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Prologue

I was first exposed to the Liturgy of St. Gregory as an undergraduate attempting to
find a topic for an Honors Thesis at the University of New Hampshire. While looking
through a bookshelf for ideas a slim, paperback volume caught my eye. This was the Thes-
saloniki edition of the liturgy. I decided it would be interesting to make a translation of this
work for the Thesis, little did I know, until beginning my Dissertation, how interesting this
liturgy truly was, and how little is known about it.

I owe many thanks to many people. First of all, of course, to my family, my lovely
wife, Casey, my parents, the Reverend Doctor Constantine Newman and Anna Newman
lic. phil. who provided many hours of discussion and suggestions, my grandparents, Or-
lando and Rosina Zoppi, aunt, Rosina Zoppi and siblings Elena, Dimitri and Alexander
Newman, without whose support I would not have been able to write this Paper. My deep-
est gratitude also to my thesis directors: Professor Manuel Baumbach and Professor Ulrich
Eigler for their support and guidance. There are also many other people to thank, other
faculty at the University of Ziirich: Professor Hermann Trénkle, Professor Christoph
Riedweg, Professor Carmen Cadella, Dr. Werner Widmer and Dr. Ruth Harder for their
help and support; my undergraduate professors: Professor Stephen Trzaskoma, Professor
Scott Smith, Professor Stephen Brunet and Professor Richard Clairmont for continuing to
take an interest in my work and continuing their guidance. Many thanks also to Professor
Bruce Beck for his ideas on propaganda and to my colleagues, especially Lena Krauss and
Fabian Zogg for many hours of discussion.
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Introduction

1. Historical Origin of the Liturgy of Saint
Gregory the Theologian

L.I Purpose of the Liturgy

Liturgy, as a literary genre, is often overlooked by philologists and literary theorists.
This is hardly surprising, as liturgies in general, and the Liturgy of St. Gregory the Theolo-
gian in particular, present the reader, and the scholar with a living text. Other texts of late
antiquity may have mistakes creep into the manuscripts, or some alterations may be made
by well meanings scribes, but the scholar is able to work his way back through this and
create the original version in a critical edition. As a living text, used in churches over a po-
tential period of centuries, liturgies are subject to the theological and aesthetic whims of
each succeeding generation and various clerics were not shy in replacing prayers with oth-
er prayers they preferred, or with ones of their own authorship. The influence theology has
on the form of liturgical texts has mostly interested theologians, or church historians, but
this trend has been slowly changing, and now philologists too are looking at liturgists. The

! An interesting discussion of liturgical texts as literature can be found in Day (2014).
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Introduction

process of change a liturgy goes through makes a critical edition impractical, and liturgical
editions are termed comparative to note these difficulties.

The Liturgy of St. Gregory is an excellent example of a liturgy as a living text. Sty-
listically the liturgy contains elements from the various regions in which it was used, from
Byzantine elements, from Cappadocia/Constantinople where it was written, to Egyptian
elements which reflect the land in which it was used for the longest time and is still in use
today. Theologically the liturgy is dominated by Nicene theology and the problems of the
Arian controversy, however later theological controversies, especially the Monophysite
controversy of the fifth century are also present. This liturgy, then, shows both movement
in time and space as it was adapted and readapted to fit new geographic and theological
situations.

The most notable aspect of the Liturgy of St. Gregory, and that which makes the Lit-
urgy of St. Gregory nearly unique among liturgical texts, is the address of every prayer to
Christ, and the Structure of each prayer in a dialogue style between the priest and Christ.
What, though, prompted the author to write the text in this style? Three explanations have
been postulated for this. The first is that the emphasis on Christ should be interpreted in
light of the Monophysite controversies of the fifth century, this theory, however, has been
abandoned since there is only one prayer in the Liturgy that can be considered Monophy-
site in nature.”? Numerous other prayers, however, emphasize Christ’s dual nature as man
and God. Another problem with this interpretation is the date. The use of the term
Opoovoog in the Liturgy, for example points to the end of the fourth century as the date of
authorship for this text.’

This leads us into the next theory, that it was not Monophysitism that the author
wishes to combat, but Arianism. This theory is argued, to a certain extent, in Ham-
merschmidt’s Commentary, in which he discusses the anti-Arian nature of several pray-
ers.* We will discuss this theory at greater length later in this Introduction.’

Gerhards postulates a third theory, in which he interprets the “Christusanrede”and
the “ich-du Stil”not as part of the polemical motivation of the author, but as part of the tra-
dition of addressing Christ in prayer.® In Gerhards Commentary, he demonstrates the im-

2 Bouyer, for example, considers this a late Syrian liturgy. Bouyer (1989). pg. 357

3 See below pg. 30

4 Hammerschmidt (1957). pp. 94-95

5 See below pg. 11-16

¢ Especially important in this field is the work Christusanrede by Jungmann. Cf. Gerhards (1984). pp. 238-
242 in which he sums up his findings and lays out his Biblical and early Liturgical findings, coming to the
concusion that it is surprising that not more liturgies were more influenced by this tradition, perhaps because
of ,,Konservativismus der Liturgie...die vor allem die Strukturen der jiidischen Liturgie iibernommen hat.*

13



The Liturgy of Saint Gregory the Theologian

portance of this tradition in early Christian worship by discussing its use in both a Liturgi-
cal setting, among others in the Didache, in the East Syrian Anaphora of Addai and Mari
and the Greek Baptismal prayers.” He also discusses prayers “ad Christum”in apocryphal
Scriptural works, such as the apocryphal Acts of the Apostles, the Acts of John and the
Acts of Thomas.® He comes to the conclusion that, while: “eine ,Geschichte des an
Christus gerichteten Eucharistiegebets’ ist nach dem heutigen Erkenntnisstand nicht zu
schreiben.“’ He does claim, however, that: “die vorgelegten Beispiele (bieten) und weitere
patristische Belege durchaus die Moglichkeit einer provisorischen Systematisierung der
heutigen Erkentnisse iiber die Christusanrede im Eucharistiegebet...“!® He goes on to dis-
cuss this in the tenth Chapter of his Commentary.!' He deftly lays out the theological rea-
sons for having a prayer addressed to Christ in a Liturgy, what he terms ‘“Christus-
frommigkeit”’and which may have to do with the “Furcht”of Christ, the absence of which
he explains by the influence of the writings of Gregory the Theologian.'? The importance
of the theological background of the “Christusanrede” is not to be overlooked, however,
the extreme example of the Liturgy of St. Gregory warrants a second look. Already in the
pre-Anaphora of the Nestorian Liturgy (to which the Anaphora of Sts. Addai and Mari be-
longs)!'® we see prayers that are addressed to Christ: “Christ make true thy words and re-
ceive the fruit of thy lips and pardon the trespasses and sins of all them that hearken to
thee.“!* In the Anaphora proper, several prayers are also directed to Christ. In a prayer
preceeding the Breaking, for example, the text reads:

O Christ the peace of those above and the great tranquility of those below,

grant, o my Lord, that thy tranquility and peace may abide on the four corners

of the world and especially within thine holy catholic church, and grant peace

to the priesthood with the realm and make was to cease in all the world and

(“Conservatism in the liturgy...which especially adopted the strucutures of the Jewish liturgy.””) Gerhards
(1984). Pg. 242).

7 Gerhards (1984). pp. 180-181; 187-193 and 202-210

8 Gerhards (1984). pp. 181-183

® Gerhards (1984). pp. 210 ,.it is not possible to establish a history of Eucharistic prayers addressed to Christ
according to today’s level of understanding*

10 1bid. ,,The provided examples as well as other Patristic examples certainly provide the possibility to estab-
lish a provisional systematization of prayers addressed to Christ in the Eucharist.”

' Gerhards (1984). pp. 210-242

12 Gerhards (1984). pp. 242

13 Hammond and Brightman (1896). pp. 247-305

!4 Hammond and Brightman (1896). pg. 273

14



Introduction

scatter the divided peoples that delight in war, that we may lead a quiet and
peaceable life in all sobriety and godliness. '

Other prayers in the Anaphora are not addressed to Christ. The prayer above, for

example even changes addressees, from Christ to God the Father, as follows:
I thank thee, o Father, Lord of heaven and earth, o Father and Son and Holy
Ghost, that though I be a sinner and weak, yet by reason of the multitude of thy
mercifulness thou hast in thy grace accounted me worthy to offer before thee
these fearful and holy and lifegiving and divine myteries of the body and blood
of thy Christ that I may minister to thy people and sheep of thy pasture the par-
don of their offences and the remission of thier sins and the salvation of their
souls and the reconciliation of the whole world and the tranquility and peace of
all the churches. '

The phrase: “o Father and Son and Holy Ghost”’in the above text shows that not one
member of the Trinity is addressed, but the Trinity as a whole. Numerous prayers through-
out the Anaphora bear witness to this. So, for example, the Cushapa at the very beginning
of the Anaphora: “O Lord God of hosts repeat, aid my weakness by thy mercy and by the
help of thy grace account me worthy to offer before thee this living and holy sacrifice for
the help of the whole body and for the praise of thy glorious Trinity, o Father and Son and
Holy Ghost, for ever!” This Anaphora, while including some prayers to Christ, focuses on
the Trintiy whereas the Liturgy of St. Gregory only contains prayers addressed to Christ.

West Syrian rite as well, we see prayers in various Anaphorae that are addressed to
Christ, for example in the Syrian Anaphora of St. James.!® These are, however, also not
exclusive, in this Anaphora we see that most of the prayers are addressed to God the Fa-
ther.!” The same paradigm holds true for both the Eucharistic prayer of the Didache as well
as the prayers of Baptism in the Byzantine tradition. While the thanksgiving for the Eucha-

15 Hammond and Brightman (1986). pg. 288. Generally, with some exceptions, Greek, and Latin texts will be
given in the original language with a translation provided in the footnote (unless the quotation is taken from
the Liturgy of St. Gregory or is a section nearly identical to a passage from the Liturgy of St. Gregory, in
which case the translation is provided in the second section of this study) while texts in other liturgical lan-
guages will be given in translation.

16 Ibid.

17 Hammond and Brightman (1896). pg. 282. Other prayers to the Trinity, among others, include the ,Prayer
of Incense’ on the same page and the Gehantha on pg. 283.

'8 Hammond and Brightman (1986). pp. 87-88

19 The gehontho, in Hammond and Brightman (1896). pg. 86, for example is addressed to the Father.

15



The Liturgy of Saint Gregory the Theologian

rist in the Didache can be argued to be addressed to Christ, the preparation for it is clearly
addressed to God the Father:
TpdTOV TTEPL TOD TMoTpiov: Evyapiotoduev cot, matep fudv, vmep The ayiog
aumélov Aoveid tod modog Gov’ coi 1 86&a gic Tovg aidvag. 3. mepi 0 ToD
KMaopog Edyapiotoduév cot, mhrep fudv, vmep thc (ofic kai yvdoemg, Mg
gyvopioog NUiv o1t Incod tod Taddc Gov. ool 1) d6&a €ig TOVG aidVag
4. omep MV T0DTO TO KAAGHO SECKOPTIGUEVOV EmAved TV Opéwv Kol
ouvaybev €yéveto &v, oDT® cuvayBNT® Gov 1 EKKANGia Amd TOV TEPATMOV THG
Yii¢ €ic v onv Pacireiav. 811 6od €otv 1) d6&a kai 1 dvvapg S Incod eig
ToV¢ oidvog. 2’

In the Baptismal prayers, in which the water is hallowed, the prayer is directed to
Christ, this can be seen, for example, in the ending of the final prayer:
tva, yevopevog cOUeUTOS T@ Opotdpott Tod Bovdtov cov d1d Tod Banticpatog,
KOW®VOC Kol TG AvaoTdoe®g cov yévntor Kol QUAGEAG TV dwpedv Tod
Ayiov cov Ivedpotoc kol adéncag v mapakatadnkny Thg xapttog, dE&ntan
10 PBpoPeiov thic dve KANcE®S, Kol cunKoTopOuNOf] 10l TPMOTOTOKOLS, TOIG
AmoyeypapIEVoLS v ovpavd, £v 6ol 1@ Oed kai Kvpip Nudv Incod Xpiotd.?!

While the blessing of the water forms an important part of the Baptismal service as
a whole, which was originially used in a Liturgical setting, during the Ressurection service
on Easter morning (now celebrated on Holy Saturday morning), it is not the entirety of the

2% Didache 9: 2-4 9:1

“But as touching the eucharistic thanksgiving give ye thanks thus.

9:2 First, as regards the cup:

9:3 We give Thee thanks, O our Father, for the holy vine of Thy son David, which Thou madest known unto
us through Thy Son Jesus;

9:4 Thine is the glory for ever and ever.

9:5 Then as regards the broken bread:

9:6 We give Thee thanks, O our Father, for the life and knowledge which Thou didst make known unto us
through Thy Son Jesus;

9:7 Thine is the glory for ever and ever.

9:8 As this broken bread was scattered upon the mountains and being gathered together became one, so may
Thy Church be gathered together from the ends of the earth into Thy kingdom,;

9:9 for Thine is the glory and the power through Jesus Christ for ever and ever.” (Lightfoot, 2004)

2 Mikpov Evyoloyov (2004). pg. 71 “That, being planted in the likeness of Your death through Baptism, he
(she) may become a sharer of Your Resurrection; and, preserving the Gift of Your Holy Spirit, and increasing
the deposit of Grace, he (she) may attain unto prize of his (her) high calling, and accounted among the num-
ber of the first-born, whose names are written in Heaven, in You our God and Lord Jesus Christ.” (Holy
Cross Sacraments and Services).

16



Introduction

Baptism, other elements within the Baptismal service are, for example, the blessing of oil,

the prayer for which is not directed to Christ, but to the Father:
Aéomoto Kopie, 6 ®egog t@dv [Matépov fudv, 0 t0ig év TN KiPwt®d 00 Nde
TEPIOTEPAY ATOGTEIANG, KAPPOG EAaiag Exovcay £mi TOD GTOUOTOC, KOTAAMYTS
ocvuporov, compiag 1€ THG GO TOD KOTAKALGUOD, Kol TO THG YAPLTOG
HLGTAPLOV 01’ EKEIVOV TPOTLTIOGOS: O Ko THG EAaiag TOV Kapmov gic TAMPOGLY
TAV ayiov cov Muompinv yopnynocas, 6 6t avtod Kol ToVg £V XAPLTL TEAEIDV:
AV10¢ g0AOYNoOV Kol ToDTo TO EAaitov, T duvdpet kai Evepyeiq Kol Moot
00 Ayiov cov Ilveduartog, dote yevéshar avtd ypioua debapoiog, dmlov
JKOLOGVLYNG, AVOKOWVIGHOS YLYNG Kol odUOTOS, mhong dafolkig évepysiog
AmoTpOTALOV, €1 AMAALUNYV KOK®DV, TAGL TOIG YPLOUEVOLS ODTO €V TOTEL 1| Kol
uetadapfavovsty €& avtod. Eig 66&av onv, kai Tod povoyevodg cov Yiod, Kol
o0 movayiov kol dyafod kol (womotod cov Ilvevpatog, vdv kai del Kol €ig
1OV udVag TV oidvov.?

Again we see that these prayers are not directed solely to Christ, but that the
“Christusanrede”is only a part of the theological and stylistic whole, while in the Liturgy
of St. Gregory the focus is solely on Christ and almost never, in prayers original to the Lit-
urgy, shifts to other members of the Trinity. In 4" century homilies on Baptism too, there
is an emphasis on the Trinity as a whole and not only on the person of Christ, this can be
seen in John Chrysostom’s second Baptismal homily,?® in which he

The same holds true for the Apocryphal Scriptural texts that Gerhards discusses.
One of these, the Acts of Thomas, is a Gnostic text which describes the journey of the
Apostle Thomas to India and his work there as an apostle. In this text there are a number of
prayers made by St. Thomas, most of them directed to Christ. In the first prayer made by
St. Thomas, for example, he prays for a young princess who was about to be married, the
plea is addressed to Christ:

22 Mikpov Evyoroytov (2004). pg. 73 ,,Sovereign Lord and Master, God of our Fathers, Who did send to
them in the Ark of Noah a dove bearing a twig of olive in its beak as a sign of reconciliation and salvation
from the Flood, and through these things prefigured the Mystery of Grace; and thereby have filled them that
were under the Law with the Holy Spirit, and perfected them that are under Grace: do You Yourself bless
this Oil by the power (+) and operation (+) and descent of the Holy Spirit (+) that it may become an anoint-
ing of incorruption, a shield of righteousness, a renewal of soul and body, and averting of every operation of
the devil, to the removal of all evils from them that are anointed with it in faith, or that are partakers of it.To
Your Glory, and to that of Your Only-Begotten Son, and of Your All; Holy, Good, and Life; creating Spirit,
both now and ever, and to the ages of ages.” (Holy Cross Sacraments and Services).

23 Chrysostom. Baptismal Homily II. 21.
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The Liturgy of Saint Gregory the Theologian

10 And the apostle stood, and began to pray and to speak thus: My Lord and
MY God, that travellest with thy servants, that guidest and correctest them that
believe in thee, the refuge and rest of the oppressed, the hope of the poor and
ransomer of captives, the physician of the souls that lie sick and saviour of all
creation, that givest life unto the world and strengthenest souls; thou knowest
things to come, and by our means accomplishest them: thou Lord art he that
revealeth hidden mysteries and maketh manifest words that are secret: thou
Lord art the planter of the good tree, and of thine hands are all good works en-
gendered: thou Lord art he that art in all things and passest through all, and art
set in all thy works and manifested in the working of them all. Jesus Christ,
Son of compassion and perfect saviour, Christ, Son of the living God, the un-
daunted power that hast overthrown the enemy, and the voice that was heard of
the rulers, and made all their powers to quake, the ambassador that wast sent
from the height and camest down even unto hell, who didst open the doors and
bring up thence them that for many ages were shut up in the treasury of dark-
ness, and showedst them the way that leadeth up unto the height: 1 beseech
thee, Lord Jesu, and offer unto thee supplication for these young persons, that
thou wouldest do for them the things that shall help them and be expedient and
profitable for them. And he laid his hands on them and said: The Lord shall be
with you, and left them in that place and departed.?*

Here too, though, the apparent emphasis on Christ is not without exception, later in

the narrative the king of India decides to be baptized, the baptismal prayer recited by St.
Thomas ends: “Come, holy spirit, and cleanse their reins and their heart, and give them the
added seal, in the name ofthe Father and Son and Holy Ghost.“? The unity of style in the
Liturgy of St. Gregory vs. the variation found in other Liturgical and Scriptural texts tells
us that despite the existence of a tradition of “Christusanrede”laid out by Gerhards we
must postulate that the author had a specific purpose in mind behind this. What is this pur-
pose however? It is in the discussion of the date of the text that we find a possible answer.
Above we discussed that the use of the term opoovoiog leads us to the fourth century as a
date of authorship, and to the context of the Arian and Pneumatomachian controversies.?®

24 Acts of Thomas (1924). 10. The translator takes the text, to a great extent, from the Syrian version.
2 Acts of Thomas (1924). 27
26 See below pg. 30
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Introduction

L.II. The Fourth Century

The history of the fourth century, at least the history of the Christianized Roman
Empire, was defined by two emperors, Constantine the Great and Theodosius, and two
theological controversies, Arianism and Pneumatomachianism.

The emperor Constantine reunited the eastern and western parts of the Roman Em-
pire, divided by the emperor Diocletian, at the battle of the Malvian bridge.?’ It was in this
battle that he, according to legend, saw a vision of the cross in the sky inscribed with, ac-
cording to the source, the Latin words: in hoc signo vinces or the Greek: &v todT® viko.
This vision, or the recognition that the Christian population had grown to such a powerful
segment of the empire that keeping them supressed would be impossible and dangerous,
prompted the emperor to legalize Christianity with the Edict of Milan in 313.2® Constantine
decided to build a new captial for the empire over the old city of Byzantium on the Bospo-
rus, which he called Constantinople.?’ Moving the capital of the empire also meant that the
emperor was drawn more into the theological disputes that plagued the eastern part of the
Empire. He was especially involved in the Arian controversy that raged throughout the
fourth century.

The Christological controversy which became known as Arianism, broke out in
A.D. 318. The name Arianism is taken from the priest, whose theology was the basis for
the movement. Arius was the presbyter of the church and district of Baucalis in Alexan-
dria. He was not originally from Alexandria, but, by birth, a Libyan.*° His origins account
for the staunch support he received in Libya. The controversy broke out when Arius “pub-
lically criticized the Christological doctrine of his bishop, Alexander of Alexandria.*>! The
teachings of Arius himself are difficult to pinpoint, as we have only three surviving letters
and a few other quotations that were written by Arius himself.*> There is a quotation from
a work by Arius, which tells us his underlying theological position: “He goes on to say that
he [Arius] is being persecuted because he teaches that ,the Son has an origin, but God is
unoriginated’ and also that ,the Son derives from non-existence.’*** The earliest disciples
of Arius expanded his theological ideas, which are summarized in the Arius ludaizans and
described by Hansons as:

27 Eusebius, Vita Constantini 1.28

32 Bettenson (1963). pg. 22

29 Gerberding and Moran Cruz (2004). pg. 56

30 This is recorded both by one of his biographers, Epiphanios, as well as in a letter written by the Emperor
Constantine.

31 Hanson (2005). Pg. 3

32 Ibid.

33 Ibid.
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God was not always Father, he was once in a situation in which he was simply
God and not Father...The Logos or Son is a creature. God made him out of non
existence...There are two Logoi and two Wisdoms...The Son is variable by na-
ture, but remains stable by the gift of God...The Logos is alien from the divine
Being and distinct; he is not true God because he has come into existence...the
Son’s knowledge of God is imperfect...The Son’s knowledge of himself is lim-
ited...the Son has been created for our sakes, as an instrument for creating

us...>*

This understanding of the Trinity, and the anthropocentric understanding of Christ
formed the basis of Arian theology throughout the controversy.

Arius enjoyed wide support among eastern Christians, especially the bishops of his
home province, Libya.?*> Many of the bishops in the west, however, such as Hillary of Poi-
tiers, were opponents of Arianism as were some powerful theological figures in the east,
such as Athanasius of Alexandria, Eustathius of Antioch and Marcellus of Ancyra.*® The
controversy raged on, nearly splitting the church and causing havoc in the empire; until
Emperor Constantine convened a Council at Nicaea in 325,%” which was charged with end-
ing the controversy. There was amuch debate during the council®® especially surrounding
the wording of the statement of faith, the Nicene Creed. The Arians and the moderates ar-
gued that the relationship between Christ and God the Father should be termed:
opotovotog, of similar essence, while the “Nicene”party argued for opoovecioc, that Christ
is of the same essence as the Father.?* The Nicenes were ultimately victorious at the Coun-
cil and the term they favored was adopted into the Creed.

Even though the Nicenes defeated the Arians at Nicaea, the controversy was far
from over. In the next generation, the Cappadocian Fathers in the east and Ambrose of Mi-
lan in the west were the major proponents of Nicene Christianity against the neo Arains,
such as the Pneumatomachians.*® The emperor Theodosius convened another council in
381 in Constantinople to settle the issue, the Arians were finally defeated. After this Arian-

34 Ibid.

35 Ibid.

36 Ibid.

37 Ibid.

38 Growing so heated that, according to legend, St. Nicholas, the bishop of Myra, struck Arius across the face
for his blasphemous attack on the divinity of Christ.

3% Hanson (2005). pg. 193. For a history of the term dpooboioc see Beatrice (2002). pp. 243-272.

40 Hanson (2005). pg. 684
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ism in the empire was almost entirely wiped out and was restricted to the Germanic Goths,
who were converted to Arianism by the missionary Ulfilas.*!

Theodosius, like Constantine the Great, was instrumental in advancing Christianity
in the Roman Empire. Where Constantine legalized, Theodosius made Christianity the of-
ficial religion of the empire and closed down pagan temples and institutions such as the
Academy in Athens.** Theodosius, like Constantine, was faced with a Christian population
rent by theological dissension, a resurgent Arianism and the Pneumatomachians. This led
him to call a second Council, this time in Constantinople, to deal with the problem.*

Pneumatomachianism, one of the offshoot branches of Arianism, which was devel-
oped by Macedonius who was Patriarch of Constantinople from 342 to 346, and from 351
until 360. These Macedonians, being semi-Arians, refused to acknowledge the validity of
the term opoovoiog in reference to Christ, but the main thrust of their theology was di-
rected against the Holy Spirit, because of which they are called the Pneumatomachians.
The Pneumatomachians were a group of extreme ascetics, which won them many adher-
ents around the city of Constantinople, as well as in the surrounding provinces, such as Bi-
thynia, Thrace, Pontos and other parts of Asia Minor.** This popularity prompted Theodo-
sius to call an Ecumenical Council at Constantinople in 381, which condemned this theol-
ogy by adding a section to the Nicene Creed that discusses the nature of the Holy Spirit:
kai €i¢ 10 [Tvedpa 10 Ayov, 10 Kidplov kai Zmomoidv, 10 £k 10d Tatpdc Ekmopevouevoy,
10 ovv latpi kol Yid cvumpookvvovpevov kai cuvdo&alopevov, 10 Aaifjcav o tdv
npoenTdv-+ It is interesting to note that the term dpoovsioc, which was used to under-
score the position of Christ in the Trinity, was not used of the Holy Spirit.

41 It was the Arian Goths, who, while invading Spain, caused the Spanish bishops to meet in the Third
Council of Toledo in 589. During this council the filiogue was added to the Nicene-Constantinopolitan
Creed.
“’Hughes (1949). vol I chapter 6
4 Williams and Friell. (1994). pg. 54
4 Fuller, J. M. (1911). in Wace,and Piercy. Dictionary of Christian Biography and Literature to the End of
the Sixth Century
45 Cf. Hammond and Brightman (1896). pg. 383 “And in the Holy Spirit, the Lord and the Life giver, who
proceeds from the Father, who with the Father and the Son is worshipped and glorified, who spoke through
the prophets.”
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L.IIIL. Forcing a Choice: Anti-Arian and Anti- Pneumatomachi-
anism in the Liturgy

In part one of this chapter, we discussed how the author functionalizes the tradition
of “Christusanrede”discussed by Gerhards by using it to excess, this unusual style would
certainly have caught members of the congregation off guard, making sure that those at-
tending would pay attention to this message, that Christ is the center of this liturgical rite.
This is compounded by the dialogue style used by the author to make the connection be-
tween the congregation, through the person of the priest, and Christ closer.

Convincing the congregation of Christ’s divinity is probably secondary, however,
as the majority of those attending this liturgy would be Nicene Christians. More important
is the ability to unify the “Nicene”Christians as a community and to marginalize those who
do not conform to this theology. An Arian, after all, would not be able to attend or partici-
pate in a Liturgy during which Christ is constantly referred to as God and prayed to as
such. It is in this context, that the question of audience and the communication-model of
the liturgy is important. While the lay people who are present at the liturgy would certainly
have noticed the way in which the liturgy had been functionalized, it is the clergy who
would feel the full effect of it, as the celebrants recite the prayers which contain, at times,
radical theology.*® The clergyman is forced by this functionalization to make a choice, to
embrace the Nicene theology presented in the text, or not to participate in the Eucharistic
celebration at all, there is no middle ground. This way, the author communicates with the
clergy through the prayers they recite and hopes to influence them and hopefully through
them help to combat Arianism.

The function of this Liturgy corresponds to one of the rituals of the Jewish Liturgy,
in the Amidah, a set of nineteen prayers recited daily. The twelfth Amidot of this set is the
Birkat Haminim is a prayer against the heretics: “For the apostates let there be no hope.
And let the arrogant government be speedily uprooted in our days. Let the nozerim and the
minim be destroyed in a moment. And let them be blotted out of the Book of Life and not
be inscribed together with the righteous. Blessed art thou, O Lord, who humblest the arro-
gant.“*” The Minim, who are being prayed against here can be identified with the Chris-
tians, as is seen in two Egyptian manuscripts of the Amidah.*® Both of these texts make it
impossible for those who are considered heretics to take part in the worship of the majori-

46 So for example in the epiclesis.
47 Schechter. (1898), pg. 657
48 Teppler. (2007). pp. 56 and 207
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ty, in the Liturgy of St. Gregory: Arians, because they cannot acknowledge Christ as God
and in the Amidah: Christians, because they cannot pray for their own destruction.*’

What method does the author use to marginalize the Arians and the Pneumatoma-
chians? In order to answer this question briefly, we will take two prayers as examples and
analyze them. The first prayer we will look at is the: Evyr peta mv €topaciov tod Ayiov
@uotactpiov in the Pre-Anaphora.®® The second prayer will be the: Evyn tiig
keparokMoiog in the Post-Anaphora.>!

a. One of the aspects of functionalization, which is difficult to pinpoint, but quite
brilliant, is the way the author uses standard liturgical phraseology to emphasize Christ’s
position as God. In the Evyn peta v étoaciov Tod Ayiov Ovcilactnpiov we can identify
four different ways in which the author redefines the norm of liturgical phraseology: 1. Use
of numerous epitheta and descriptions of Christ that underscore His divine nature as well
as set up His authority. 2. Discussion of other members of the Trinity or the things usually
associated with them in reference to Christ. 3. The use of terms of extreme humility when
describing the ministering clergy or the people participating in the Liturgy. 4. The attribu-
tion of worship and praise solely to Christ, to the exception of other members of the Trini-
ty.

Already in line one of this prayer the author makes clear to whom this prayer is ad-
dressed: 'Incod Xpiote, he accompanies this direct address with the first of the epithets:
Aéomota Kbdpie Tnood Xprote 6 Oeog these opening epithets denote the power that Christ
has. The positioning of these epithets is parallel to numerous other prayers in this and in
other Liturgies,*” this use here, shows us that the emphasis of the author is on Christ as
®eoc, as God. The epithets Master and Lord come as a bundle before Christ’s name, these
epithets underscore Christ’s power, but do not necessarily point out His divinity, since
bishops, for example, are given the title Aéomota in the Greek speaking churches,’® the ti-
tle Kopte, though more clear, since it is a title quite often used for God, still is not a defini-
tive affirmation of divinity. This affirmation comes following Christ’s name, where there is
no room for misinterpretation, it is Christ who is God. More epithets follow in lines four
and five, here Christ is termed: (womoig, kai tdv ayabdv yopnye. These epithets do not
have the same authoritative connotations as the ones in line one, on the other hand, they do

e PN tad e other e
30 For the text see below pg. 59

3! For the text see below pg. 143, 145.

52 Cf. the opening of the Evyn tod dyiov Evayyeliov, which is not original to this Liturgy, but which opens in
the same way.

53 An example of this is seen in the opening exclamation of the deacon in the Divine Liturgy of St. John
Chrysostom, in which the deacon proclaims: gbAoynicov Aécmota.
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underscore the divine nature of Christ. {womoie refers to Christ’s function as Creator, a
function that is central in the epithets later in the prayer. This is an especially telling epithet
because it is usually not found in connection with Christ, but with the Holy Spirit, for ex-
ample, in the ekphonesis of the Evyn dAAn tod domoocuod we see: duo Td aypivim cov
[Matpi, xoi @ {womoid cov Iveduartt. By transferring to Christ a function usually at-
tributed to another member of the Trinity. This epithet, along with the other it is paired
with: T@v dyaddv yopnye also serve an important function, to soften the stern and authori-
tative nature of the first set of epithets, this way both the authoritative nature of the
“Christusanrede,”and the intimate nature of the dialogue style are emphasized. The final
set of epithets are found in line eight: Aya0¢ Evépyeto Boaociked tdv aidvov, Koi Thg
Kticemg andong Anuovpye in this set, we see a mix of the authoritarian: Baciied tdv
aidvev and the intimate: Ayabs, Evépyeta and tii¢ kticewc andong Anpovpye.

We have already discussed an instance of crossover between the use of epithets of
Christ and the second type of funcitonalization, the discussion of other members of the
Trinity and what is associated with them in reference to Christ. This is usually done using
the qualifier cov In lines one to two the is the first time such a qualifier is used: Tfig
ocOTPL®O0VG Tapovsiag cov in this case, though, the association does properly belong to
Christ, it is Christ’s second coming that is discussed; again, in lines four to five: tfi¢ koviic
oov ofnkng, here cov is used to link something with Christ that properly belongs to God
the Father, in this case the New Convenent. Further on in line two, however, we see the
Holy Spirit referred to in reference to Christ: mavayiov cov Ilvevparog, usually the Holy
Spirit is referred to in reference to God the Father,>* the same is true for a number of other
instances in which the author uses the cov qualifier: in lines two and three: To0g Tamevovg
Kol apoptoAovg kol avatiovg dovlovg cov and in line three to four: cov Guclastpio.
While it is logical that such a transference occurs in a Liturgy that is addressed to Christ,
since He is the focus of the text, the transference is also used to marginalize the other
members of the Trinity, in this way Christ always remains in an almost dominant position
over the other members of the Trinity so that His position in the Trinity cannot be over-
looked.>

Twice in this prayer the priest refers to the congregation fjudgc, in both of these in-
stances the congregation is described in a manner of utter humility and self denigration. In
lines two to three the congregation is described as: Tovg TAmEWVOVS Kol QUOPTMOAOVG Kol
ava&iovg dovAovg cov and in line nine: dkatakpitovg. Eastern Liturgy is certainly no

3 Cf. Holy Cross (1985). pg. 22
35 Note too that God the Father is not mentioned in this prayer until the ekphonesis, see below pg. 77.
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stranger to utter humility,>® and the author is able to use this tradition to his advantage. One
of the by products of the Arian heresy was the development of an anthropocentric view of
the universe, in which Christ was created in order to facilitate the creation and later the sal-
vation of humanity. By using the traditional language of self-abasement and humility the
author is able to upend this anthropocentric view of the universe and place Christ in its
center.

The author also discusses worship only in reference to Christ. In lines five and six,
for example, he writes: év kaBap®d cvvewdott Aatpedoor oot the choice of the term
Aatpedoon is especially important, because latria, as opposed to proskynisis, was the type
of worship reserved for God. By only directing this latria to Christ the author is able to
once again underscore Christ’s divinity. The author also puts Christ in the center of Litur-
gical worship, in line seven he writes: TavTnv cot Vv Ogiav Tpocevéyke Aertovpyiav the
author seems to sum up the function of his text here, like the Liturgy of St. Gregory as a
whole, in this phrase the Liturgy, in which the entire Trinity is usually worshipped,®’ is of-
fered solely to Christ.

b. The same themes are found throughout the text, in the Edyn g kepaioxoiag,
for example, in the Post-Anaphora, a prayer at the very end of the text, we see the many of
the same types of themes. In this prayer, the author seems to focus on the first theme. Of
the seven lines, excluding the ekphonesis, of this rather short prayer, the first three lines are
taken up with either direct epithets or more broad descriptions: 6 KAivog ovpavovg Kol
KateAwv...0 TG ofic yopitog macav EEAMAMGCOGC...0 TOWDV TAVIO VIEP €K
neptocov... dldvOpone dyadé. Some of these descriptions also show a certain amount of
overlap with the other themes, the first description, for example, shows Christ as the au-
thoritative God, who has power to ,bend the heavens,’ it also places the authority over and
responsibility for the incarnation and the salvation of humanity squarely in the hands of
Christ. Transferring what is usually attributed to God the Father to Christ. The rest of the
descriptions form part of the buildup of intimacy between the congregation and Christ, es-
pecially in the description of Him as the “lover of man.” The transference of attributes
from other members of the Trinity to Christ is less prominent in this prayer, despite several
occasions in which the qualifier cov is used: tf|g of|g ¥dpitog...cov TNV YEIPOA... TOVG
d0VAOVG Gov... Tf] of] yaprrt...axpavie cov [Totpi. these tend to discuss attributes that are

56 See, as an example the Canon of St. Andrew of Crete.
57 See, for example, the prayers in the Anaphora of Sts. Addai and Mari, in which the Trinity as a whole is
the addresee.
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usually associated with Christ, for example ‘grace.’>® We do see here again God the Father
referred to in reference to Christ, though only in the ekphonesis, note that in the prayer
proper there is no mention of God the Father. In the ekphonesis too we see the attribution
of worship firstly to Christ: kai 6ot Tpénel miioo 56&a, peyohoovvn, KpATog te Kai EEovaia.

L.IV. The Place of Origin

In the discussion surrounding the Liturgy of St. Gregory, the communis opinio®’ for
the place of origin is Syria. The major commentators on this work, Jungmann, Ham-
merschmidt and Gerhards all agree that this Liturgy belongs to the West Syrian rite.®® A
probem presents itself in the Syrian liturgy of St. Gregory,®! which has almost nothing in
common with the Greek text.®? It is highly unusual for a single liturgical rite, in this case
the West Syrian, to contain two different texts both ascribed to the same author.®® The Lit-
urgy of St. James, for example, which has both a Greek version and a Syrian version,
though the Syrian version is a translation of the Greek.®* That the Liturgy of St. Gregory is
part of the larger Syrian rite, however, is shown by the Anaphora, as demonstrated by Ger-
hards and Hammerschmidt,® as well as by prayers that are held in common.®® The Greek
Liturgy of St. Gregory must belong to a different subset of the Syrian rite than the Syrian
Liturgy of St. Gregory. The question becomes, to which subset of the Syrian rite does the
Greek Liturgy of St. Gregory belong? The opening prayer of the Greek Liturgy of St.

38 Cf. the blessing of the priest in the Liturgy of St. Basil: 1§ y&p1ig tod kdptlov fudv Incod Xpiotod...€in petd
naviov vudv (“The grace of our lord Jesus Christ...be with all of you.” Cf. Hammond and Brightman
(1896). pg. 321).

59 Older works, such as Baumstark (1908) and Beck (1959) do consider this liturgy as Cappadocian in origin:
“Eine dritte griechische Anaphora der Kirche von Agypten geht unter dem Namen des hl. Gregor von Nazi-
anz. Auch sie soll nach A. Baumstark ein Import aus Kappadokien sein, und zwar die alte Anaphora der
Kirche von Nazianz.” (A third Greek Anaphora of the Egyptian Church is named after St. Gregory of Nazi-
anzus. It is also, according to A. Baumstark, an import from Cappadocia, the ancient Anaphora of the Church
of Nazianzus. Beck (1959). Pp. 240-241).” Despite the move towards the Syrian origin, I hope to show in the
following section and in the Commentary that this theory bears out.

0 Cf. Newman (2013) pp. 2-3. See also Hammerschmidt (1957). pp. 176-178 and Gerhards (1984). pp. 176-
210

1 Anaphorae Syriacae (1940). pp. 105-145

62 Cf. Newman (2013) pp. 3-9

%3 Tbid.

% Hammond and Brightman (1896). pp. 33-68 and 74-110. An exception to this is the Liturgy of St. John
Chrysostom, of which there are three versions, the Byzantine-Greek, the Syrian and the East Syrian. Renadot
(1847). Volume II. pg. 253. He notes too, that a Chaldaean Liturgy also bears the name of St. John
Chrysostom, this too has nothing in common with the Greek version (pp. 255-259)

% Hammerschmidt (1957). pp. 176-178 and Gerhards (1984). pp. 168-169

% Such as the opening prayer of the Liturgy, see below. pg. 73
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Gregory is almost identical with a prayer from the Greek Liturgy of St. James,%” however,
another Liturgy has a prayer which also shows common origin with the opening prayer of
the Liturgy of St. Gregory, the 'Evyn t@v [Tiotdv in the Byzantine Liturgy of St. Basil:
‘O Bgbg 6 émokeyauevoc &v €AEeL Kol OIKTIPUOIC TNV TOMEIVOGIY HUDV, O
oTNoOG MUAG TODG TAMEWOVS KOl QUOPTOAOVG Kol dva&iovg d00A0LG Gov
KOTEVOTIOV THG ayiag d0ENG Gov Aertovpyelv T@ ayim cov Guolootnpi: oV
gvioyvoov NUAC T Suvapel Tod Gyiov 6oV TVELLTOC, €iC TNV dtakoviay TadTV
Kol 00¢ MUiv Adyov &v avoitel tod otopatog UGV €l TO émikoAeicbot TV
Yapv Tod Gyiov Gov TVELLOTOS £ TV PEAAOVTOV TpoTifesHon dhpwv. s

Several other prayers in both the pre- and post-Anaphora are also held in common
between these two Liturgies.®” These commonalities along with the Byzantine forms found
within the Anaphora itself’® lead us to the conclusion that the Liturgies of St. Gregory and
of St. Basil must have exerted great influence on one another.”! This would be possible
through one of two scenarios: 1. The Byzantine Liturgy of St. Basil, as the main Liturgical
rite of the Church of Constantinople (until it was supplanted by the Liturgy of St. John
Chrysostom in the year 1000)7? exerted great influence on all the other Liturgical rites of
the Eastern Church. It is possible that the Liturgy of St. Gregory borrowed prayers under
influence of this Liturgy. This first hypothesis is untenable, however, since it is not the Lit-
urgy of St. Gregory that borrows the prayers, but the Liturgy of St. Basil.”® 2. The other
possibility is that both of these Liturgies were in use in the same place, Constantinople and
Cappadocia,’* and were able to influence each other because of their common use in the

7 Cf. Newman (2013). pg. 7

% Hammond and Brightman (1896). pg. 317 and Trempelis (1982). pg. 167. “O God, who looks upon our
wretchedness in mercy and compassion, who places us, your wretched, sinful and unworthy slaves in the
presence of Your divine glory to minister at Your divine table. Empower us with the power of Your Holy
Spirit for this service and give us proper speech in the opening of our mouths for the calling upon of Your
Holy Spirit upon the gifts about to be placed before (You).”

 Cf. below, the prayer of the Veil pp. 79-81, the prayer of the bowing of the head pp. 157, 159 and the pray-
er of the Gospel pp. 75, 77.

70 Cf. Hammerschmidt (1957). pg. 176-177

"I Cf. Newman (2013). pg. 9 fT.

2 Oxford Dictionary of Byzantium (1991).

73 Cf. Newman (2013). pg. 9-13.

" Oxford Dictionary of Byzantium (1991). A discussion of the origin of the Anaphora of St. Basil is beyond
the scope of this paper, as it is a highly debated point. Recently, in 2004, Achim Budde has discussed the
Egyptian Anaphora and the possibility that this may be the oldest form of this text: Budde, Achim. Die
dgyptische Basilios Anaphora: Text — Kommentar — Geschichte (Minster: Aschendorff, 2004). The Arme-
nian and Syrian influence on the Basilios Anaphora is discussed in Winkler, Gabriele. Die Basilius-
Anaphora: Edition der beiden armenischen Redaktionen und der relevanten Fragmente, Ubersetzung und
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same geographical area.’”> This seems to be the only way to explain how these two Litur-
gies, that otherwise would not have been able to mix in this way and have such an influ-
ence on each other. We must conclude, then, despite the lack of evidence, that the Liturgy
of St. Gregory belongs to the Cappadocian subfamily of the West Syrian rite.

I.V. The Way to Egypt

How does a Liturgy make its way from Cappadocia to Egypt? A similar question
was posed by Hugh Evelyn White, in his discussion of the textual fragments, including
fragments of the Greek Anaphora of St. Gregory the Theologian, found in the St. Makarios
monastery of the Wadi n’ Natrun.”® His discussion, however, departs from the assumption
that the origin of this text is not in Cappadiocia, as we have discussed above, but in Syria.”’
He comes to the conclusion that the vector for bringing this Liturgy to Egypt were the Syr-
ian monks that inhabited a monastery in the same Wadi.”® Unfortunately there is no extant
evidence to back this claim. For the lack of a better theory this idea has become the com-
munis opinio and one finds it in most of the secondary literature.” When this adoption oc-
cured is another question, some claim that it occured relatively late, while authors such as
Hammerschmidt claim an earlier date, as early as the sixth century.’’

There are a number of problems with this theory, however, even without taking the
Cappadocian origin of this Liturgy into consideration. The first is, as it was above, the Syr-
ian Liturgy of St. Gregory. If a Liturgy were to have been brought into Egypt by Syrian
monks, would it not have been that one? A second problem is presented by the research
done on the Paris manuscript by H. Engberding. He comes to the conclusion that this man-
uscript, as opposed to the Anaphora extracts found in the Kacmarcik Codex and the frag-
ments found in the Wadi n’ Natrun, was in use by the “melkitisch-orthodoxe gemeind-

Kommentar. (Rom: Pontifico Instituto Orientale, 2005). These works build on the work done by Hieronymus
Engberding in Engberding, Hieronymus. Das eucharistische Hochgebet der Basiliosliturgie: Textgeschicht-
liche Untersuchung und kritische Ausgabe. (Miinster: Aschendorff, 1931) as well as on Schulz, Hans-
Joachim. The Byzantine Liturgy: Symbolic Structure and Faith Expression. translated by Matthew J.
O’Connell (New York: Pueblo Publishing Company, 1986). The place of origin of the Anaphora of St. Basil
is not, ultimately, a deciding factor in this argument, since the majority of the prayers held in common be-
tween the two liturgies are outside of the Anaphora, and only occur in the Byzantien textual tradition.

5 Cf. Newman (2013). Pg. 15.

76 White (1926). pg. 200

7 Tbid.

78 Ibid.

7 Cf. Cuming (1990). Introduction

80 Hammerschmidt (1957). pp. 2-8
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schaft“8! we have, then, two textual traditions to work with then, one of which in use by
the Greek population of Egypt, and one by the Coptic population. For the Syrian theory to
still be viable we must assume a number of complicated steps: 1. The Greek text is brought
from Syria to Egypt, to the monasteries of the Wadi n’ Natrun; 2. The Greek text is adopt-
ed by the Coptic monks in the Wadi n’ Natrun and spreads from there throughout the Cop-
tic world; 3. The Greeks in Egypt adopt the Greek text from the Copts and begin to use it
themselves; 4. The Greek text is translated into Coptic and the translation becomes the Li-
turgical norm in the Coptic Church. Why, though, would the Greek population adopt a Lit-
urgy that was in use by the Copts and Syrians? The Melkites, the ,king’s men’ belonged to
the Church that accepted the Council of Chalcedon (451), while the Coptic Church did not,
causing a rift between the two Churches that has not healed to this day. This rift makes a
borrowing of this nature, an entire Liturgical text, unlikely. What other vector can be pro-
posed, however, to replace this theory?

One possibility is found in the Cappadocian origin of this Liturgy. This Liturgy
may have travelled to Egypt with Greeks from Constantinople and Cappadocia, who would
have been familiar with this Liturgy. This introduction would have occured any time be-
tween the creation of this Liturgy (379-385) and the sixth century (the date postulated by
Hammerschmidt for the translation of this Liturgy into Coptic). An early date for the intro-
duction of this Liturgy into Egypt is preferable because of the existence of not only Bohair-
ic Coptic translations, but a Sahidic Coptic translation as well.®* Sahidic Coptic fell out
of favor for Ecclesiastical writings already in the eleventh century, so a relatively early
date would be logical. An early date of introduction also circumvents the problem posed by
the rift in the Egyptian Church, the Copts adopted the text before the Christological prob-
lems of Monophysitism caused the two Churches to split apart. The translation was then

81 Engberding (1936). 152. Newer theories, including that of Gerhards, postulate that the Paris Manuscript
belongs to the monophysite tradition rather than the melkite (pg. 15). The latest theory has been postulated by
Brakmann in: Brakmann, Hieronymos. Zur stellung des Parisinus Graecus 325 in der alexandrinisch-
dgyptischen Liturgie... 97-110, in which he discusses... Although the evidence does point to the manuscript
orginating in the Macarius monastery, a Coptic monastery, the complete text found in the Paris Manuscript,
as opposed to the Kacmarcik Codex and the Wadi n‘ Natrun fragments, which are only the text of the
Anaphora inserted or to be inserted in the ,,Coptic Ordinary,” seems to indicate a Melkite origin. If the text
contained in the manuscript was that used by the Melkites (the Liturgy of St. Basil contained in the
manuscript is the Egyptian Liturgy of St. Basil, which was in use by the Melkites as well, until it was
replaced by the Byzantine Liturgy of St. Basil), but the manuscript a copy that had been obtained by the
Copts and preserved and copied in the Macarius monastery, this would explain both the complete form of the
text and its origin in a Coptic monastery also uniting the theory of Engberding with that of Gerhards.

82 The basis of the edition put together by Hammerschmidt.

8 Cf. Hammerschmidt (1957). pp. 104-106. Here Hammerschmidt lays out the few differences between the
Bohairic and Sahidic translations of this text.
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made by the Coptic Church in order to distance itself from the Chalcedonian Melkites.
This theory has the following Structure: 1. Authorship of the Greek text of the Liturgy in
Cappadocia; 2. Introduction of this Greek text among the Greek population of Egypt be-
tween in the fourth or fifth century; 3. Adoption of the Greek text by the Coptic population
in between the fourth and sixth century; 4. Translation of the Greek text into Sahidic Cop-
tic (probably in the sixth century) and later into Bohairic Coptic.

Unfortunately, there is as little extant evidence for this theory as there was for the
theory postulated by H. E. White. The theory does, however, seem to have fewer issues
than those presented by the Syrian origin theory.

I.VI. The Liturgy in Egypt

The last stage of development in this Liturgy is the reappearance of the Greek text
in Egypt in the fourteenth century. Of the five extant manuscripts three, Paris Manuscript
Greque 325, the Kacmarcik Codex, and the Wadi n’ Natrun fragments, are dated to the
fourteenth century.* The two remaining manuscripts are of a later date.®® There are no ex-
tant manuscripts from before the fourteenth century, whether in Egypt, Syria or in Cappa-
docia.

The work of H. Engeding has shown that the Paris Codex was used by the Melkite
Greeks. Who, however, used the other two manuscripts? Since the text was translated into
Coptic, it seems logical that the Copts would use the Coptic text rather than the Greek, and
that the other Greek manuscripts should be counted to the Melkites as well. This is not the
case, however, the two other manuscripts seem to be in use among the Copts. Both of the
texts consist only of the Anaphora, which is consistent with the Coptic practice of inserting
various Anaphorae into the Ordinary of the Coptic Liturgy.®® The Wadi n’ Natrun frag-
ments are known to originate among the Copts, because they were found in a Coptic mon-
astery. The text of the Kacmarcik Codex, however, is more difficult to place. One aspect of
the text does help to place it, the entire Greek text is written phonetically. This suggests
that this text was meant for use by clergy familiar with the Greek alphabet, but unsure of
the pronunciation, Coptic clergy. There are a couple of explanations as to why the Coptic
Church uses this Greek text. Gerhards suggests that the manuscripts were kept in the mon-
asteries out of tradition, and in order to be used.®” The phonetic Kacmarcik Codex seems to

8 Gerhards (1984). pp. 17-18

8 Ibid.

8 Cf. Hammond and Brightman (1984). pp. 144-188
87 Gerhards (1984). pg. 6
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confirm this theory. Since this was to be used liturgically, the scribe transcribing the text
writes the words out so that even non Greek speaking clergymen would be able to utilize it
in services. It is possible that the manuscript tradition is so strong that this phonetically
written text is copied from an earlier manuscript dating to a time when Greek was still in
common use among the Copts. The question is raised, however, why is there one textual
tradition in which the Greek text is written phonetically and one in which it is written cor-
rectly, as is seen in the Wadi n’Natrun fragments, especially since White is uncertain
when, “if ever’the Greek text was used in the Monastery of St. Macarius?®® This seems to
weaken the theory of use and point to record keeping as a basis for keeping the Greek
texts.

The answer to why the Coptic Church seems to have manuscripts of the Greek text
for liturgical use as well as part of their manuscript tradition must be sought in the histori-
cal occurances of fourteenth century Egypt.

The fourteenth century in Egypt was marked by several major occurences: Alexan-
dria was conquered and abandoned by Peter of Cyprus in his short lived Alexandrian Cru-
sade (1365).%° The consolidation of power by the Mamluks in Egypt secured by their de-
feat of the Mongols and their subsequent signing of a peace treaty.”® The fourteenth centu-
ry was also marked by a decline in the Coptic community:

During this period the Coptic Church was on the verge of experiencing its

worst declining trend across all aspects of its heritage. Manuscripts production

in that period were mostly of a liturgical nature There were three monumental

works related to the liturgical heritage that came from that period. The first was

the 14th century medieval encyclopedia of Ibn Kabar. It was titled, Misbah al-

Zulmabh fi Idah al-Khidma, or The Lamp of Darkness for the Explanation of the

Service. The second is a work by Youhanna ibn Sabaa, titled, al-jawhara al-

Nafisa fi ‘eloum al-Kanisa, or the Precious Jewel in Ecclesiastical Sciences.

The third, and most important, is a work by the Coptic Patriarch Gabriel V

(1409-27), intended to regulate and reform the liturgical practices of the time.

This work was titled simply, al-Tartib al-Tagsi, or the Ritual Order.”!

One possibility, that the attack on Alexandria forced some of the Greek population
out of the city as refugees, who then settled with the Coptic community and prompted the

88 White (1926). pg. 200

% For more information see: van Steenbergen (2003).

%0 Ibid.

o1 A compilation of Coptic sources was compiled by N. Takla (1996).
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reestablishment of the use of Greek. This, unfortunately, cannot be the case. The sources
agree that, while the Mamluk garrison of Alexandria was defeated, and a large number of
the civilian population were killed, there was no lasting siege and after the city was sacked
the Crusaders, not wishing to face more battles against the Mamluk armies (such as the
garrison at Cairo) retreated back to Cyprus. This expedition, then, did not have any lasting
effect on the population Alexandria, much less the population of Egypt as a whole. Anoth-
er problem is that the Wadi n’ Natrum fragments date from before this Crusade took place,
the fragments bear the name of the reigning Patriarch (Patriarch Benjamin II 1327-1339).%?
The Kacmarcik Codex too is dated earlier than this crusade.”

That the Greek Liturgy of St. Gregory was rediscovered in the context of a liturgi-
cal renewal or reform, as undertaken by Pope Gabriel, also does not fit into the chronologi-
cal context, since this reform took place early in the fifteenth century, nearly 100 years af-
ter the Wadi n’Natrun and Kacmarcik Codices were written.

It may have been the decline in influence of the Coptic community in the fourteenth
century and the subsequent decline in Coptic culture that precipitated the Coptic communi-
ty to attempt, as Gerhards suggests, to preserve their manuscritpt tradition by having the
old Greek manuscripts rewritten along with the more common Coptic manuscripts (see the
list of Coptic manuscripts of St. Gregory the Theologian listed out in Hammerschmidt
(1957). Pp. 1-8). This would explain the Wadi n’Natrun codex, but where does the
Kacmarcik Codex, with its phonetc spelling of the Greek alphabet (which points to what
Hugh Evelyn White postulates, that there were certain occasions on which the Coptic
Church used Greek in its liturgy) fit into this scheme? Perhaps it was because of this re-
newed interest in preserving the Greek texts, as well as the influnce of the Melkite com-
munity, that the Coptic Church was encouraged to ressurect Greek as a language used in
services.

L.VIIL. The Question of Authorship

The Liturgy of St. Gregory, whether it be the Greek-Egyptian text, the Syrian or even
the Armenian are all attributed to one of the greatest saints in the history of the Eastern
Church, one of only two who were honored with the title: “the theologian.”Before discuss-
ing whether or not St. Gregory could have actually written one of these texts it is important
to understand why, assuming for the moment that he did not write the text, the author

9 White (1926). pg. 200
93 Cf. Gerhards (1984). pg. 17
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chose to attribute his work to him. In order to understand this we must first give a brief
overview of his vita.

1. The life of St. Gregory the Theologian.

Unlike the vitae of many of the less well known saints of the Eastern Church, St.
Gregory’s life is rather well known. St. Gregory was born in the year 330 to an aristocratic
famly of Cappadocia in Asia Minor.”* His parents, who were also canonized,” were Greg-
ory the Elder, biship of Nazianzen, and Nonna.’® He received his elementary education in
Nazianzen, and when he completed his studies there he went on to Caesarea in Cappadocia
to continue.”’” From Cappadocia St. Gregory went on to Palestinian Caesarea and there
studied under the Rhetor Thespasius.”® He continued on from Palestine to Egypt, where he
spent some time in Alexandria and from there to the Academy at Athens, where he com-
pleted his studies, remaining there for ten years.” Though it is not certain whether in Caes-
area in Cappadocia or in Athens, it was during these years of study that St. Gregory met St.
Basil the Great, who would become his lifelong friend. !’ The two of them, along with St.
Gregory of Nyssa,!°! are today considered among the greatest of the Church Fathers to
have come out of Cappadocia. They along with St. John Chrysostom, are termed the
“Three Great Hierarchs.”

After completing his education, St. Gregory returned to his family in Nazianzen, in
either 358 or 359.!92 Meanwhile St. Basil the Great had founded a monastery and was
compiling his rules for the monastic life. St. Gregory visited his friend regularly between
the years of 359 and 362,' however, following his ordination in 361, the visits grew less
frequent due to the increased duties in administering the diocesce of Nazianzen that went
along with his new office. Soon after this, between 370 and 371, St. Basil the Great began
to campaign for the diocesan see of Cesarea in Cappadocia, an extremely important see in
Asia Minor. Both St. Gregory and his father, Gregory the elder, were instrumental in this
campaign and St. Basil was successfully elected to the see.!** This important diocesce had

%4 Synaxarion (2001). pg. 284
% Ibid.

% Hanson (2005). 701

7 Ibid.

%8 Ibid.

» Ibid.

100 Thid.

101 Who was the brother of St. Basil the Great.
192 Hanson (2005). pg. 701

103 Synaxarion (2001). pg. 286
194 Hanson (2005). 702
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lost much of its power when it was divided in half by the Emperor Valens. In order to
strengthen his position, St. Basil needed to install supporters in the surrounding area, so he
decided to appoint St. Gregory to the see of Sasima, a small city on the borders of Cappa-
docia.'® St. Gregory did consent to the position, but refused to enter the city. Instead of
staying in Sasima, St. Gregory fled to the mountains and remained there in seclusion until
he heard of his fathers death in 374.!% When he returned to Nazianzen he was put under
great pressure to take his father’s place as bishop of that city. Refusing, he once again fled,
this time taking refuge at the monastery of St. Thekla in Selevria, remaining there until
378.107

The following year, 379, was a momentous one both for St. Gregory personally, as
well as for the Roman Empire in general. This was the year in which St. Basil the Great
died, and the year in which a new Emperor took the throne, Theodosius.

2. 8t. Gregory and the Arians.

Theodosius was a staunch supporter of the Nicene party, the group that espoused the
position that Christ is 6pootvciog with God the Father, who had defeated the Arians at the
First Council of Nicaea in 325. In order to meet the request for help made by the few non
Arian believers in the capital of Constantinople, the emperor decided to install St. Gregory
in the city, as the best candidate to counteract the Arians, who had control of the majority
of the churches at this point. St. Gregory accepted the commission and went to Constanti-
nople, setting up a house church for the Nicene Christians, the Anastasia church.!*® St.
Gregory preached in this church until Theodosius forcibly expelled the Arians from the
churches in Constantinople and installed Gregory as the Patriarch.!%

Along with Arianism proper was another group that had grown powerful in Constan-
tinople, the Pneumatomachians, also known as the Macedonians, after the developer of
their theology, Macedonius, the Arian Patriarch of Constantinople 342-346 and 351-360.
In 381 the Emperor Theodosius convened a council of bishops in Constantinople to decide
the issue of Arianism and Pneumatomachianism once and for all.!'® Presiding over the
coucil was the aging Patriarch of Antioch, who unfortunately died during the delibera-
tions.'!! As the bishop of the city in which the council was held, St. Gregory took up the

105 Synaxarion (2001). pg. 289 and Hanson (2005). 702
106 Hanson (2005). pg. 702

107 Synaxarion (2001). pg. 290

198 Hanson (2005). pg. 703

199 Hanson (2005). pg. 704

119 This was the Second Ecumenical Council.

! Synaxarion (2001). pg. 292

34



Introduction

presidency. This changed when the Egyptian bishops arrived at Constantinople.!'? They
questioned St. Gregory’s right to hold the presidency of the council and his right to the see
of Constantinople, as he was still the bishop of Sasima. Gregory agreed to resign his posi-
tion and returned to Nazianzen, where he took up the duties of bishop for the, still vacant,
see of his father.!!® In 383 St. Gregory retired as bishop of Nazianzen and returned to his
estates in Arianzus, where he spent the rest of his life writing many of his theological po-
ems. St. Gregory died in the year 389.!!4

3. The works of St. Gregory.

St. Gregory, called the Theologian, certainly earned the title. His works are numer-
ous and an integral part of the theology of the Eastern Church. The majority of his theolog-
ical writings were his orations, of which there are forty five and his poetry, of which there
are five hundred and seven.!!” The forty five orations are divided up as: 1. The five theo-
logical orations; 2. The two invectives against Julian; 3. The moral orations; 4. The festal
orations; 5. The Panegyrics on the Saints; 6. Funeral orations and 7. Occasional orations.'!®
Of these orations the five theological orations have garnered the most attention:

These won him the title of The Theologian. They were delivered in Constanti-

nople, in defense of the Church’s faith in the Trinity, against Eunomians and

Macedonians. In the First and Second he treats of the existence, nature, being,

and attributes of God, so far as man’s finite intellect can comprehend them. In

the Third and Fourth the subject ist he Godhead of the Son, which he establish-

es by exposition of Scripture and by refutation of the specious arguments

brought forward by the heretics. In the Fifth he similarly maintains the Deity

and Personality of the Holy Ghost.!!”

The Fourth and Fifth Theological Oration are especially interesting in light of the
purpose of the Liturgy of St. Gregory, which targets the same ,heretics’ as these orations
do. The orations of St. Gregory also use the term 6podvcioc in a unique way that is also
found in the Liturgy of St. Gregory: Ti ovv; 0gd¢ 10 mvedpa; mévo ve. Ti obv, OLoovGI0V;

112 Hanson (2005). pg. 704

113 Hanson (2005). pg. 705

114 Tbid.

115 Browne and Swallow (1894). pp. 200-201

116 Taken from Browne and Swallow (1894). pp. 200-201
17 Browne and Swallow (1894). pg. 200

35



The Liturgy of Saint Gregory the Theologian

gimep 0e6c.!!® The term is usually used, as is seen in the Nicene Creed, as a way to define
the relationship between Christ and God the Father.!" St. Gregory widens the use'?° of this
term to include the Holy Spirit, and in the liturgy attributed to him a similar use of the term
is found: 16 1€ Oglov kol dylov Kol duoovaeIoY Kal OLOdLVOLOV Kol OOd0EOV Kal cuVaidloV
[vedpo katamépyac. 2!

This connection is very imporant in the discussion whether or not it is possible that
St. Gregory did write this liturgy. The mere fact that the term homoousios is used in a li-
turgical text is not itself proof of his authorship, as the term is often used in relationship to
the Holy Spirit in the ekphoneseis of prayers in Coptic and Syrian liturgies.'?? In this litur-
gy, however, the term is not used as a stock liturgical phrase, and the author even avoids
using the phrase in prayers borrowed from Coptic or Syrian liturgies in which it is used,
such as in the first prayer of the liturgy.'?® The use, then, is a deliberate attack on the posi-
tion of the Arians and the Pneumatomachians, rather than mere liturgical convention and
helps to narrow down when this work was written to the late fourth century. While this
does not itself prove the authorship of Gregory, it makes his authorship a possibility.'?*

The poems are also subdivided, thirty eight of them are “dogmatic®'?® forty are
“moral*“!?® two hundred and six are “hisorical and aubtobiographical*“!?’ through which we
find out much of our information on St. Gregory, one hundred and twenty nine are “epi-
taphs*!?®
of St. Gregory’s work: “While leaving much to be desired, these verses shew much real
poetic feeling, and at times rise to genuine beauty.*!3°

We also have a number of letters, two hundred and forty three, these are: “character-
ised by a clear, concise, and pleasant style and spirit.*!*!

and ninety four are “epigrams.*“!?* Browne and Swallow also discuss the quality

118 Gregory Nazianzen. Theological Oration 5. 11.2 ,,Is then the Spirit God? Certainly. Is he of one essence?
If indeed he is God.”

9 Cf. Newman (2014). pg. 2-3.

120 For a more comprehensive discussion of this term in the Liturgy see Newman (in progress). Pp. 5-14
121 Cf. Newman (2014). pg. 18; Cf. also below pg. 143.

122 Cf. Newman (2014). pg. 5-12

123 Cf. below pg. 73

124 Cf. Newman (2014). 1-5

125 Browne and Swallow (1894). pg. 201

126 Tbid.

127 Ibid.

128 Tbid.

129 Tbid.

130 Ibid.

131 Ibid.
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Another text attributed to St. Gregory is the first Christian tragedy, the Christus Pati-
ens.'3? This lengthy text consists mostly of quotations from Euripides, especially the Me-
dea.'** Many scholars no longer believe that text was written by St. Gregory, and some

have attributed it to another Gregory, who was bishop of Antioch in the sixth century.!**

4. St. Gregory and the Liturgy of St. Gregory.

One sees a clear movement towards an acceptance of St. Gregory as the author of
this liturgy in the secondary literature. Hammerschmidt, despite several instances in which
he remarks on the similarity in style and theology between this text and others of St. Greg-
ory, claims that St. Gregory does not come into question as the author: “Es soll hier mit der
Anfiihrung des Gregor von Nazianz nicht etwa auf seine Autorschaft der Greglit anges-
pielt...“!3° In this way Hammerschmidt distances himself from having to even suggest St.
Gregory as the author in a point in the text where the theological terminology'*® corre-
sponds exactly to that of St. Gregory. Part of the reason for this careful formulation is the
assumption made by many scholars that the authors to whom liturgical texts are attributed
cannot be the actual authors. One sees this, for example, in Hammerschmidt’s work on the
Ethiopic Anaphorae, in which he states that those wishing to suggest St. Basil, St. John
Chrysostom or St. Gregory the Theologian bear the burden of proof in the discussion. This
view has often proven to be the correct, as a number of liturgical texts are, in fact, incor-
rectly attributed to St. James, or to St. Mark. Other Liturgies, have been proven to, at least
partially, have been composed by the authors to whom they are attributed, this is the case,
for example, with the Liturgy of St. Basil.!*” Gerhards takes this change in attitude into
account when he cannot stylistically and contextually exclude the possibility that St. Greg-
ory was in fact the author. '

A comprehensive study of the style of the Liturgy of St. Gregory as compared to the
other works of St. Gregory has yet to be done and, while some general stylistic features
held in common are discussed in this investigation, it is beyond the scope of this work to
fill this deficit completely. In the other commentaries to the Liturgy of St. Gregory the
commentators too only discussed general similarities, Hammerschmidt, for example points

132 Tbid.

133 For more information see a dissertation in progress at the University of Ziirich by Lena Krauss.
134 Browne and Swallow (1894). Pg. 201

135 Hammerschidt (1957). Pg. 169

136 Tn this case the use of the term ovoia.

137 Cf. the Oxford Classical Dictionary (1991)

138 Gerhards (1984). Pg. 104-105
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out the similar use of the term ovo1d and uses it to establish a possible time frame for the
authorship of the liturgy. !>’

Gerhards, however, spends more time on this topic, especially in the discussion of
an earlier work by Caro Sanchez,'* who discusses the Post-Sanctus prayer of the Liturgy
of St. Gregory, and the place of Christ in the works of St. Gregory, as compiled by Rudas-
so in 1968.'*! Gerhards sums up the Sanchez’s theory in the following section:

Die These Sanchez Caros lautet nun, dass die Gregoriosanaphora die so

skizzierte Christusfrommigkeit Gregors von Nazianz wiederspiegelt. Zum

Beweis fiihrt Sanchez Caro einige Themen an, die die Gregoriosanaphora mit

den Schriften des Kappadokiers gemeinsam hat: die Zuordnung der Schopfer

tatigkeit an den Logos, die Erschaffung des Menschen als ,Konig der

Schopfung’: er allein ist ,mit der Hand und mit dem Bild Gottes geehrt’,!*?
der Lebensbaum als Baum der Erkenntnis: die Solidaritit der Menschheit mit
dem ,ersten’ und dem ,zweiten’ Adam (Christus).'#?

Caro’s thesis is accepted by Gerhards: “Der...Beitrag Sanchez Caros hat
iiberzeugend dargelegt, dass die Gregoriosanaphora ... nicht zu Unrecht mit Gregor von
Nazianz in Verbindung gebracht wird.“'** The connection between St. Gregory and the
liturgy is considered tentative at best by Gerhards, who postulates a range of time for the
authorship of this prayer from the mid of the fourth century to the middle of the fifth centu-
ry. This means that possible authors are: “...Gregor selbst, einem Zeitgenossen oder einem
spiteren Redaktor, der sich von den Schriften des Kappadokiers ... inspirieren liess...«!%
Gerhards is more generous in his interpretation of Caro than Caro himself is since, like

139 Hammerschmidt (1957) 168-169

140 Gerhards (1984). Ppg. 105-109

141 Gerhards (1984). Pg. 106

142 Gregory Nazianzus Or. 39, 13

143 Gerhards (1984). Pp. 106-107. ,,Sanchez Caro‘s theory is that the Anaphora of St. Gregory shows

the theological ‘Christ piety’ of Gregory Nazianzen. As evidence Sanchez Caro offers several themes,
which the Anaphora of St. Gregory shares with the writings of the Cappadocian Fathers: the attribu-

tion of the fuction of Creator to the Logos; the creation of humans as the ‘King of Creation:” he alone

is ‘honored with the hand and image of God;’ The tree of life as the tree of the knowledge of good and
evil; the solidarity of humanity with the “first’ and ‘second’ Adam (Christ).” Cf. Caro (1984). pg. 323.

144 Gerhards (1984). Pg. 109. ,,The contribution of Sanchez Caro has shown convincingly that the Anaphora
of St. Gregory was not connected with the Gregory Nazianzen without cause.”

145 Gerhards (1984). Pg. 109. ,,Gregory himself, someone from the same time or a later editor, who let him-
self be inspired by the works of the Cappadocian Fathers.*
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Hammerschmidt, he denies the possibility that St. Gregory comes into question as the au-
thor, 146

Along with the sylistic similarities between the Post-Sanctus prayer and the works of
St. Gregory described by Sanchez Caro above, there are a number of other points in which
the writings of St. Gregory coincide, especially the Theological Orations, and the text of
this liturgy. One of the most striking similarities is seen in the short prayers that conclude
four of the Five Theological Orations. In the first, third and fourth Oration, the short prayer
is directed to Christ: 1. &v ad16) Xp1o1d Incod 1@ kupio Hudv, .o 1 d6&a eic Tovg oidvog:
aunv.'47 3. &v odtd Xprotd Tt xupim qudv, ® 1 §6éa eic Tovg aidvag: Apmny.'*® 4. ‘Incodg
Xp1ot0g, Y0&C Kol ONUEPOV COUOTIKAC, O oVTOC TVELUOATIKMDG, Kol €iG TOLC aidvogc.
Apnv.' Since these Orations are meant to either combat the Eunomians, a subset of the
Arians, or to define and defend the divinity of Christ these short prayers can be interpreted
as serving the same purpose as the address of Christ in the liturgy, as polemic. That these
prayers share this same specific function, rather than being coincidentally attributed to
Christ, is shown by the end of the other two Orations. The Second Theological Oration has
no concluding prayer, but the Fifth Theological Oration, which deals with the person of the
Holy Spirit, ends with the following prayer: matépa koi viov, kai wvedua dyov, v piov
0eo6TTd T Kal Svvauy: 6Tl adTd Thoo d6&a, TN, KPATOC, €1G TOVG QiMVIC TOV 0iOVOV*
Apnv.'%? The style seen in the Orations is, then, similar to that in the liturgy, and may act
as the precedent for the liturgy, providing a different precedent than the “Christusanrede”in
liturgical tradition postulated by Gerhards, discussed above.!>! This assumes that the Five
Theological Orations have an earlier date than this liturgy, which is affirmed by the date of
these Orations, presented between 379 and 380'5? while internal evidence in the liturgy
places the date of authorship between 380 and 385.'>* Though both the Arians and the
Pneumatomachians are combated in the Orations, only Christ is addressed personally in

146 Caro (1984). pg. 68

147 St. Gregory the Theologian Theological Oration 1. 10, 21-22 “...in the Same, our Lord Jesus Christ, to
Whom be glory for ever. Amen...“Browne and Swallow (1894). Pg. 288

148 St. Gregory the Theologian Theological Oration 3. 21, 24-25 “...in Him, Christ our Lord, to Whom bet he
glory for ever. Amen...“Browne and Swallow (1894). Pg. 309

149 St. Gregory the Theologian Theological Oration 4. 21. 36-38 ““...Jesus Christ is the Same yesterday and to-
day in the Incarnation, and in the Spirit for ever and ever. Amen...“ Browne and Swallow (1894). Pg. 318

130 St. Gregory the Theologian Theological Oration 5. 33, 18-20 ,,...Father, Son, and Holy Ghost, the One
Godhead and Power. To Him belongs all glory and honour and might for ever and ever. Amen.“ Browne and
Swallow (1894). Pg. 328

151 ¢.f above pg. 2-3.

152 Browne and Swallow (1894). Pg. 196-199

133 Cf. Newman (2014). Pg. 19-21
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prayer, where we may expect a prayer to the Holy Spirit, in the Fifth Theological Oration,
we find a prayer to the Trinity as a whole.

Another stylistic feature which the two texts share is a reliance on contradiction to
underscore the interplay between the human and divine natures of Christ. So, in the Third
Theological Oration, we read:

gyevwvnOn pév, GAAG Kol &yeyévvnto: €K yuvaukog HEV, GAAA Kol mapOévou.

T00T0 AvOpmdTIVOV, £KEIvo Belov. dmdtmp €viedbev, GAAL Kol AUNTOP EKETOEV.

OAov toDTO BedTNTOG. €KVvOPOPNON LEV, GAA" &yvmdcOn mpoentn Kol ovTd

KLOPOPOLLEVD, kKEAL TPosKIpTdVTL TOD Adyov, dt” Ov éyéveto. >

A similar juxtaposition of the divine and human natures of Christ are found in the
Liturgy of St. Gregory. One way in which this contradiction is shown is in the use of di-
vine epithets, for example in the Edyn peta v £ropaciav tod Ayiov Ovclactnpiov, in
this prayer, Christ is referred to with titles that set him up as a divine ruler: Aéomota,
Baciied 1@V aidvov and Tiig Kticemg andong Anpiovpye as well as with titles that empha-
size Christ’s connection with His people and soften the strict authoritarian picture present-
ed by the above epithets. In the same prayer Christ is also called: {womoig, kol T®V dyaddv
yopnte... Ayabe, Evépyeta. By juxtaposing these epithets the author of the liturgy is, like
St. Gregory, able to emphasise both Christ’s divinity and His humanity by underscoring
both His kingly and His kindly aspects.

One of the theological aspects of the Liturgy of St. Gregory, that may have been
scandalous, is the tendency of the liturgy to emphasize Christ over the other members of
the Trinity, especially over God the Father. This emphasis is shown in 1. the lack of dis-
cussion of the other members of the Trinity, especially the Father is almost never discussed
outside the ekphonesis, it is not until the Edyn tod domacpod in the pre-Anaphora that the
Father is discussed at all: 6 t@® ITatpi cvvaidiog kai Opoovotlog Kai chvBpovog and pecitng
Nudv yéyovag kai tod IMatpog, in both of these instances it is still Christ that is under dis-
cussion, the Father is present in the text only as a reference point for the nature of Christ,
and as one part of an equation, the central portion of which is Christ. In the ekphoneseis
too, where the Father is found much more often than in the text proper, the Father is pre-
sented in a subordinate position to Christ, so, for example in the Evyn edyopiotiog peta

154 St. Gregory the Theologian Theological Oration 3. 19, 10-15 ,,He was born — but He had been begotten:
He was born of a woman — but she was a Virgin. The first is human the second Divine. In His Human nature
He had not Father, but also in His Divine Nature no Mother. Both these belong to Godhead. He dwelt in the
womb — but He was recognized by the Prophet, himself still in the womb, leaping before the Word, for
whose sake He came into being.” Browne and Swallow (1894). Pg. 301-309
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TNV LETAANYLIY TV Oyiov pootnpiov in the post-Anaphora: cOv @ avapym cov Iatpi, Kai
1@ ayio cov [Tvevpart a similar paradigm is found in almost every ekphonesis of the litur-
gy. The use of the qualitative cov places the rest of the Trinity in a subordinate position to
Christ, they are mentioned only in reference to Christ. This subordination flies in the face
of the conventional liturgical style, which usually places God the Father as the source of
the Trinity and therefore in the dominant position, as in the Byzantine Liturgy of St. Basil
the Great: 6¢ ®v dmavyacua TG 66ENC Kol YapaKTNP THC VTOGTAGEDS GOV PEPWV TE TO
mévto @ PYopT g Suvdueme adtod oy dpmayudv fynoato T ival ica 6ol 16 Oed Koi
Iatpi.!>° Here we see the exact opposite of what is found in the Liturgy of St. Gregory,
although the discussion is of Christ, He is being discussed in terms of God the Father, He
is the reflection of the Father’s glory and the type of the Father’s person. The author also
makes it clear that Christ humbles Himself, o0y dpraypov fyfcoto 1o ivor ico coi and in
doing so voluntarily takes a submissive role in the history of salvation and in the Trinity.
This submissive role in salvation is the opposite of what is seen in the Liturgy of St. Greg-
ory: X0 poi, ® Aéomota, TV Tumpioay petéfarec: O¢ mounyv Gyadog eic miovdpevov
gopapes. Qg IMommp ainbivog €uoi Td mentokott cuviiynoog. This section of the post-
Sanctus prayer attributes salvation to Christ alone, interestingly in this section Christ is
even referred to as [Tatnp, while this does not directly equate Christ with God the Father,
“as a true Father”not “as the true Father”it does suggest that the author is trying to transfer
the role in salvation usually attributed to the Father to Christ. This reversal, or at least
seeming reversal, of the normal roles of the Trinity is mirrored in the Fourth Theological
Oration of St. Gregory. Though he does not go quite as far as the author of the liturgy, he
does argue against the Arians, who attempt to prove that Christ is not divine by showing
his subordination to God the Father: “Take, in the next place, the subjection by which you
subject the Son to the Father. What, you say is He not now subject, or must He, if He is
God, be subjected to God?...But as the Son subjects all to the Father, so does the Father to
the Son; to One by His Work, the Other by His good pleasure...“!>® St. Gregory and the
author of the liturgy are arguing the same point, that Christ is not subordinate to the Father,
the extreme to which the point is taken in the liturgy can be explained as a literary device
through which the author can argue the same point as St. Gregory without directly speak-
ing to the point.

155 Hammond and Brightman (1896). pg. 325. ,,who, being the effulgence of Your glory and the impression
of Your hypostasis and, bearing all things by of the word of His power, He did not consider equality with
You, God and Father, something to be grasped.”

136 Browne and Swallow (1894). pg. 311.
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Numerous individual phrases and imagery in common between the Five Theological
Orations and the liturgy underscore the dependance of the author of the liturgy on St.
Gregory. Many of the common themes between the liturgy and the texts written by St.
Gregory are discussed by Hammerschmidt and Gerhards,'®’ therefore, this will not be a
complete overview, but a short discussion of some of the striking similarities. In the Fourth
Theological Oration Christ is described as a mediator between God the Father and man-
kind: “For He still pleads even now as Man for my salvation: for He continues to wear the
Body which He assumed, until He makes me God by the power of His Incarnation...*!>®
This mediation is also described in the post-Sanctus prayer discussed above,'> St. Grego-
ry’s discussion also has another aspect to it, Theosis. This theology, better known from the
writings of St. Gregory of Nyssa,!®? postulates that the Christian life proceeds in stages,
that Christ’s Incarnation made it possible for humans to advance in the spiritual life, be-
coming like God by Grace.!®! This upward journey is a major topic in the liturgy as well,
uniting the salvific upward journey and the journey undergone in the liturgy that culmi-
nates in the Eucharist.

In the Fourth Theological Oration St. Gregory also spends a lengthy section, most of
chapters 17-21, discussing the various epitheta and descriptions of Christ:

0 p&v dv, kai 6 0gdg, LAALOV TG THS 0VGING OVOUATOA... KOl SOTOVITIKOV
@V poxdnpdv Ecmv, -- kol yap mdp katovolickov &vieddev Aéyetat...olov
0 p&v mavtokpdrtwp, Kol 0 Pactiede, 1| Thg d0Eng, 1| TV aldviev, 1| TdV
duvapemv tod ayomntod, 1| TOV PaciAevdéviov. Kol 0 Kuplog, | cofamo,
Omep 0Tl oTPATIAV, 1| TOV SOLVAULEWDV, T} TOV dVPLEVOVTMV...0 8¢ BedC, 1 TOD
odlew, N €kdunoewv, §j eipnvng, §j dtkaoovvne, 1| APpadap kol Toadk kol
Tak®p, kol wovtog TopanA tod mvevpotikod Kot Opdvtog 0edv...Aokel yap
pot AéyesBat viog pév, Ot TaNTOV €6TL TA TOTPL KOT OLGIAV...[LOVOYEVIC
0¢...A0y0g O€...c0opio OE...00vaulg of...aAn0eia Oé..kal ®G kabBopd TOD
TATPOC GPPAYIC... €KV O, MG Opoovotov...Lmn| €, OTL PAC...01Ka1ooVuYN
O€...ay1G oG OE... ATOAVTPMOGIC OE...AvacTac1g OE...avOpwmog UéV... Xp1oTdg
0€...000G O€... IOV O¢...tpoPatov O€...aUvOg OE...apyLEPEDG
5¢...Mekyioedex 88...pacthedg TaAn...factheds duconocvvng. 10

157 Cf., for example, Gerhards (1984). pp. 104-165

158 Browne and Swallow (1894). pg. 315

159 Cf. Hammerschmidt (1957). Pg. 177

160 For example in his teachings on Epektasis in his Life of Moses.

161 Cf. St. Athanasius of Alexandria On the Incarnation of the Word 54.3

162 Gregory Nazianzen Theological Oration 4. 18-21. “...He who Is, and God,'? are special names of His
Essence...He consumes evil conditions of things (from which He is called A consuming Fire)...the Almighty,
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In the Liturgy of St. Gregory, a similar focus on epitheta of Christ can be seen,

many of these are the same as those found in the text above, along with the standard:
Kopie... Aéonota...0%0c...DLavOpwne!® numerous prayers show rows of epitheta and de-

scriptions, many are used to underscore the anti-Arian nature of the text, and many are
used to discuss the duality of Christ’s nature. In the following, the epithets used of Christ
in the pre and post-Anaphora will be laid out, those within the Anaphora need not be dis-
cussed here, since they are discussed at length in Gerhards and by Sanchez.!%

Table I: The epithets of Christ in the Pre-Anaphora.

The Pre-Anaphora

1. Eoyn fjv motel 6 ‘Tepevg kab™ £avtov &v
VT

1.(line 1) Aéomota, Kopie

2.(line 11) Kvpie

3.(line 15) 6 ®&d¢

4.(line 20) Aéomota
[Movtodvvape Kopie

5.(line 23) eAévOpwmOog

TOVTIOKPATOP,

2. Edyn peta myv €toosiov tod Ayiov
Ouolaotnpiov

1. (line 1) Aéomota Kvpte...0 Ocog nudv
2.(line 4-5) LwomotE... TV dyabdv yopnys

3. (line 8-9) Ayaf¢ Evépyeta Baoiled tdv
aldvav, Kol ThHg KTicemg amdong Anpiovpys

3. Evym tod ayiov Evayyeiiov

1. (line 2) Aéomota Kvpie...0 Ocog nudv

2. (line 7) Aéomota

3. (line 8-9) Kvptie 6 Od¢ fudv

4. (lines 10-11) lon... compia ...EAmig
.. 1001G... AVAoTOOLC

4. Evyn 100 KaTtomeTao1atog

1. (line 6) AgomdTNG TOV AUAVTOV
2. (line 7) Xepaoiy Kvpuoc...facthevg tod

the King of Glory, or of the Ages, or of the Powers, or of the Beloved, or of Kings. Or again the Lord of
Sabaoth, that is of Hosts, or of Powers, or of Lords...the God either of Salvation or of Vengeance, or of
Peace, or of Righteousness; or of Abraham, Isaac, and Jacob, and of all the spiritual Israel that seeth God...He
is called Son...He is called Only-Begotten...He is called the Word...He is also called
Wisdom...Power...Sustainer...Furnisher... Truth...the pure Seal of the Father...of one substance with Him
...Life... Light... Righteousness... Arbiter... Sanctification... Redemption... Sacrifice...
Ressurection...Man...Son of Man...Christ...the Way...the Door...the Shepherd...the Sheep...the Victim...the
Lamb...the Highpriest...Melchisedec...the King of Salem...King of Righteousness...“ Browne and Swallow

(1894). Pg. 315-318
163 Passim.
164 Cf. Gerhards (1984). pp. 102-105
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Toponi

3. (line 8-9) pdévog Gyog, xoi &v ayiolg
AVOTOOUEVOG...TOV UOVOV dyaddv

4. (line 9) gvnkoov Oeov

5. (lines 15-16) 6 ayualov xai ayalduevog,

TPOCOEPOV  TE KO  TTPOCPEPOUEVOS, O
dexduevog kol dektOg, O  ddovg kol
OO0 UEVOC

5. Evym &M xotametdopatog mop | 1. (line 1) Kopie 6 Oedc Mudv, o0

Aiyvntiog!®

[Movtokpdrtwp
2. (line 6) Kopie

6. Edym 100 domacpod

1. (line 1-2) O ®v kol mpo®dV kol dSapéEVEOV
€1¢ TOLG aIMVAG...cVVAIS10G Kol OHo0VG10G,

Koi GVVOPOVOG Kol GUVOLLOVPYOS
2. (line 9) Meoitng nuédv

3. (line 14) Aéomota

4. (line 18) 6 xopnyoc'®® koi Sothp mavTEOV
TOV AeaddV

7. Edym dAAn 10D domacuod

1. (line 1) 1 o@oPepd kol amepvoNTOg

dvvauic tod Ogod kai [Tatpog
2.(line 3) mdp KatavdMoKov

3. (line 6) Aéomota

We see the same emphasis on these epitheta in

the post-Anaphora as well:

Table II: The epithets of Christ in the post-Anaphora

The post-Anaphora

1. ITpooipiov T1ig KAAcEW®S

1. (line 1) t0 cowtprov dvopa

2. (line 8) Aéomota

3. (line 9-10) ewdvBpome, mAVIOKPATOP
Kvpte 6 Oedg qudv

2. By tiic kAdoemg'®’

1. (line 1) O &v, 6 v, 6 MGV Koi TéAy

165 The lack of epitheta in this prayer can be explained in the same way as the ,Prayer of the Gospel,” in that

it is not a prayer original to this liturgy.

166 Choregos is a term also used of Christ in the Apostolic Constitutions, Cf. Bouyer (1989). pg. 90
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EPYOUEVOG

2. (line 2) 0 péyag dpyepede

3. (line 2-3) 6 dpyMyog tiic ocwtnpiog
NUGV...TO QAS GANOVOV

4. (line 21) piAavOpwme dyadé

3. By dAMn tiic kAdoemg ' 1. (line 1) 6 Adyoc tod Iatpég, 6
TPoUIOVIOG B0, O HEYAS APYIEPEDS
2. (line 4) ObvOpwme dyadé Kopie

4. Eoyn 6AAn tiig kAdoemg 1. (line 1-2) 6 mavtokpdTmp 6 AVTPOTNG THS
€anTod EkKAnciog

2. (line 2) ® Adye...xai vOpome

3. (line 7) 6 ®edg

4. (line 9) Kvpie 6 Ogdc...Kopie

5. (line 13) Aéomota Kvpie

5. The Prayer following the Lord’s Prayer 6. (line 1) Kvpie, Kopie
7. (line 5) BaciAedc NUETEPOV TAVI®V

5. Eoym tiic keparokiciog 1. (line 2) 'O kAivag ovpavodg
2. (line 3) OGAavOpwme dyadé

6. Edym dAAn opoiong 1. (line 1) Kvpie...0 Oed¢ nudv
2. (line 5) 0 KA®dv kol KADOUEVOG Kol
dKAaeTOg

7. Edym tiic élevbepiag 1. (line 1) 6 auvoc tod Ogod

2. (line 17) Aéomota Kopie

3. (line 20) Aéomota PLAOYLYE
4. (line 22) 6 ®gd¢ UV

5. (line 24) 6 Ogdg MUV

8. Tdpa Kod oo 1. (line 4) 6 Kvprog

2. (line 6). Kvpiog

3. (line 10) viod 10D Ogod
4. (lines 13) viod toD Ogod
5. (line 16) 'Eppovodr

167 This prayer too is probably not original to the liturgy, the number of epitheta in this prayer can be attribut-

ed to the author of this prayer attempting to match the style of the overall liturgy, especially in the opening.
168 This prayer too is most likely not part of the original text of the liturgy.
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6. (line 19) 6 Bedc UV
7. (line 29) Axatdinmnte @€, Aodye,
ayopnte, aidle

9. Evyn evyaprotiog petor v petdAnyiwy | 1. (line 7) Adye Ogod dAnbwve

IOV aylov ppotmmpiov 2. (line 10) dDAavOpwme
3. (line 12) ®1lévOpwme
10. Evyn 1) kepaAokoiog 1. (line 2) 6 v, 6 {v, 6 MDDV

The epithets found in the liturgy as well as in the Fourth Theological Oration are
underlined in the tables above. Though there are a number of epithets that are in common,
it is not merely the congruence of epithets that show the similarity of these two texts, it is
the reliance of the authors on epitheta to underscore their theological arguing points.

The Tradition of the Church

Although not a deciding factor in this discussion, the tradition of the Church is still
an interesting point of discussion. That the Liturgy is ascribed to St. Gregory the Theologi-
an is seen in the text itself,'®” in the closing prayer: 'Ev gipfivi 10d ®cod éreleiddn 1) Osia
Aertovpyio 1 GOpiopévn 1@ &v dylowc matpi HudV Ocoddywm T'pnyopim.!’® Along with this
direct attribution is an allusions to St. Gregory in the rememberances of the saints: Kai tod
ayiov kol pakopiov Tatpog MUdY Mdapkov tod drootolov kol evayyehotod. Kol tod &v
ayioig matpoc Beoldyov I'pnyopiov.!”!

2. Introduction to the Text

I1.1. Editions of the Greek text used in this critical edition

Scholarly attention to the Liturgy of St. Gregory, especially to the Greek text of the
liturgy, has been notably lacking, however, there have been several important contributions
beginning very early in the field of liturgical research.

1. The earliest edition of the Greek Liturgy of St. Gregory was compiled by Eusebe

Renaudot in his work: Liturgia Orientalia Collectio.'” This edition, based solely

169 As well as in the title of the text.
170 see below pg. 145
17! see below pg. 113
172 Renaudot (1847).
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on the Paris Greque 325 manuscript is the only complete edition available of this
liturgy. In this edition, Renaudot does not give a critical apparatus, but transcribes
the manuscript available to him. The text is also accompanied by a Latin translation
and commentary. This edition was reprinted by Migne in his Patrologia Graeca,'”
with slight alterations.

2. With the discovery of another manuscript of the Greek text of this liturgy by
Frank Kacmarcik, the so-called Kacmarcik Codex, further work was done in estab-
lishing the text by Macomber, who published a critical text of this new manuscript
in Orientalia Christiana Periodica.!”® This edition includes both the text of the
Greek-Egyptian Anaphora of St. Basil as well as the Anaphora of the Liturgy of St.
Gregory, it also includes the text of the Coptic Ordinary, into which these two
Anaphorae were inserted.

3. One of the interesting aspects of the various manuscripts of the Liturgy of St.
Gregory is the translations of the text into Arabic that accompany it in the margins.
Classical Arabic being beyond most Ancient Greek scholars we are very thankful
that Samir Khalil undertook to compile a critical edition of the Arabic text, which
he published in Orientalia Christiana Periodica.!”

3. Hugh Evelyn White, who explored and catalogued the Coptic Monasteries of the
Wadi n” Natrun discovered a third manuscript of the Anaphora of the Liturgy of St.
Gregory. He published a critical edition and translation into English of this Anaph-
ora.!’®

4. The only critical edition that takes all (or all available) manuscripts of this text
into account is the critical edition compiled by Alfred Gerhards.!”” This edition is
part of a larger study on the Anaphora and therefore only includes the Anaphora
section of the text. Along with the text of the Anaphora, Gerhards provides a
lengthy and detailed commentary on the theological content of the text as well as a
translation of the Anaphora into German.

5. The edition of the Liturgy of St. Gregory published in Thessaloniki (for the first
time in 1981 and again in 2010) is also of interest.!”® Though this is not a critical
edition, rather is designed for Church use, the text gives insight into how this ser-
vice may have looked when in use by the Byzantine Churches. Similar in nature are

173 Migne (1862).

174 Macomber (1977).

175 Khalil (1979).

176 White (1926).

177 Gerhards (1984).

178 Thess (ed). (1981 and 2010)
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the editions of this text compiled by the Vatican for use in the Coptic-Catholic
Churches.!”

ILIL. Other traditions that exist alongside the Greek

Although the focus of this investigation is on the Greek text of this liturgy, it is im-
portant to note that there are a number of other textual traditions in which a liturgy is at-
tributed to St. Gregory. Whether these other texts are translations of the Greek, or exist al-
together independently of the Greek text, they are important in establishing the place and
time of origin of the Greek text we are discussing.

1. The Coptic Liturgy of St. Gregory is a translation into Coptic of the Greek text.
When precisely the translation occurred is a difficult question, but the existence of
both a Sahidic Coptic and Bohairic Coptic version attests to the early date of trans-
lation. Both Coptic texts have had critical editions compiled, the Bohairic Coptic
by Ernst Hammerschmidt,'®° who also includes a lengthy Commentary and a trans-
lation into German. The Sahidic Coptic version was edited by Lietzmann. '8! Ham-
merschmidt also includes, in his work, a comparison of the two Coptic versions.
Dependant on the Coptic text is the later Ethiopic Liturgy of St. Gregory, which is
discussed at length in Hammerschmidt’s work: The Ethiopic Anaphoras.'?
2. A second textual tradition of a Liturgy of St. Gregory exists in the Syrian rite,
this text was compiled and translated into Latin in the series Anaphorae Syriacae
by Hausherr.!®? The Syrian Liturgy of St. Gregory has very little in common with
the Greek text and is one of the reasons that we can conclude that the Greek Liturgy
of St. Gregory cannot belong to the Syrian rite proper, but must belong to one of
the subfamilies of the rite.

3. Along with the Coptic, Ethiopic and Syrian versions there is an Armenian ver-

sion, edited by Ferhat.!®* This text, like the Syrian version, is a different Liturgy

than the one found in Greek, but, as is postulated by Gerhards, the Greek text may
have had some influence on the Armenian.'® If so, this would be another hint that

17 Hammerschmidt (1957). Pg. 4
130 Hammerschmidt (1957)

181 Lietzmann (1920)

182 Hammerschmidt (1961)

183 Anaphorae Syriacae (1941)
184 Ferhat (1911)

185 Gerhards (1984). Pg. 199
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the Greek text was in use in the Byzantine world, as the Byantine liturgies had a
great influence on the Armenian.

ILITI. Manuscripts used in this critical edition'®

1. The fourteenth century manuscript Euchologion of the complete Liturgy of St.
Gregory the Theologian, Paris Manuscript Greque 325, is the only available manu-
script that gives not only the Anaphora of the liturgy, but the pre- and post-
Anaphoral prayers as well. As such it is the main source in my critical edition for
these sections.

2. The other manuscript used in this edition is the fourteenth century Kacmarcik
Codex, in the library of St. Johns College in Minnesota. This manuscript has the
text of the Anaphora of this liturgy as part of a larger Greek version of the Ordinary
of the Coptic service. Especially interesting is that this manuscript was written in
phonetic Greek, so that even a priest who cannot read Greek would be able to cele-
brate the service. This phonetic script and the fact that it is not an entire Euchologi-
on, but an inserted Anaphora shows that this manuscript was most likely in use in
the Coptic world as an optional Anaphora, while the Paris Manuscript was in use as
a separate Liturgy by the Melkites.

IL.IV. Manuscripts not obtained for this edition'®’

Unfortunately it was not possible to procure all of the manuscripts that are extant
for this liturgy.

1. The Wadi n’ Natrun fragments, from the fourteenth century ( the text includes

the the name of the reigning Patriarch Benjamin II, 1327-1339), No. 20 in the Cairo

National Library was no longer available in the Cairo National Library when in-

quiries were made. Fortunately Hugh Evelyn White had compiled an edition of the

fragments, which was used in this edition. '8?

186 The limited number of manuscripts is itself of interest and may reflect the disappearance of the Greek text
as a celebrated liturgy outside of Egypt, after which manuscripts may have been repurposed.

187 The images of codices 172 and 175 taken by Dr. Budde for his study of the Lituryg of St. Basil did, unfor-
tunately, not include the Liturgy of St. Gregory. I hope to be able to view these manuscripts in the future and
revise the edition accordingly.

188 The Paris Codex and the Fragments of the Wadi n’ Natrun are postulated first by Samir Khalil to be writ-
ten in the same Scriptorium as the, this is confirmed by Gerhards (Gerhards (1984). pg. 18.). The question
arose about how the Wadi n’ Natrun fragments and the text of the Kacmarcik Codex were related, a question
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2. A codex, Manuscript number 172, from the year 1599 is kept in the Patriarchal
Library formerly in Cairo and now in the Monastery of St. Mena in Alexandria.'®’
3. A codex, Manuscript 175, from the 19" century, is also kept in the Patriarchal
Library in the Monastery of St. Mena in Alexandria.'”°

I1.V. The textual tradition

In the following table, a possible Stemma of the various extant manuscripts of the
Greek liturgy are presented, the relationships with other textual traditions are also ex-
plored. In the table, and in the rest of this investigation, the following abbreviations are
used for the manuscripts and editions.
Paris Manuscript Greque 325: MS Paris.
The Kacmarcik Codex: MS Kac.
The Wadi n” Natrun Fragments: White.
Codex 173: Codex 173
Codex 175: Codex 175
Eusebe Renaudot: Ren.
Hammerschmidt: Hamm.
Gerhards: Ger.
the Thessaloniki edition: Thess.

which was left open. Unfortunately there is not enough information available to answer this open question.
Suffice it to say that despite the similarities between the Paris Codex and the Wadi n’ Natrun fragments, the
lack of any hint of the pre- and post-Anaphora prayers in the Wadi n” Natrun fragments point to use in the
Coptic community, while the complete Euchologion found in the Paris Codex points to use by the Melkite
Greeks. One possibility is that both of these texts were written in a Greek Scriptorium, which would account
for the proper Greek spelling found in both, as opposed to the phonetical spelling found in the Kacmarcik
Codex, one commissioned by the Coptic Church, which eventually made it to the St. Macarius Monastery
and one commissioned by the Greek population, for use in their churches..

139 Gerhards (1984). pg. 17

190 Tbid.
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Table IILI: The Possible Stemma of the Liturgy of St. Gregory the Theologian.!*!

(4™ century)'??
a-the original text (Cappadocian)
(5th Century)m

B- the text as it was brought to Egypt

(6™ century)
A — the Sahidic Coptic version  B1- the Melkite version B2- the Greek-
B- the Bohairic Coptic version'**
(14" century)

Pla- the Paris Manuscript f2a-the Wadi n’Natrun fragments p2b-the Kacmarcik Codex

191 Until it will be possible to acquire the two later manuscripts: Manuscript 172 and Manuscript 175 it will
be impossible to place them in the stemma. This stemma is only provisional, as it is difficult to come to
conclusions with so few manuscripts.

192 The Armenian liturgy of St. Gregory, which shows some influence from the Greek version may be dated
to this time period.

193 The Syrian liturgy of St. Gregory, which seems unrelated to the Greek and Coptic versions of the text may
be dated to this time period.

194 An Ethiopian version of the text exists as well, translated into Amharic form Bohairic Coptic.
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The Liturgy of Saint Gregory the Theologian

II.VI. General Introduction to the following critical edition and
investigation

The work that has been done on this liturgy, especially in the commentaries of Ger-
hards and Hammerschmidt, focuses mainly on the Anaphora of this text, only Cezar Login
has worked on the pre-Anaphora. This investigation hopes to fill the gap left by the prior
commentaries by focusing on the pre- and post- Anaphora, while spending only a little
time dealing with the Anaphora itself, since it has been so thoroughly handled. The text
that accompanies this commentary contains the first critical edition for the pre- and post-
Anaphora, as well as a new critical edition of the Anaphora itself.

Overview of the Text'®’

Since the Anaphora of this liturgy has already garnered some attention, the text has
been divided into three parts: the Pre-Anaphora; the Anaphora and the Post-Anaphora. The
Pre-Anaphora consists of those prayers and rites, such as the readings from Scripture and
the Entrances with the Gospel and the Gifts, that lead up to the Sursum Corda and the be-
ginning of the Anaphora. In this liturgy these prayers include an initial prayer of access, a
prayer of the Gospel, two prayers of the Veil and two prayers of the kiss of peace. The
Anaphora section contains some of the most important prayers and hymns of the liturgy,
such as the Sanctus Hymn and the Consecration of the Gifts. In the Liturgy of St. Gregory
the Anaphora is set up in the fashion of a Byzantine Liturgy, beginning with the Sursum
Corda and continuing to the pre-Sanctus, the Sanctus Hymn and a lengthy post-Sanctus
prayer. Following this is the Consecration and the Epiklesis, followed by a lengthy section
of commemorations and finally a closing benediction. The final section of the liturgy fo-
cuses on the final preparations for the Eucharist, in this case with three alternate prayers for
the breaking of the bread, the preparation for and the recitation of the Lord’s Prayer, and
several prayers preceeding the distribution of the Eucharist to the people. Finally there are
two prayers of thanksgiving following the Eucharist which conclude the liturgy.

List of Abbrreviations

The Manuscripts of the Liturgy of St. Gregory abbreviate a number of common li-
turgical terms as well as the normal Nomina Sacra. The Paris Manuscript contains a com-
plete list of all abbreviations following the text of the liturgy. While the abbreviation con-

195 The Paris Manuscript abbreviates a large number of words, I have represented these abbreviations by put-
ting the parts of the words which are not in the Paris Manuscript in parenthesis. The Paris Manuscript also
includes a list of abbreviated words following the text of the liturgy. I have also attempted to show what
words and phrases are difficult to read or illegible in the various manuscripts by putting the illegible sections
in square brackets in the apparatus.
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ventions are not standard over the manuscripts, what follows is a list of the most common
abbreviations, the abbreviated section is held within the parenthesis.
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try(10¢)
ai(véoemq)
aivodp(ev)
apmv)
AvaToA(0g)
avdot(nre)
av(Bpwm)og
amoxkpivet(ar)
apy(m)
BAéy(ate)
d(1ducovoc)
dik(ar)ov
eipfv(ng)
&\e(0¢)
gmov(pa)viong
gvlo(yoduev)
goy(M)
Exopu(ev)
O(e0)g
®(eotd)KOV
Oavat(ov)
Bvo(iov)
T(epeve)
I(moo)d
Kkafnu(evor)
K(a)i

KorT(0)
KAMvat(e)
K(pve
A(adq)
Aé(yer)
per(a)
n(até)pwv
[I(at)pl
(at)p(0)g
TV(ELLLOLTO)G
ot(0ow)pod

54

oTO(EV)
GLYXO(PNGOV)
o(OTNP)UDO0VG
o(oti)p(0)g
T(OV)

TO(T€E)

Y(io)d
QUaV(BpwT)OC
X(pot)é



‘H Ola Asttovpyla ToU £v
Avyiog Iatpoc Huwv
'pnyoplov

The Critical Text

+ 'H O¢ia Agrtovpyia Tod év Ayiowg lHatpog Hudv I'pnyopiov.

Part I: Pre-anaphoral Prayers

1. Edym v motel 6 Ievpede kad’ Eavtdv &v st

'O émokeydpevog Nuag v EAéet kal oiktipuoig, Aéomota Kupie Tnood Xpioté, kai
yapioauevog Huiv mappnoiov,'®’ toic tamewvoic kol dpaptoroic koi dvatiolg

196 Edy(M)...&v avt om. Ren/Migne|| Evyr iketfpiog, fiv dvayryvioket 6 Tepeidg Thess.
Y7 nappnoiav MS. Par., Thess
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The Liturgy of Saint Gregory the Theologian

do0A0IC GOV mopacTival T@ O0yi® cov Bvcluotnpie, Kol TPOGPEPEV GOl TNV
QoPepdv kai avoipoKtov
5 Ouociav, VTEP TOV NUETEPOV  AUOPTNUATOV, KOl TOV TOD AooD Gov dyvonudtov,
98 xai avémovoty @V mpokoyunféviav Tatépmv UGV Kol aSeAPdV, Kol
oTNPYROV TTavTodg Tod Aaod cov. Exifreyov én’ éus'® 1ov dypeiov 50DAOV cov Koi
EEAAELYOV LLOV T TOPOTTOUOTO, OLdL TV o1V evomhayyviay. Kai kabdpicov pov ta
el kol TNV Koapdiov Gmd wavtog HoAvouod capkdg 1€ Kol mvevpatos. Kai

dveow

amocTnooV A’

10 8uod mhvta Aoyopodv aicypov te kol acvverov. Koi ikvosov?? pe t Suvauet tod
ayiov ocov Ilvedpatog €ig v Asgttovpyiov tadmV Kol Tpodcdetal pe d1d v onyv
ayabomra, mpoosyyiCovta®® 1o ayio cov Gvslacmpin. Kai edddxmcov Kipie
dekta yevéshar T pEALOVTO TPOooayOUEVH 6ol Adpa, S10 TOV NUETEPOV YEPDV,
ovykotafaivev Toic éuaic dodeveiong. Koi pr dmoppiync’? pe dmd tod mpocdmov
o0v,2% i BEEAMOENGE pe, TV

15 UMV ava&lotnta, AL’ éAéncov e 6 Oedg kot TO péyo EAE0g ooV, Kol KOTO TO

Aj0oc TV oikTpudv cov EEdletyov 1O avoumué pov.?®® “Iva dxorakpitog

mpocelddv katevdmov Tic 80&ne cov, katallwdd’ tfic okénng cov kai Tiic
EMapyenc Tod mavayiov ocov Ilveduatog, kol pn o¢ SoDAOG  auopTiog
amodoroc?®’ yévopo, GAL d¢ dodloc, 8¢ ebpw xdpv kai Eleoc Kol GPEGY
APOPTIDV, £V TM VOV Kol &V T LEALOVTL

20 aidvi. Noi Aéomota IMaviokpatop, TTavroddvvaue Kopie, éndxovoov Tig
OENCEMDC LLOV.

2D yop €l 6 10 TAVTA EvEpY@BY &V IO, Kal TNV Tape 6oV TAVTES EminTodusy émi Tdot
BonOsiqy e kol dvridnyy. ‘Ot pridavOpwmog el, kai dedolaouévos drdpyeic Tnood o
Ocog nuav, ovv @ dvapyw oov llotpi, kai @ Ayiw cov Ilveduati, viv kal Gel,

xod. "

198 ¢ic veoy Ren/Migne

199 gic éug Ren/Migne

200 gy1606v Ren/Migne

201 poeyyilovto Ren

202 4moppiyng MS. Par., Thess.
203 Cf. Psalm 50

204 m&& Poedin Thess.

205 Cf. Psalm 50

206 katof1d0wm Ren.

207 §moddxknpoc MS. Par.

208 The Thessaloniki edition never abbreviates the ending of the Trintiarian formula.
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Critical Text and Translation

2. Eoyn peta v étoyaciov tod Ayiov Ouclastmpiov.
Aéomota Kopie ITncod Xpioté 0 Oedg MuUdv: 0 Sl THG SOTNPLOI0VS TOPOVCinG
ooV,
kol g EMauyeng tod movayiov cov ITvevpoatoc, kotafidoac’® Mudc: Tovg
tamevov?!? kol dpoptdrovc?!! kai?!? dvaéiovg SovAovg Gov, mOPUCTHVOL TG
ayio cov Jvclactnpio

5 kol mpoceépely Kol AErTovpyelv Toig dypdviolc Mvuotnpiolg TG Koviic Gov
Sradnkng. Avtog (womotg, kol t@V!® ayaddv yopnys, moincov ped’2'* Hudv
onueiov €ic ayabdv, kai a&imoov NUac &v Kabap@d cuveldoTt Aatpedoai 6ol TGS
e uépag?!® tiic Lofig Mudv,2'® kai év ayaoud tovmv?!” v Bsiav Tpocevéykey
oot Agitovpyiav, €l deeoty auoptidv Kol €lg amdAavow ThHe peAlovong
nokaptotToc. Mviiontt Ayade Evépyeta Baocihed tdyv
10 idvov, kol Thc kticeng amdone Anpovpys, TOV TPOGEVEYKAVTOV Kol d1” @v2!8

npoonyayov. Kai fudg drxatakpitovg dtapdra&ov v 11} iepovpyie t@v Beiwv cov
pootnpiov.
Ou npoioynrar, kol nylootar, kKol  0€00CO0TOL, TO TAVILUOV KOI UEYOLOTPETES
Gyrov??® Gvoud oov, uetc tod Matpog, xai tod dyiov ITveduaros. Nov, kai.

3. Edym tob ayiov Evayyshiov.
Eiprivn mdow.
Aéomota Kvpie 'Incod Xpiote 6 Ogog nudv: 6 toig ayiolg cov pabntaic kai iepoig
OOV  AmoGTOAOLS €imMV, OTL TOALOL TpoeTitan Kol dikowol Emedvuncav idelv, a
BAémete Kol ovK

5 gidov, koi dxodoon & Gkovere kai odk fjkovsav. Y@V pokdplotr ot
opOaAol &TL PAEmOVGL Kol T OTOL VUMY dTL dicovet.?*? Ko kota&iwbeinuev dptt
10D dkodoat kol motfjcat T dyd cov Evayyéita, toic Mtaig TdV iepdv cov.

220 8é221

209 warabidoac MS. Par.
210 zome[tvovg] MS. Par.
21 guaptémi[ovc] MS. Par.

212 [kai] MS. Par.

213 t®v om. Ren/Migne

214 10 om. Thess.

215 Mué]poag MS. Par.

216 qu[év] MS. Par.

217 ko v aylaoud tavtny oot Ren/Migne.
218 ot Thess.

219 gyiov om. Thess.

220 quév Thess.

221 yap Ren/Migne.

57



10
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Mwvnpédvevoov obv A£omoto Kol VDV TAvTov TV Evislopévov Mpiv toic??
ava&iolg Tod

LVNLOVEDEWY odT®V, £ig ThC denoeic fuetépac?>* kai tag aitosig, ag, avBipalopév cot
Kopie 6 Oedc Nuéyv. Todg TPOTETEAEVTNKOTOG BVATOAVGOV aDTOVC, TOVG>
gppmcov?2® aprovc.

2D yop €l {on fudv Tévimy, kol ootnpio Hudv Tavtoy, kol EAmic Hudv Taviwy,

KOLVOVTOG

227

Kal {001 NUAOV TAVTWV, Kol AvAaoTaols olikelo Taviwy nuav. Kai cot thy docov tiunv

Kol TPOCKOVIOLY GVOTEUTOUEY, GOV TG TAVIOKpaTopi 6ov Kol mavtenomty téxovri’?,

Kol ¢ wovayio kol (wapyid kol époovoie cov Ivebuatt viv kai dei, xai.**’

4. Edyn) tod Kotametdopotoc.

Ovdeig GE10g TV cLVOEdEUEVOV TAIG copKikaig EmBouiong kol Ndovaig Tpocsépyeadar,
1| mpoceyyilew, 1| Aettovpyelv oot Pactred thig 00ENG. ToO yap dlakovelv cot péya kol
PoPepov kai ovtoic Toic Emovpavialg duvépesty dmpdcitov. 0 AML Suwc, S v
aoeatov Kol

Bl sov pihavOporiav, dtpéntmg kai dveiloiotmc®? yéyovac &vOpmmoc, Kol

233

aueTpov
ApylEepELG MUV Expnudticos, kol THg AETovVpyIKig TAVTNG Kol avalpdktov Buoiog
TV igpovpyiov mapédmrog NIV OC AsoTdTNG TV dmdvimv. X0 yap>** el deondlelc tédv
gmovpaviov, kai TV Emysiov, kai 1@V katoydoviov.?¢ ‘O éni Opovov XepovPucod
gmoyovpevoc- 27 6 v Tepagip Koplog, kai Paciiedg tod Topomd, 6 pévog éylog kod
&v

222 Cf. the Gospel of Matthew 13:16

223 10ig om. Ren/Migne.

224 101c denoelg Tog Nuetépog Thess.

225 1o0g om. Ren/Migne.

226 100G TPOTETEAEVTNKOTOG GVATanGOV: ToVG Kapvovtag Eppwcov Thess.|| Eppwcov MS. Par., Thess.
227 koi copio MUV Tavtev kol éAric Hudv tévtov om. Thess.

228 Gov 1 dvapym cov matpi Thess.

229 Kai 6ot thv 86E0v TiunVy Kol TpooKHVNGY GVATEUTOUEY, GVV TG TAVIOKPATOPL GOV Kol TovTemdnT

TEKOVTL
230 2

229

, kKol 7@ mavoyio k(ai) (oopyikd kal opoovcin cov ITv(ebpat)t viv k(al) det, k(al).repetit MS. Par.

anpoéoitov om. Thess.

B apétpntov cov Thess.

232 gvoddhoimg Ren/Migne.

233 udv Thess.

234 30 yap povog Thess.

235 16v om. Ren/Migne.

236 kot @V katoOoviov om. Thess.

237 From €royovuevog to uod the text is missing from the MS Paris, however, a reconstruction of the text
was made by Renaudot and Migne (Ren (1847) 1. pg. 88-89)
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Critical Text and Translation

10 ayioig avamowduevos. X& toivov SvoeR® TOV UovVov ayabdv Kai ednkoov Ogov,
Emifreyov €n’ €ue 1OV ApapTOAOV, Kol dyxpeiov dODAOV 6oV Kol iKAVmodv pe T
duvapel Tod ayiov ITvevutog, évdedvuévov v Tig iepteiog yapv, TapacTival Ti
ayig cov tavt Tpareln Kai iepovpynoal T0 dypaviov cov GO Kol TO TIUIOV GOV
aipa. ol yap mpooépyopar kAfvog tOv duowtod avyéve: kai ddopoi cov, un
AmTOoTPEYNG TO TPOCOTOV GOV AT LoD UNOE

15 amodokiudong pe €k moidmv cov: dAL’ a&imcdv pe mpooeveyOnvai cot Ta Adpa
tadta, O’ £pod Tod dpaptorod Kai dvaéiov ddviov cov.?*

20 yap el 670 ayélov kai dyalousvos, mpoopépwv Te Kol TPOTPEPOUEVOS, O
dexouevos kai Oextog, 6 O1dode kai Sadidouevos. Kai ooi v’ décav
avoréumouev, ueto tov Iatpog, kai

100 dyiov ITveduarog. Nov kai.”*!

242

5. Ebym** Al xotametdopatog map’ Atyvmtios.

Kvpie 6 Ogog Nudyv, 6 Iavrokpdtwp, 0 EMoTduevoc TOV vodv @V avlpommv, 0
gtalov kapdiog kol veppods,’® 6 £ug OV Avatlov KaAéoag mPOC THV OGNV
Aertovpyiav todmy: pny PIEADENC?H per unde2* 1o mpdcomovi4e
am’ Epod. AAN €EGAey OV

5 MOV TAVTO TO TOPOUTTOUTE: Kol ATOTAVVOV oL TOV POTOV TOD CAOUOTOC, Kol TOV

GOV ATOGTPEYNS

omilov THc youxic, kai dhov pe dylacov. “Tva prn iketévw?*’ oe Sodvor dgeoty
SAAOIC GuopTIdY, oOTOg AdOKkMuog yévopol. Nai Kopte un dmootpagsing®® pe
230 G’ SEamOOTEINOV poL THV YApLY TOD
ayiov cov Ilvedparog, kKai AEiwcov e mopactiivat €mi 10 dyldv cov Guclacstiplov

axotakpitog. Koi mpocpépev

tetamevopivov>? kol kotnoyvppévov,

238 36vhov cov T0 Adpa todto Thess.

239 6 om. Ren/Migne.

240 v om. Ren/Migne.

24130 yap £l 6 Tpocpépmv, Kol TPoPepOUEVOG, Kal TPoadexduevog, kol S1ad1dduevog, Xpiotd 6 Ocdg Hudv,
Kol oot v 80&av dvamépmopev, cOv 1@ avipym cov IMatpi kai 1@ Tovayio kol dyadd kai {momoud
ITvedpart Thess.|| Ndv kail om. Ren/Migne.

242 The Anaphora of St. Gregory the Theologian begins here in the Kacmarcik Codex.

243 Cf. Psalm 7:9.

244 BoeMdn Thess.

245 1m 62 MS. Par.

246 pdomnd Thess.

247 iketévwv MS. Par., Ren-Migne.

248 [Nai Kopie pn émos]tpageing MS. Kac.|| drnostpageiny MS. Par., MS. Kac.|| drnootpageing Migne/Thess.
29 reranevopévog MS. Par., MS. Kac.

250 karnoyvpuévog MS. Par., MS. Kac.|| katnoyvpévov Thess.
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10 oot Tv®! Loyikhv Koi AvailLoKTOV TPOGPOPAV TAVTNV HETH GLVEISGEMC KaOapEc.
Eic ocvyyopnow tdv Eudv apopmudtov, Kol TV Topantoudtoy, Kol g deeoty
v 100 Aood ocov dyvonudtov. Eig avdmovowy kol avoayoynv TV
TPOKEKOUNUEVOV TATEP®V NUADV Kol ASEAPDV, Kol €1 GTNPIYUOV TOVTOSC TOD A0oD
cov, gi¢ 86&av ony tod Iotpdc, kol Tod Yiod, kai?*? 1tod dyiov ITvedpatog. Niv
Ko,

6. Evym 10ob domacpod.

Eipivn néicwy.>>?
O ®v kol mpowv, kol dwpévov gig toug dwvoc. ‘O 1® Ilatpl cvvaidiog kol
010006106 Kol
oVVOpovog kol cuvdnuovpydc. ‘O did povny dyaddtnra £k Tod un Evtog eic o sivon

5  mopayoyov 1ov Evopomov, kol 0Epsvoc adTov &v Tapoadeicm Tpueiic. Amdt 8¢ Tod
&x0pod Kol mopoxof] T ofic éviodic mapanesdvTa, dvoxovicon>>® Bovdduevoc kod
POC 10 Apyaov avoyaysiv a&iopa. Ovk dyyelog, ovk apydyyeloc, oV TaTpLapyng, oL
o2 v NUBV éveysipnooc®’ cwtnpiav, AL adTdC ATPETTOG GAPE YEVOUEVOC
kol évvOphmoac. 2 Katd mévio dpoiddng?’ 260
Meoitnc Hudv yéyovac?®! kai tod Hatpoc,

10 xai 10 pecdToryov Tod @poyuod: kol THv ypoviay ExOpav kabeddv.?5? Ta émiysia

NUIV €KT0C HOVNG GuopTioG.

Toic émovpaviolg cvvijyag, kai T%% auedtepa gic v cuviyayec, kol THv Eveapkov
gm\pocac oikovopiov. Kai pédhov copaticde édovev® gic ovpavodg,?®®
OeK®dG T TAVTO TANPAV, TOIC Ayiolg 6oV HabNTOIC Kol AToGTOAOLS EAEYEG: ElpNVV

2! v om. Ren/Migne.

252 od om. Ren/Migne.

253 Eipfivn ndictv om MS. Kac.

254 mapdryov Ren/Migne.

255 Wadi n’ Natrun fragments begin here.

236 odk dyyéhotg, ovk apyoyyéholc, ob maTplapyoic, o0 tpoeritarc Thess.
257 gveyelpnos White.

238 ¢vavBpmnnoog Thess., White.

259 dpondng Ren/Migne.

260 1c auoptiog Ren/Migne, Thess.

261 yevopevog Ren/Migne, Thess.

262 Cf. St. Paul’s Episte to the Ephesians 2:14.
263 76 om. Thess.

264 [héoverv] MS. Kac.

265 Tovg ovpavodg Ren/Migne, Thess.
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Critical Text and Translation

aoinu Vuiv, elpvny TV funv Sidopt VUv.2® Tavty kol vV eipyvnv Huiv
Sodpnoar Aéomota. Xaproar?®” movtog

amoké®apov?®® poivoparoc, mavtdg S6Aov Kkai mhong Kakiog kol mavovpyiac kai
¢ Oavatneopov pvnokaxioc. Kol katofiocov fudc, domndoacdor dAAniovg>®
gv puuatt ayiem,?’°
£movpaviov Gov dwpedic.

glc 10 petaoyslv axotaxpitog?’! Thc ddavdtov kod

Xaprrt T off, tfic evdokiog?’? tod IMotpdg, xoi vepysiq oD mavayiov cov

[Tvevparoc.

20

7. Evym| éAAn 10D domacpod.

2D yop €1 6 yopnyog kai dotip wavrwy v ayalddv. Koi ooi ty d6Eav v ¢idiov

docoloyiav dvaméumousy?’

274

ovv 1@ avapyw oov Tlatpi, kol @ dyie cov Ilvevuari,
VOV KOul.

275

Xpiote 6 Oedg UMV, 1] PoPepd kai ameptvontog duvag Tod Ocod kai [Tatpog. O
00 QAoYivov Opovov Tdv XepovPipn DIepKOONUEVOS, Kol VTO TUPIVEOV SVVAULE®DY
Swpupopoduevog, kol Top kotavilckov?’® dmapyov dg Oedg-2" kai 1d THv oV
aepatov

ovykatdBacty kol eriavOpomiov, U eAEEAS TA TPOCEYYICUD TOV O0AEPOV
TPodOTNV. AALQ

Pkov’8 ?

o0TOV AGTOGEUEVOC GOTAGHOV,
gntyvoowy tod idiov Todlpfparog. Kotaéimoov fudc Aéomota émi Tic @puctiig?®’
TavTg dpag, &v Opovoia kol diya mavtog &v 600 Bupod, kol Astyavov Kakiog,

EAKOV o0TOV €ig petdvolav, Kol

266 Cf. John 14:27.
267 yépioar om. Thess.
268 dmokaBapog MS. Kac. || émd xabopdc White.

269

aAAlovg om. Thess.

270 Cf. St. Paul’s Epistle to the Romans 16:16.

27 gcaroncprjtoog MS. Kac.

272 ghdoxkig MS. Par.

213 ¢vanépmopev MS. Kac.|| avanéuropev White.
274 4el kai MS. Kac. || viv k. €ic 1. aio. dpiv White.|| Wadi n” Natrun fragments break off here until the
beginning of the Anaphora.

275 Thess omits this alternate prayer.

776 xaraxavoliokov MS. Par.

277 Cf. Deutoronomy 4:24.

278 pniucov MS. Kac.

2 4omacpov om. Ren/Migne.

280 ppuctiic om. MS. Kac.
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amolafeiv aAMtovg £vZE!

ayio eunuott. Kol un xotokpiving Ui, Vmep un
oA0TEADC? kol koD dpéoon T off dyadomTL,

kaBapévmpey and mhong TpLYOS auaptiag, Kol movnpiag, kol THg Oavartnedpov
uvnowkokioc. AA’ adtog T of) AeAt® Kol AveKSIYNT® EVOTAAYYVIQ, €idMG TO
mAdopa MUAvV 1O aclevec kol kotdPpvlov,?  éEdhetyov micav  knAida
TOPOTTOUATOV MUDV, Tva un €ic kpipa 1 gic Katdkpiua, Huiv yévnrot 1o Oglov todtov
HLOTIPLOV.

2D yop &l 6 Sovduevog maoav apielv duaptiav, kol vrepPaivery doikiog xoi dvouiog TV
T0A0UTOPOV AVOpOTWY, KoBapiouog T00 KOGUOD TOVTOS VIOPY®V, KoL 0Ol TPETEL 1
TOpa TAVTIOS GOUPHOVOS dololoyio Tl kol mpookbvnoic?t, dua @ dypdview cov

Tazpi, xai 16 (woroid oov Iveduar. Nov, xai. s

Part II: The Anaphora

1.

Kai yiveton 6 domacpog®e

‘O Adicovoc Aéyet: Ztdpev Kahdq. 2’

‘0 Aoodg Méysr "Edeoc eipfivng, Busiov oivécemg. s

0 ‘Iepevg éxpovioet-?? H dydnn tod Ogod x0i?” IMatpdc kol 1 yapig tod
HOVOYEVODG

viod Kupiov 8¢ kai @god, kai cwtijpog nudv Incod

Xpiotod kai 1) kowovio kai 1) Soped Tod dyiov Ivevpatoc, € netd

VIOV VPGV, >

'O Aoodg Méysr Ko petd tod mvedputog cov. >

295

0 Tepevg Aéyer- 24 Avo oyduev?® tag kapdiog.

281 8y MS. Par.

282 Hhoyerdc MS. Kac.

283 kormdPBp@ov MS. Kac.|| kétw Bpibov Ren/Migne.

284 5¢ MS. Kac.?

25 Ndv k. dei . glc 1. odwvag 1... MS. Kac.

286 Tit. k MS. Par. Tit. [.......] MS. Kac.|| The Thess edition inserts the dialogue surrounding the Creed from
the Liturgy of St. John Chrysostom here.

287 y16du(ev) karde om. MS. Kac.

288 guo(iov) ai(véoemc) om. MS. Kac., Ren/Migne., Thess.
2890 T(epevg) ékpmvioet om. White., MS. Kac., Thess.
2% xoi om. Ren/Migne., Ger.

1 oo White.

22 quédv MS.Kac.

293 K (o) pet(tr) Tod mv(gvutd)c cov om. White., MS. Kac.
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Critical Text and Translation

‘0O Aadg Aéyst "Eyopev mpog tov Koprov. 2
0 ‘Tepevg Aéyer-®7 Evyapioticopsy 16 Kopim.??®
‘0O Aadg Aéyst Aélov kai dikotov, Eov kol dikatov, dEov kai Sikatov.?”?

2. Apyn tic mpookopidng. 3

10

AMOO! yap32 gE16v dotv ko Sikawov 6 aivelv, o8 Duveiv,’? o edhoyelv, o8
TPOCKLVELY, GE

So&aletv, TOV povov andvov:™ Gcov, v eldvOpwmov, oV depactov,’? tov
adpatov, TOV Ay®dPNTOV, TOV dvapyov, TOV aidviov, TOV dypovov, TOvV AUETpNTOoV,
TOV ATPENTOV, TOV

amepvonTov, TOV TOMTNV TOV Ol®v, TOV ALTPOTNV TOV OTAVIOV, TOV
gvhatevovio. macalg Toic dvopiong ®® Mudv, TV idpevov mAcHC TOC VOGOUC
NueV,>"7 1oV Avtpoduevov gk gBopdc TV Lony HUdY, TOV GTEPOVODVTA NUAS &V
EAéel Kal OIKTIPpPOTG. X& aivodoty dyyelor o€

TPOCKLVODOLY Apyayyelol o€ dpyol vuvodolr o€ kKupdtreg dvaxpdlovot Thv
onv d0&av

gEovsion avayopebovor coi Opovor v evenuiav®  davamépmovot, yion®?
YIAMadeC 6ol

napactikovst->1? kai popra!! pupladec col v Asrtovpyiav?!'? Tposdyovot. T&
313

VUVEL TO AdpaTa,” " 0€ TPOGKULVEL TA POIVOUEVO, TAVTH TOOVVIO TOV AOYOV GOL

Aéomoto.

2940 ‘Tepevg Aéyer om. MS. Par. MS. Kac., White., Ger.

295 Hu@v White.

29 "Eyop(ev) npdc t(ov) K(bpio)v om. MS. Kac., White.

27°0 Tepevg Aéyer om. MS. Par., MS. Kac., White.

28 E[b]apiotioopey [t]d Kupio MS. Kac.

29 Ak10v x(ai) dixk(on)ov om. MS. Kac., White., Thess.|| On this page of the Anaphora, the Paris Manuscript
indicates the responses of the people with the expected “O A(aog) Aéy(e1)” while the priest’s parts are not
marked with rubrics (I have added these for convenience), the priest lines are marked with capital letters in
the margin. The last line is set up this way as well, however I have put the repetition of the d&wov xai dikatov
into the people’s response as there are numerous examples of triple responses in the liturgy, while the awk-
ward transition from priest’s part to the following prayer is unusual.

300 Tit. om MS. Kac.|| Tit. tpockouidng om. White.

3010 ‘Tepevg Aéyer om. MS. Par., MS. Kac., White.

Aé[wov] MS. Kac.

302 y&p om. White

303 5¢ Duveiv om. Ren/Migne., Thess.
304 gBnvov MS. Kac.

305 gppafoto]v MS. Kac.

306 nécag tég dvouiag Thess.

307 Cf. Psalm 104.

308 edon[pi]av MS. Kac.

309 y[{]JMa MS. Kac.
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The Liturgy of Saint Gregory the Theologian

‘0O Adicovoc Aéyet: Oi koffpevot dvaotre.’

0 Tepedg Aéyet->1° O dyv, Ocg, Kopie dAndve éx Ocod dAndvod: 6 tod Hatpdg fpiv
vmodeifag 10 eéyyoc. ‘O tod dyiov Mvedparog TV aANndi>!¢ yvdow fuiv yapioduevos.
010

uéyo todto tig {ofic avadei&ag 1o pootiplov. O v 1OV AcOUATOV TOlG AvOpOTOIg
yopootaciayv mEapevoc. ‘O TV TV Zepagip Toic émi yiic mapadodc duvodiov.3!” AéEam
pete’!® TV dopdtmv kai TV Muetépav eoviv. Tvvayov Hudc Taic Emovpaviog
duvapeotv. Eimopev kol fuelc pet’ avtdv micav atomov?'® doyioudv??® &vvolav
neproteilavtec: Poicmpey domep?! éxeivar®?? taic doryiroc®® dvaxpaler*?* pwvaic,
AKOTOTAHGTOLG

OTOUAGL TO GOV LEYOLETOV DUVIICOUEY.

3. The Pre-Sanctus and Sanctus Hymn

‘0O Adicovoc Aéyet-*?° Eic dvatoldg PAéyare.

O Tepevg Aéyer-32° Toi yap mapootiker®?’ korkho2

0 Xepa@ip, €€ mtépuyeg 1M
évi, kol &€ mtépuyec T® &vi.>¥ Kai taig pév duei*® ntépuér kataxoivntovot®! té
TPOCOTO

. ~. 332 ~ \ . \ , . ~ . ~ 333 . B , .
EQVTAOV 77 ToAG 0& dVGL TOLG TOdNG EOVTAV: Kol TOIC™ HEV OLOL TETOUEVA, KO

gépoyov Etepov> mpodg Tov Etepov.

310 ropeothkoot Thess.

3 [u]vpra MS. Kac.

312 Jirovpyiav MS. Par., MS. Kac.
313 govpota MS. Kac.

3140 Atdovog Aéyet. [...] ka6y[...] MS. Kac.
3150 'Tepedg Aéyet om. MS. Par., MS. Kac.
316 ¢ MS. Kac.

317 supvediav MS. Kac.|| duvediov Thess.
318 [uelra MS. Kac.

319 §romov Ren/Migne.

320 Joyiou@v om. Ren/Migne.

321 gmep MS. Par., MS. Kac.

322 ¢keivon MS. Par.

32 goryfg MS. Kac.

324 gvakpalovreg Thess.

3250 Aadg Aéyet MS. Par.

3260 ‘Iepedg Aéyet om. MS. Par., MS. Kac.
327 rapeiotiket MS. Par., MS. Kac.

328 kokhw MS. Par., MS. Kac.

32 xai BE mrépuyeg T évi om. Ren/Migne.
307...J&v Svo[i] MS. Kac.

B korokardntet corr. MS. Par., MS. Kac.
32 gty MS. Kac.

333 [nig] MS. Kac.

34 1ov add. MS. Kac.
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Critical Text and Translation

"Exomvioset.*¥

Tov émwvikov Buvov @V cotpidv NUdV->2 netd poviic?’ évédov, aurnpd® i

M Sofoloyodvto kexpoyotatt? kod

.. - S50Vt vt
ovij, vuvoroyodvta®® @dovia*’ Bodvra
Aéyovta.

10 O Awdxovog Aéyer TTpooy@pueyv.>
‘O Aadg Aéyer Ayrog Gylog dryrtog Koprog cafamB, mAnpng 6 ovpavog, KA .
4. The Post-Sanctus

0 Tepedg Aéyer->** Ayiog 8yroc™
ovoiog 10 eEYYos Aepactdc cov TG copiag 1 dvvaulg. Ovdeig AOYOG EKUETPIOEL

5 &l Kopie kai mavéytoc. "E€aipetov*® cov Tiic

g ofig prhavOpwmiag 10 TéAayoc. 'Emoincdc pe avipwmov, g lavOpomoc: ovk
o0TOG THG ERTG

5 gmdenc*’ dovheiog, ym 8& padiov tiig ofic xpnimv*® deomoteiag. OdK dvra pe S’
gvomlayyviav Tapnyayes, ovpavov Hot Tpoc Opopov E6TNcac, YNV Kot Tpog Pacty
Katémnéag. AU €ug Bdhacoav €yxaiivocag, o’ EUe TNV QUOLY TOV LOwV avEdelEag.
Mavta*® vrétatag vmokdto™® v moddv>! pov-¥? ovd” &v33 v 1iic ofig

pavOpomiog &v &uoi®®> mpaypdtov mapéieutac. >

335 "Expwviicet om. MS. Kac., Thess.
36 qufev] MS. Kac.

337 p[w]viig MS. Kac.

338 [hapmp]@ MS. Kac.

33% povnv MS. Kac.

340 [yp]voroyovvta MS. Kac.

341 [Boo]vta MS. Kac.

342 kpayota MS. Kac.

33 TIpooyduev om. MS. Kac.
3440 Tepedg Méyer om. MS. Par., MS. Kac.
345 "Ayiog, Giyiog, diytog Thess.
346 gEepetoov MS. Kac.
347 ¢mdeel MS. Par., MS. Kac.
348 yonlwv Ger.
349 gla]vra MS. Kac.
30 9o Ren/Migne.
31 1[0]dwv MS. Kac.
332 Cf. Ephesians 1:22.
353 gv MS. Par.|| 0084v Thess.
354 twv [tng ong] MS. Kac.
355 ¢ug MS. Par.
36 gla]patmac MS. Kac.
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The Liturgy of Saint Gregory the Theologian

‘0 Aadg Aéyst- Kbpie édénoov.>’

'O Tepedg Aéysr- 38 20 Emhacdc pe kai E0mrog €n” £ue®’ v eipd cov, Ti¢ ofig
gEovoiog &v &uol TV eikova Vméypoyag, tod Adyov 1o d@pov>® vébnkac: sic
puenv! pot Tov mapddeicov fivorEag Tiig ofic Yvdoenc*®? v Sidaokaiiov®?
napédmkac.’* "Edeifdc ne’® 1o dévdpov Tiig {ofic, pot Evkov vmédeitac, Tod
OavdaTov 10 Kévtpov Eyvapioag. Evog pot gvtov v andiavoty

366 paryeiv,>®7 Epayov éx dV Tov

amnydpevoac. 'BE adtod povov ovv eimdc pot pn
vopov noétmoas yvoun thg €vtoAflg mapnuéAnoa éye o6& tod Bavdtov TV
AmoOQUoY fpTaca.

‘0 Aadg Aéyst- Kdpie Edéncov.>®

0 Tepedg Aéyer2”0 037! poi, & Aéomota, v Tipopiav petéBoles MG moyunv
aya0oc €ic’”? miavopevov ”? Epopec. Q¢ IMatip GAnOWOC €pol T® TEMTOKOTL
CLVNAYNGOC, TACL

Toic PO Lonv QappdKolc katédnooc. Avtog pot mpopritac’’ dméoteihoc S’ Epe
1OV vocodvta, vopov gic Pondstay Edoxag.?”> Avtog pot tag e mpog Hyisav?’ @
napavoundsicag,’’®  Smkovnooc odc Toic mhavopévorcd” avéteag  Toic>?

37 K (vpr)e éAéncov om. MS. Kac.

380 Tepedg Méyet om. MS. Par., MS. Kac.
359 gu[e] MS. Kac.

360 79 Bciov ddpov Thess.

361 pue[nv] MS. Kac.

362 [yvo]oemg MS. Kac.

363 §15[ac]kohav MS. Kac.

364 rapedoxa[c] MS. Kac.

365 1101 Thess.

366 o) MS. Par., MS. Kac.

367 pay1t MS. Kac.

368 ¢xov MS. Par., Ger.|| é&k v om. Ren/Migne.
369 Kpie éAéncov om. MS. Kac.

370°0 Tepedg AMéyer om. MS. Par., MS. Kac.
371 3 om. Ger.

372 gmi 1o MS. Kac.

373 10 Ger.

374 mpoentalc] MS. Kac.

375 £5wkog Thess.

376 1, Ger.

377 vyeiov Ger.|| Oyieiav Ren/Migne.

378 mapoavoundsitokag corr. MS. Par.|| mapavopunmg MS. Kac. || tag mpog Hyisiav & mopovoundsicac om.

Thess.

37 Mhavepevog MS. Kac.
380 1 in 10ig added by a later hand in the MS. Par.

66



25

30

Critical Text and Translation

dyvoodov, 6 detl mapav éneduncac. > "Eni*®? my mapOeviknv® Ai0ec®3* vndvv, 6

dywpnrog Oedg dv. Oy Gpmaypdv Mymoo 10 eivar ico Oed, AL Eoavtdv
EKEVOGOG LOPPTV dOVAOV

Mfov. Tav gunv® &v oot @oow®®® Moidymoag:®
gmnpwcac- 3 1od mrdpatoc®® pov ™y dvdctacty dYmydpevoas. "Edwiag Toic
1o Tod 850V kpatovpévolc T dpeotv->? tod vopov v dpdy dnecdpncoc.>’! ‘Ev
capki TV auoptiov katipynoag >**tiic ofic é€ovoiac®® por*** myv dvvaotsiov?
gyvipioag. Toeroic 10 PAémsly amédoxoc vekpods &k Tapmv>"S

7 omgp duod TOV VOpOV

avéomoag >’
prpatt Ty evov>?

avapbocag > tfic ofic evomhoyyviag*® pot v oikovopiov*!

VmEdEEoc TV
movnpdv V2 Biav vréveyyag.*® Tov vidtovi™ cov dédwkag sic paotryac,*® Tag
8¢ oayovac cov VmEdnkac*?® eic pomicpatar ovx anéotpeyact?’ S fug 1o
TPOCOTOV GOV ATO AicyHVNG

guntuopdtmv. 408

‘0O Aadg Aéyst- Kdpie Edénoov.*?

381 Kopie éénocov MS. Par. (after dyvoodotv) MS. Kac. (after émedfuncog).
382 ¢ in éni added by a later hand in the MS. Par.

383 gopBenvnknv MS. Kac.

384 1L MS. Par.

385 [eunv] MS. Par.

386 p[v]owv MS. Kac.

387 [
388 [
389 [

nv]royncag MS. Kac.
en|\npwcag MS. Kac.
ntoua]tog MS. Kac.

30 gple]ov MS. Kac.

¥ dnecdPnoog White.|| orocwBncog MS. Kac.
392 Kotnp[yno]og MS Kac.

3% [e&ovouag] MS. Kac.

3% ] MS. Kac.

3% duvaotelav White.

3% 1G¢p@Vv MS. Par.

397 qv[ec]toag MS. Kac.

3% puoig White.

3% gvopBwoog White.

400 e[ omha]yyviag White.

401 o[ {xovopav] White.

402 [movnp@v tv] White.

403 yrnveykag MS. Par., MS. Kac., Thess.

404 [zov védrov] White.|| t[ov votov] MS. Kac.

405 g[ig paotryog] White.

406 ynOnrag MS. Kac.

407 amgotpryag MS. Kac.

48 gioybvn[g eplnrocpétov White.|| Cf. Prophecy of Isaiah 50:6.
409 [Kopie €rénoov] MS. Kac.
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The Liturgy of Saint Gregory the Theologian

'O Tepevg Aéyst-*10 Q¢ mpoPatov émi cpoynv MABeg, uéxpt otavpod. THv dunv

Knogpoviov
VrEdeEac T o®d TAeo TV Eunv auoaptiov vékpooac: gic ovpavov!! por*!? v
gunv* amopynv  avePifacac ! tic ofic agifedc*’® por v mapovsiovt

guqvuocag- 7 gv A8 uéleic Epyecdan

amododvar éxdotm*?! katd té Epya avTod.
‘0 Aadg Aéyst Katd 1o Ededg cov??? Kipie.

7 419

kpivan {@vtag kai vekpodc- 2 wod

423

5. The Consecration

0 Tepevg Aéyer-** Tadvnc* pov tic éhevdepiag mpospépm?*® ot té cvuPora-
toic puoci®?’ cov émypaen*?® té mpdypata.*?® O por ™y puotikny Tohv*O
Aertovpyiov®!  mopédmkag ThHc*? ofic coprdc, v Epto*? woi oive®t myv
néQeéy. 3

‘0O Aodg Aéyer- TTiotevopey. +3°
‘O ‘Tepedg Aéyer®’ TR yap®

oevtod*¥? é€ovoiag.

8 yoktt | mapediong®® avtoc*? ocevtdv, Tic*!

4100 Tepevg Aéyet om. MS. Par., MS. Kac., White.

411 odpavovg Thess.

42 nov MS. Par., MS. Kac., Ger.|| pot om. Ren/Migne., Thess.

413 gunv MS. Par., MS. Kac., White., Ger.

414 gvepnPacog MS. Par., MS. Kac.|| [ave]Bifacag White.

415 gpn&ewmg White.

418 [pot v ma]povoiov White.

47 [mapovoiav eunlv[v]oag MS. Kac.

418 [n] MS. Kac.

419 [év 1 pélkerg £plyecon White.

420 Lyv[tag kot vek]podg White.

421 grodod[var éxdotm] White.

422 500 om. MS. Par.

423 ko[t To €Aedg cov Kopie] White.

4240 Tepebg Aéyel om. MS. Par., MS. Kac., White.

425 atog White.

426 no[v tiig éAevbepiag Tpoceé]pm White.

427 g[bppola, toig pripaci] White.

428 [Tawtn]g po[v] g [e]A[e]vbep[i]ag mpoop[e]pw oot ta cvp[BloA[a] Toig pnpaoct [c]ov emtypapo MS. Kac.
429 ¢mypao[® ta mpdypota] White.

430 7adtnv MS. Par.|| p[votikiv todtnv] White.|| todtnv MS. Par.

431 hertovpyiav MS. Par., MS. Kac., White., Ger.|| Mitovpyiav om. Ren/Migne. Thess.
432 Lerrovpy[iav mapedwrag Tng] White.|| From tfig to éképacag the text is missing from the MS. Par. but can be reconstructed from the
other manuscripts.

433 11 (pov) add. MS. Kac., Ger.

434 sapko[g &v dpte Kai oiveo] White.|| owvo mapeoyes add. MS. Kac., Ger.
45 néfe&wv] White.

436 [Tiotevopev om. MS.Kac., White.

4370 Tepebg Aéyer om. MS. Par., MS. Kac., White.

438 yap om. Thess.

439 apedidov Thess.
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Critical Text and Translation

‘0 Aadg Aéyst- Thiotevopey. 4
0 Tepede Aéyer-** AaPav dptov év taic ayiouc**® kai dypavtolc kai apmpriroic*’
oov xepaiv, Evevoag dvo tpdc*® TovH 1816v cov Matépat™® Osov udv koi Osdv

6V Ao+
10 nuyapiomoog, mMuAdyncog, Tyiacos, &kiocag, MHETEd®KOG TOIG Oyiolg GOv
nadntaic*? kai damootoroc®? simac. ¥* AdPete®’ pdyete

438 ol mOMGY Khmdpevov, koit’

10d10*% pov €otiv®’ 10 Tdpa, O VrEp VUV
S1ad6pevov*® gic
dpeotv apaptidv*¢! Todto moteite €ig v £umv*S? avauvnotv. Qoavtmc*® peta 1o
Sewvijoor, *** Lafov mompiov, kol dképacac antd &k yevwiuotoc*®® auméiov, kai
€§
o 466 , s n g 467 < s . ~ < s 468
15 Hdaroc*®® nuyopicmoac, qordyncac,*®’ fylacoc, petédoxac Toig dyiowc*®® cov

470 1 elnag TMiete*’? €€ avtod?’® mavieg, todto pov

469

pantoic’” kol AmooTololG,

440 [yieti ) mapedidng owtoc] White.

441 11y Thess.

42 gautov MS. Kac.

443 1[7c ogvtod €€ovoiag] White.|| é€ovoig Thess.

444 [Totevopev om. MS. Kac., White.

450 Tepevg Aéyet om. MS. Par., MS. Kac., White.

46 [Gptov v taig ayiong] White.

447 [aypavrolg kai apountotg] White.

448 [xepotv, Evevoag Gvo mpog] White.

449 tov om. MS. Kac., Ren/Migne., Thess.

450 [{310v cov Iatépa] White.

451 @gov NUAV Kol Ogov Tdv GAmv om. White.

452 puyapic[moag, MAdYnoag, Nylacag, Ekhacag, uletédmlkag toig dyiog cov ulabntaig White.
453 dmootorog om. White.

454 [glmac] White.

45 hapete MS. Kac.

456 [ AdBete payete tovt]o White.

457 [eoti]lv MS. Kac.|| éott Thess.

458 [10 odpa, 10 vmep V]udv White.

459 o[ MA@V Khdpevov, k]ai White.

460 Srad100pevov White., Thess.

61 S1ad186[uevov &ig Gpeov d]uoptidv White.
462 [1odt0 moteite eig v &]unv White.

463 w[oa]utog MS. Kac.

464 [Qoantog petd 1o det]mviicor White.
65 ha[Bav Totpiov, koi £k]épacag odTo ék yevvAuot]og White.
466 gumé[hov, kai £€ Bdatog] White.

467 [quyapiotoag, Moroyn]ooag White.

468 yi[acac, petédmkog toic dyilowg White.
469 101¢ ayloig [ceavtod] White.

470 nadntoic MS. Par.

471 nadnroic koi drootoroig cov Thess.

472 AaBete mete MS. Kac.
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The Liturgy of Saint Gregory the Theologian

gotiv’* 10 Alno, 10 Tic koviic Sadnikne, T Vmep VpdVYS kol moAddv*
gkpuvopevov €ic dpecty AUopTIAV, TODTO TOolETTE €ig TV Eunv avauvnotlv. Ocdkig
yap &v gobiste?’’ Tov dptov TodTov, mivere?’® §¢ kai 1O motplov TodTO, TOV EUdV
Odavatov KotayyEAAETE, Kol TV EUNV

avaotacty kol avainyv’® opoloyeite, dypic ob &v EAOw.
'O Aadg Aéyst- Apunv Apqv Apnv.*8 Tov 0dvatov cov. 8!

6. The Epiklesis

10

0 Tepevc Myet- *¥? "Qote 0OV Aéomota pepvnuévor tiic émt yijc cvykatofdosmd,

kol 100 {womolod Bavdtov, koi THg TPMUEPOL GOV TAPRG, Kol TG €K VEKPDV
avooThosmc, Kol Thig g ovpavodg Gvodov: kai thic &k defidv Tod** Tatpog
KaBEdpac,

Kol TG MeEAAOVONG A’ oVpavdV Oevtépag Kol @ofepdc kol &vodEov Gov

napovsioc. Expmvioet. *3

Ta od 8k TdV iV dOpav?® coi mpocpépovie, katd mavta kol S16 mavTa Kol &v
niiow. 47
‘0O Aadg Aéyst- X& aivodpev, 68 ebloyoduey. *88

‘0O Atdkovog Aéyer Khivate @ed*® petd popov.*°

473 geau[tod elnac” IMicte €€ av]tod White.

474 ¢,

475

o1t Thess.
nuov MS. Kac.

476 v add. Ger.

477

€o0inte MS. Par.; avesbumte MS. Kac.

478 givnte MS. Par., MS. Kac.

479 gvéaAnyy om. Ren/Migne., Thess.

480 Au(fv). y'om. Thess.

41 rybric (or possibly the response) in the MS. Kac., is illegible.
48270 Tepevg Méyet om. MS. Par., MS. Kac.

483 Q[ote] o[vv] MS. Kac.

84 10 MS. Kac.

485 Expovioet om. MS. Kac.

486 5wpov MS. Kac.

487 There is an illegible note in the scholion.

488 k1. Ger.

89 @goD White.

4% p6Bov om. MS. Par.; [...]JxAwva]...] MS. Kac.
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Critical Text and Translation

I Adtoc, odv Aéomota Ti| Off QOVi| TO

‘O ‘Tepedg Aéyel &v £ovtd KMvag:
TPOKEipEVA
HETATOIGOV:  oOTOC TopQOV, TNV MoTkny  tawtnv¥? v Asttovpyiov®
Katapticov: antog HUiv??* T ofic*”® Aatpeiac v pviunv*® Sitdcwoov.*” Avtog
70 TTvedud cov 10 mavéyov katdmepyov.*® “Tva*”® smepoitnoav ® i dyig wcod
ayadf koi évooEm !
15 TAPOLGiQ, (yldon Kol UETATOMoY TG Tpokeineva Tipa Kol Gyl Adpa tadta, €ig
a0t 1O TP Kod TO Afpa Tfig NHETEPAC ATOAVTPOGEWDG.
‘O Adkovog Aéyet- TIpooy@dpey.

ovTtod

'O Aodg Méyst Ay, >0
0 ‘Tepedg gkpoviost->® Kai momost®®™ tov puév dptov todtov yévnrar’® sic 10°%
aywov

20 Tdud oov, "’ 1od Kvpiov 8¢ kai @cod kai cotiipoc, koi mappaciiéng Mudv Tncod
Xpiotod, €i¢ Apeowv apoptidv, kol €ig Comv Vv aidviov Toic €& avtod
petarapfavovoy. ‘O Aadc Aéyst: Auny. %
O ‘Tepevg Aéyet->% T §¢ motiprov TodTo 10 Tidy cov Afua, T Tiig Kavic
S1a0nkmc cov,>!! Tod Kvpiov 8¢ koi @eod kol cotiipog Kai TopBaciiémg MUV
‘Incod

910 Tepedg Méyet &v savtd khivag om. MS Kac. || kAivag MS. Par.|| [kAivév] White.
492 tadtnv MS. Par.

493 Aertovpyiav MS. Par., White.

494 nunv MS. Kac.

49 5[n]g MS. Kac.

4% | viotv White.

497 Suvaumoov White.

498 wa[tameu]yov MS. Kac.

499 [1]va. MS. Kac.

500 ¢mportioav MS. Par.|| emgitno]av MS. Kac.

501 1 ay1a ke a]yodn ke [evéoEw] MS. Kac.

5020 A(aoc) Méy(g1)- pooyduev. O A(idkovoc) Aéy(el): Aufv. MS. Par., Ren/Migne., Thess.
030 Tepevg kpwvicer om. MS. Kac.|| ékpovioet om. Thess.

504 romjon MS. Par., White.

505 yev[n]te MS. Kac.|| tva yévrron Thess.

506 t5 om. Thess.

507 5ov c@®pa White.

508 Aprv om. White.

509 [0 Tepevg Aéyel] MS. Kac.|| O Tepedg Aéyet om. MS. Par., MS., Kac., White.
510 rg, MS. Kac.

11 5ov om. White.
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2 3

25 Xpiotod,’'? gic dpeowv apaprdyv, kol eic Lonv v
HETAAAUPAVOLCLY.

‘0O Aadg Aéyst- Apqv.> 1

aioviov toig €€ avtod

7. The Intercessions
‘O lepedc  Aéyer, kol O Aodg amokpivetow 10 Kopte  élénoov.’

¢ duowmoduev Xplote 6 Oedg UdV.

Tig éxkAnoiag cov Kdpie v kpnmida
5 Tig aydmng Nuiv v opovolav pilmacov.

TT\g miotemg v dAnBeav avdEncov.

Ti\g of|g evoePeiog NUIv TV 060V e0OVTOUNGOV.

316 ordmnov.

Tov¢ moévag OxOpmoov.

Tovg motpouvopévoue®’ dopdietcon. >
10 AOG T® KAMPp® TNV eDKOoUiaV.

Toig povayoic v &yxpdreiav.’”

Toic év mopOevia 10 cOPpovov.>

Toig &v cepvd Yapw v evlmiav.>?!

Toig é&v petavoie®?? T EAeoc.
15 Toig miovtodot TV dyabdtnrTa.

Toig mevopévolg v Emtkovpiav.

Toig mrwyoic™?® tv>** Bordsiav.

Tovg npeaPutac mepilwoov. 2

512 “k(ai) moup. is added in the margin by original or contemporary hand” White.

513 v om. MS. Kac.

S1410 A(adg) Aéy(er): Aprv] MS. Kac.

515 16 Kopie éhénoov MS. Kac.|| 6 Atdxovog: Tdag denoeig Thess.
516 kpnmido Ren/Migne., Ger.

517 oevopévoug Thess.

518 gopdhoot Ren/Migne.

519 [tnv 080ov guButouncov. Toug Toyevag oxvpwcov. Tovg moyavopevovg acpoiicat] A[o]g o kKAnp[w]
v evkoopav. Tlowg] povay[og] v [eyk]platet]av MS. Kac.

520 sppoveiv Ren/Minge., Ger.

521 [tnv] evl[w]wov MS. Kac.

522 [v] [n]etavio MS. Kac.

523 g[rox]ic MS. Kac.

524 tov MS. Kac.
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Critical Text and Translation

Tovg véouc coppdvncov. 2
20 Tovg dmictovg Emiotpeyov.
[adoov tfig éxxAnciog to oyiopora. >’
Tév aipéocwv?® katdlvcov té ppudypoToL.
[é&vtog Hudc Tpog Thv THg> >
‘O Aoog Aéyer Kopie Eléncov.
25 O 'Igpedg Aéyer- > Mviiont Kopie tiig eipivng tiig dryiog povng kabolikfic koi

ofg evoePeioc opdvolay cHvayov.
530

AmooToMKTG cov ékkAnciag. Thg dmd mepdtwv, Emg TEPATOV THG 0IKOLUEVNS, Kol

v v antii>? 9pBodoEmv Emiokommy, TV OpHOTOINCAVTOV TOV AdYOV THC
aAnOeiagc.
"Exoovioet. >
BEapétog™* 100 aytowtdrov kol pakaplotdrov apxepéng™> Hudv ABRa AA’
[Tama

30 Kol TaTPapXov TS peyodomodrens Alsfavdpeioc.® Kai vmep tdv mepioviov
gmoKkOTOV, TPecPLTEPOV, Slokdvav, DTodtakdvmy,>>’ dvayveaotdv,>*® yoltdv,
gEopriotdv,>’
Kol VEP TAVTOG TOD TANPAOUATOS, THS Ayiag ToD Bgod EkkAnciag T®V ToTdOV.
‘0 Aadg Aéyst- Kbpie Edéncov.>*

35 O 'Igpedg Aéyer->*! MvioOnt Kdpie tdv e0oeBdC Baclensavimy.
Mviientt Kopie tdv 8v 16 mokation>* fudv adepdv motdv koi

0pB0dOEMV, Kai TavTog> Tod>* sTpartonidov.

povaldvtov, demapbivav, EyKkpatdv, ynpdv, OpeavdV, MoKV,

525 gep[1]{[wo]ov MS. Kac.

526 smepovicov Ren/Migne., Ger.

27 TTavoov 1[n]g exkAnotag [t]a oxiocpata MS. Kac.

528 nepecewv MS. Kac.

mv v MS. Kac.

530 [K(vpr)e &rénoov] MS. Kac.

5310 Tepedg Méyer om. MS. Par., MS. Kac.

532 gung MS. Kac.

533 [g]kpwvro[el] MS. Par.|| Exgowviicer om. MS. Kac., Thess.

534 gEep[e]tog MS. Kac.

535 gpynepewe MS. Kac.

538 TTama kol ToTpiépyov Thic peyaromdrems AleEavdpeiog om. Thess.
37 Yroduakovwv om. MS. Kac., Ren/Migne.
538 dvayvidotwv MS. Par.

539 ¢nopriotdv MS. Par., MS. Kac.

540 [Kvpie ghénocov] MS. Kac.

5410 Tepedg Méyer om. MS. Par., MS. Kac.
42 godhotio MS. Kac.

529
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MwioOnti, Kdpie tdv mpoceepovtov té tipa ™ Adpa tadta, koi**® vagp dv xoi
31 GV TpocekOGay, Kol Pedv ovpaviov mopacyod micty ovtoic. >

40 MvioOntt Kopie kol tdv v dpeot: kai omniaiog: kol taig omoic thg yis. Kai
6V &v aiypolosciog dviov adskpdv>*® fudv kol sipnvicac>®
amokotaothosic > i Té IS yapioat.
‘O Adkovog Aéyet- TIpooehEaohe HEp TOV AYUOADTOV.
‘0 Aadg Aéyst. Kopie édéncov. I %!

45  Tote Khivel 672 Tepedc®™ v £atod ke@aAfv Aéymv kad’ £0Todv &v EovTd >
MwioOnti>® Kopie kod Tiig éufic aOMoc, kol Takamdpov yoyic,
TATEWAOGEDS LoV, KO GLYXHDPNGOV® pot mavra to dud TAnupeAMuoTa, Kol 8mov
gmledvooey 1 apaptio, Vreprepicoevcov>’ Gov THV YGptv, Kol pr S0 TAC Eudg
apaptiog, kol v PefRlooy Thg Kopdiog Hov, HVOTEPNONG TOV A0V GOV TG
¥Gp1TOg TOV (yiov GOv

50  TIlvedparog.’®
Yyhost v kepoAiy kai Ekpoviost™’
0 yap Aodc™® cov kai 1 ‘ExkAncio cov iketevel o€, kol 816 6od kol GOV Goi Tov
[Matépa Aéyovoa.
‘0O Aadg Aéyst EAéncov fiudc 6 @sdg 6 smthp fudv. I3

5483 navto MS. Kac.

tod om. MS. Kac.

545 gy Ren/Migne., Thess.

546 ki om. MS. Kac.

47 qutng MS. Kac.

548 ad[e]hpwv MS. Kac.

549 [ke g]pnvikag MS. Kac.

550 gip[nvik] o dmokataca[oet]c White.

51T om. Thess.; Although the mark following the “Lord, have mercy” here certainly looks like a capital
gamma, indicating that the response should be repeated three times. The use of this gamma is inconsistent as
in some other parts of the liturgy a threefold repetition is written out completely.

552 5 om. Ren/Migne.

553 6 1eheToupyog Thess.

554 [0 A(1bkovoc) Aéy(er)- TIpocenéache vnep tdV oiyuordtov. ‘O A(adg) Aéy(el). K(0pr)e éhéncov. I'". Tote
KAivel 0 T(epevg) v £at(od) kepainy Aéy(mv) kad’ avtov &v Eavtd] MS. Kac.

555 M]viicOntt White.

556 xa[i ov]yydpnocov White.

nepiocevoov Ren/Migne., Thess. || [nrep]nepiocevcov MS. Kac.

558 xod un 610 T duag auaptiog, kod THV BefRimoty tiig kapdiag pov, Dotepiong TOV Aadv 6ov Thig yéprTog
70D ayiov cov IIvevpotog. om. Thess.

559 ['Yydhoet Thv keponv k(ai) skpwvioel] MS. Kac.

560°0 yaip AJadg White.

561 EAéncov fudc 6 Ococ 6 o(wt)np fudv White.

544

557
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55

60

65

70

Critical Text and Translation

'O Tepevg Aéyer: 'EAéncov nuag 6 Ogog 6 cotp nudv. I,

‘O Aaog Aéyer Kopie éEléncov. T,

0 Tepedg Aéyet- 262 MvioOnti®®® Kiopie tod aépoc kai tdv kapmdv Tig yic.
MwioOntt Kopie tfig suppétpou avaBaceng tév motapsiov ® vddtmv.

Mviientt Kopie tdv Detdv kai tédv omopipmv® tiic ic.

Edepavov® naAtv kai dvaxaivicov 10 mpdcomov THg Yic.

Tovg adroxag ovtiic pédvcov maduvov & yevipata’s’ avtiic. Mapdotnoov>©?
Huiv anta® gic oméppa ko gic Bepiopdv, kai viv edhoydv edAdyncov, v {onv
Nudv oikovéuncov. EOAdynocov 10v otépavov tod €viavtod Thg xpnoTomTdg
60v.%7% A TovG mTeYoVS Tod Aaod cov, S Tiv yMpav ! kai TOV dpeavov, St TOV
EEvov Kol TOV

TpocHAvTOV, Kai St HudG mavTac Tovg EAmilovtac &mi col,”’? Kai EmKUAOVIEVOLC
70 Ovopd oov 10 dytov. Ot yap dpbaipol maviov &g e EAmilovaot, Kai 6V S10a¢ TNV
POV odTdv v evkaupie.’’® Tloincov ped’ Mudv xotd ™V dyaddmTd cov, 6
5130067 Tpognv maor’”> copii.>’ TIMpwoov yopds Kol edPPOGVIG TaC Kopdiag
Nu®V. “Tva &v movti’’’ mdvtote Tdoay oDTAPKEIY EXOVTES, TEPIGGEVCMUEY" S €ic
nav €pyov dyadov, Tod motelv

70 €A UA cov 10 dylov.

‘O Aoog Aéyel. KOpie Eléncov.

0 Tepedg Aéyet, " kai 6 Aadg amokpiveton 10 Kopie Eréncov.

%620 Tepedg Méyer om. MS. Par., MS. Kac.
563 M]viicOnt1 White.

564

motdpiwv Thess.

56> gro[pinm]v White.

566 Eldgpavov White.

567 yevijuora MS. Par.

568 [v 10ic otoyOotv avthig evepavOfoet ... Mhovoa] MS. Par. in the margin.
569 h1o MS. Par.

570 Cf. Psalm 65.

571 y[f]pav MS. Par.

572 6¢ Thess.

573 Cf. Psalm 145.

574 5{8w¢ MS. Par.

57 niiot Thess.

376 Cf. Psalm 136.

577 niior Ren/Migne., Thess.

578 gepiooedopev MS. Par., Thess., Ger.

579 White om. preceding prayer.|| 6 Aidkovog Thess.
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Xaproor®®® 1d Aad cov TV Opovolav.
T kéou® TV e0oTAOEOV.
75 T aépt v evkpaciay.
Toig vocodor®®! v compiav.
Toig deopévorg v avayovly.
Toig év €€oplang v dveov.
Toig dppoavoig v Pondetav.
80  Taic ympoic v avtidnyy.>®?
Toic OMPopévoic Endpknoov gig dyadov.>s
Tovg éotdytag ** dyvpwoov.>®
Tovg mentokoTac Eysipov. e
Tovg éotnkotac®®’ dopdhoar. s
85 TV kekoywmuévov pvnodntt.
Tov év oporoyig Tac mpecsPeiag mpdadeat.
Tovg Nuaptnkotac™® kol petavoncoviag ovvapiduncov HeTd TGV

590 o

TOTOV ov.

Tovg motodg cvvapifuncov petd v poptdpwv cov.>*?
Mipntéic ToOg TapovTac  év Td TOm® TOVTE THV AYYEL®OV KOTAGTNGOV.

90  Koainpdg ti of>>* Xapit mpdg mv onv kexkinuévooc>® Sroxovioy dvaéiovg dvrag
VmodeEon. >

‘O Aoog Aéyer Kopie Eléncov.

580 X]aproon White.

%81 yoodot Ger.

wnlpais v avtiinyv] White.

583 Toig OMB[opévorc ndpknoov gic] dyad[6v] White. || ay[a]0ov MS. Kac.
%84 gotwt[og] MS. Kac.|| éotdrac MS. Par.

585 Toidg éot®t[0g Oxdpwoov]. White.

586 Tovg nemto[koTog Eyerpov] White.

587 ¢otnrotag MS. Par.

588 gcpdreicar MS. Par.

%89 Tovg Nuap]ltnkotag White.

590 1oic miotoic White.

v om. Ren/Migne., Thess.

%92 Tovg] miot[og cuvapivuncov toic] paptvct cfov] White.
593 Miunt[ég, tovg Tapdvtog]. White.

59 [f{] White.

595 ke[kAn]uévoug White.

596968 eE]ar White.

582

591
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95

100

105

Critical Text and Translation

0 Tepevg Aéyer->7 MvioOnt®®® Kopie ko tiic moremg fudv>? tavtmce, kai tdv &v
dp0dOEW TioTEL OikoVVTOV £V anth,°* Koi ThomC TOAEMS Kol YOPAC GVV ToVTL T
koopo®®! avtdv. Koi pooca®®? nfudc amd Apod kai Aowod, oceopod Kai
KOTATOVTIGUOD, TUPOC, Kol 6md aiypoimoioc BapPapmv, kol and v dArotpiovs®
poyopdv, Kol Emavacticems Ex0pdV Te Kol apETIKAMV.

‘0 Aadg Aéyst- Kdpie Eréncov. %

O Tepedg Aéyet-°%° Mot Kopie koi 16v mpodoafdvimv 6ciov®® natépwv
v, %7 6pBoddtwv émokodnwy, %
goapesmoavtov,®?’

Kol TAvTeV TAV AT’ aidvog ool

ayiov  motépov, maTpopxdv,  amootorov,t'’  mpoentdv,  kmpvxwv,S!!

812 rvedpatoc Sucaiov, v miotel

e00YYEMOTOV, LOPTOP®V, OLOAOYNTMV, KOl TOVTOG
XP1oToD TETEAEIOUEVOU.

"Expmvioet. 13

"Eéaupétag tiic mavayiog vrepevddEov dypévtov drepevroynuévng deomoivnc®*
NUGV Ocotdrov kai®!> dewmaphévonr Mapiog. b6

Tod ayiov £€vdo&ov TpoerTov TPodpouov Partiotod Kol pdptupog Todvvov.
Tod dyiov Xte@dvov 10D TPMTOSAKOVOL KOl TPWTOUAPTUPOC.
Kai 10D dylov kai poakapiov morpdg Muédv Mdapkov®!’” tod dmootorov wai

€00YYEMOTOD.

97°0 Tepevg Aéyet om. MS. Par., MS. Kac., White.
598 M]vficOnm “"White.

599 [ ]u@v White.|| nudv om. Thess.

600 [2v a]tf White.|| avtng MS. Kac.

801 x6o[uw] White.

602 &

povoar MS. Par.

603 gAhotpi[wv] White.

604 Kvopie édéncov om. White.

8050 Tepedg AMéyer om. MS. Par., MS. Kac., White.
606 xoi White.

807 A[ud]v MS. Par.

608
609
610
611

n[pav N]udv [0p]00d6&wv énfiokdtmv White.
w@[v &)’ [aidvoc] oot edapeotodviov White.
matpopy®d[v, anolotoiwv White.

knp[vkwv] White.

512 rovt[og] White.

613 "Expwvioet om. MS. Kac., White., Thess.
614 §eomotvog White.

615 xoi om. Thess.|| «[¢] White.

616 In the Thess. there is a hymn added here.
617 [Maprov] MS. Kac.
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110  Kaitod v dyioc matpoct!® Bsordyov I'pnyopiov.®r?

621 ol movtdg Yopod

Kai dv, &v T ofuepov fuépa®?’ v dmopvno moovueda
TV
ayiov cov, Qv taic edyaic kol mpeoPeionc®? kol Hudc EAéncov kai cBdGoV S TO
dvopd cov TO dylov 10 EmKANBEY £’ MUAC.
‘0O Adicovoc Aéyer®? ta Atmroyo. 02

115 O ’Iepedg Aéyet v Eavtd.®?
Mviiont152¢ Kopie tédv mpoxexoyunpévav 8v i 0pBodoEm®?’ mictel matépov udv
Kol GdeAp®V, Kol GVOTOVoOV TOG YuXAG OOT®V HeTd OCimv, HETH OtKoimv.

627

"Ex@peyov’?® chvayov sig tomov yAong, € $dutog dvamodoems &v mapodeicm
tpuofic. Kai petd tovtmv®? dv,5? eimopev 1o dvopata avtév.®! Tote pvnpovedet
Lovtov Kol vekpdv, Kail

120 petd dimtoya, O Tepedg Aéyet.®*? MvioOntt Kopie dv, épviodnuey, kai Gv ovk
guvicOnuev motdv kai 0pBodOEmV, 1ed’ dv kai Huiv odv avtoic, Mg dyadoc Kai
PULGVOpmTOC OlC.
‘O Aoog Aéyel Avec GQEC GUYXDOPNCOV.

8. The Closing Benediction
'O Tepedg Aéyet- %32 0 yap €1 6 Ocdc udV Erenpov. ‘O pr BovAduevog Tov
fdvatov Tod auaptorod G¢ tod Emotpéyar koi (VO adtov.®’ O @eoc
gniokeyov®® Mudc &v 1® cwtpiv cov' moincov pued’ MUAY Katd TV Emeikeldy
ooV, 0 TOLRV

618 eoroyov add. White.

519 toTpOg fudv Thess.

620 [uép]a White.

621 roov[ ued]o White.

622 gp[e]oPrec MS. Kac.

623 Méyer om. Thess.

624 White notes that the rubric is effaced by the damp, but that it must be heavily abbreviated.
6250 Tepedg Méyet év avtd om. MS. Kac.; Aéyet &v £avtd om. Thess.

626 MJviicOntt White

627 5pB08OEN White.

628 "ExOpeyov om. White.

629 et TovT®V om. White.

830 5oy Ov White.

831 gty om. White.

832 Tote pvnuovedel {dviov kol vekpdv, kol petd dimroya, 6 Tepedg Aéyer om. Thess.
8330 Tepedg Méyer om. MS. Par., MS. Kac.

634 70 Thess.; {fiv Thess.

78



Critical Text and Translation

5 ongp &k mepiocod®’ dv, aitovpeda, 7§ vooduev.*® “Iva cov kai év TovTE, KoHMg

Kot
v movti, 50£400n % kai VYT, kod VpVNOR, Kai eDAoyMOR, Kai dyaodn,® 1o
mavéyov kai Eviipov kai vroynuévov cov®! dvopa dua @ dypavie cov Iatpi

ol Gyl ®*? TIvevpot.

Part II1: Post-Anaphora Prayers

‘0 Aodg Méysr Qc v, % «ai €011, kai oo,
‘0O Adicovoc Aéyer: Katéldete oi Sidcovor. 544
0 “Iepevg Aéyer: Eiprjvn mdiowy. 54°
‘0 Aodg Méyer Koi @ mvedpori cov.®46
1. Ipooipov Ti¢ KAdoenc®’
Tnood Xp1oté®® 10 comprov dvopa, 6 Té Osio Kol SxpavTo Kai Emovpavio
tadto pootipia Statvrdcag. 4 O Todg pgv iepeic v et Hmmpetdv oTHCAC, Sid
8¢ tfic dopdtov cov duvapeng avtd petactoryerdsac.® ‘O toic kobopoic Ti
Kopdig
5 EmEavopEVOS kol Toi¢ yvnoinc®! mposiodot S1d ceavtod mapéyovrog.*>
'O 1618 gdAOYNOAC, KOl VOV DAOYNCOV. Apnfy. 5>

0 161¢ Gydcac, kai viv ayiacov. Apmy. 5>

635 Cf. the Prophecy of Ezekiel 33:11.

836 gmictpeyov MS. Kac.|| émiotpéyon Thess.|| énic[tpe]yov MS. Par.
837 Ymepexmepiocod Thess.

638 Cf. St. Paul’s Epistle to the Ephesians 3:20.

839 §0&ac07] MS. Par.

40 gy1000f MS. Par.|| oyia[cOn] MS. Kac.

841 5ov add. Ren/Migne.

642 gy[iw] MS. Par.

3 §[c...] v MS. Par.

%440 Atdrovog Aéyst. Katéhdete ol Sidiovol. om. MS. Kac.

450 “Igpedg Méyetr. Eipivn méicty om. MS. Kac.

46 0 Aaog Aéyer. Kai td mvedpoarti cov om. MS. Kac.

647 Before the opening of the ITpooiuov tfc KAGoewmg is an almost illegible rubric in the MS. Kac. Although
quite difficult to read, it does not seem to be a Greek word.

48 6 ‘Tepenvg Aéyet. 'Incod Xpioté Ren/Migne.
49 Srotvndoag MS. Par.

030 netactoreidoog MS. Par.

01 ywn[o]i[wc] MS. Par.

52 mapéyov Thess.

653 Apnv om. MS. Kac. Ren/Migne., Thess.
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0 1618 KAGoOG, Kai VOV S140peyov. Apnv. 5>
‘0 161e S10800¢ Toi¢ £avTod nadnTaic®>® kol dmoctorolc, kai viv Adomota, S1add¢
Huiv,

Kol TavTi T® Aad cov Prhavpwme, maviokpatop Kopie 6 ®godg

NUAV.

‘0O Adicovoc Aéyet- TTpooevéacde. 7

‘0 Aoodg Méysr- Kopie léncov. b8
'O Tepedg éyer- Eipyvn mdiowy. 5%
‘0O Aadg Aéyst Kai 1@ mvevpti cov. b0

2. Evym T kAdoemg. ¢!

10

‘O dv, 6 NV, 6 EMOGV, Kod Ty Epyopevoc, O dv de&iq®s?

toD [Totpog kabnuevog:
0 8ptoc 6 Kotafag £k Tod ovpavod, kol {ony d18od¢ @ koou 6 péyac
apyepede O apymyos g compiog UV 0% edc dANOwoOV, 1O TPd TAVTImV
aidvev. "Oc dv
amovyospo ThHe 80ENG, Kol YopakTip THS VTOCTAcE®MS ovTod TOD idiov Gov
Matpoc.5 O eddoxnoac kol kotaéincac®®® kateddeiv ék TGV dyoudtov T0d
0Vpavod, £k KOAT®V ToD Ampocitov PoTdg Kai dAndwod kol dopdrov®®’ novov
Hatpoc. Tapkmbeic 8¢ &k IMvedpatog Ayiov®®® Kol €k thc mavevsdEov dypéviov
ayiag Seomoivie MuAV® Ocotéxov Kai dewmapbivov Mapiac, kai teAEmc®’”
gvavOpomoac’ kol katd®’! petdotacty, Ty
AvOpOTOTNTA AVOALOIOGOC, EVOGaS £0Td’7? Kah’ VTOCTAGLY, APPAGTOC

634 Aumv om. MS. Kac. Ren/Migne., Thess.
655 Aurv om. MS. Kac. Ren/Migne., Thess.

656 nodftoug MS. Par.

%7 om. MS. Kac.

5% om. MS. Kac.

% om. MS. Kac.

60 om. MS. Kac.

6! Before the opening of the Evy tiig kMdoewg is an almost illegible rubric in the MS. Kac. Although quite difficult to read, it does not
seem to be a Greek word. MS. Kac. and Thess. do not include sections 2 and 3.
662 §g£13 MS. Par.

63 Cf. the Gospel of John 6:51.

4 6 MS. Par.

%5 Cf. the Epistle of St. Paul to the Hebrews 1:3.

666
667

kotaéiooag MS. Par.
afopd]tov MS. Par.

668 [&y]iov MS. Par. 11.

669 )

udv Ren/Migne.

670 1edéiog MS. Par.

671
672

ovkatd MS. Par.
£avtod MS. Par.
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KOl GmEPIVONTMG, ATPENTOC O& Kol AGLYYLTOS, Yuynv &yovcov AOYIKAV T€ Kol
vogpdy. Obtag
npofAlsg €€ antiic BeavOpmrwdeic opoovstog 7 Tatpi katd v OedTnTa, Ko
OpoovG10¢ NIV Katd TV dvlpordmra. OO dvo TPOSHOTO 0DV, 0VE §00 HOPPAC
o7 36\ 5 6 \ 4 /4 674 57\)\19 4 @ r 4 Kr r ) 4
fyouv, 00dE &v dvoi pucest Yvopillodpevos,” ™ AL’ elg Oedg, eig Kvprog, pio odcio
pio

;7 675 .1 , 676 .71 291 r oo s ’ , ; ,
Bacwela®”” pio deomodTeln’’® pia €vépyeta pio vmoéoTaolc pio BEANGIS pia eHolg
700 @£0d AdYov GEGUPKMUEVN KoL TPOGKLVOLLEVT. ZTawpnbeic 8¢ émi®” TTovtiov
[TAdtov kol Oporoyncag TV KoAV Opoloyiav: Tabov Kol Tapeig Kol AvacTag T
Tpitn HUépq, Kol dveldmv gic ovpavovg kai kadicag dv de&in®’®
100 [latpdc, matinoag tov BAvatov, Kol TOV §oNV CKLAELCAS, CLVTPIYOS TOANG
YOAKAGC, Kol LOYAOVG GO POVS

‘ 679 v s , A QA 5 ‘ ) ~ Ve~
vvebAdoag,”” Kol TOV aiypudimtov Adap AvOKaAECAUEVOS €K PBOPAS, Kol MUAG
ElevBepaoag €k ThHg Tod dtafdrov dovieiag.
A1’ 6 deoueba kol moporxoloduév e piiovlpwne dyade kataliwoov nuag v

TG LEYOAW®GVUVIG

kabopd Kapdio. ToAudy Gpofwg, émPodobor tov maviwv'®’ Seordyy émovpaviov

Ocov Iotépa

dylov kai Jéyerv.

3. Edym &AM 1hic kAdoewc.

0 yap &l 6 Adyoc tod Hoatpdc, 6 mpoodviog Ocdg, O péyac dpylepedg o &mi
compiog ToD Yévoug TV AvOpOTOV, capkmbelc kal &voavOpomnoag, Kol
TPOCKUAEGAUEVOG

EQVTH €K TAVTOV TOV £0vay, yévog Exhextove®! Baoileiovs®
dylov, Aaov

eig mepuroinow. AU 6 dedpeba Kol TapakaAodUEV o€, PAavOpore dyade Kdpie, un
eig €leyyov kol Oveldog, un eic xpipa, pnde €ic KOTAKPYLO TAV MUETEP®V

2 igprevpa, £0voc

@ om. Ren/Migne.

674 ywopridpevog MS. Par.
75 Bacidélo MS. Par.

676 Seomotéio, MS. Par.

77 hmd Ren/Migne.

78 17 dekig Ren/Migne.
679 Cf. Psalm 107.

80 év[t]wv MS. Par.

81 Cf. 1 Peter 2:9.

82 Bacihelov MS. Par.
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The Liturgy of Saint Gregory the Theologian

auaptidv, vevndto 1 Ovcia avt 3 dngp  yap TV AcOeveidv HudV

mpoonvéyxapev ¥ GAL domep T mavayld cov Tipo Adpa TodTo: TEOMC
ayiwovvng éumiijoar katn&iowoog, O TG EMPOITHoE®S TOD TOvVAyiov GOV
[Tvebpotoc €’ adtdv. OVTOC Kol MUV TAV APAPTOADY S0VA®YV GOV, dyldcol
kata&lowoov Tag Yuyds, T0 cOpaT, TO TVEOHOTA, TOG CLUVEIWONGCELS. ‘OTmg TePOTIGUEN
yoxfi, Gvemouoyovie®®®  mpochme, Kopdig  kaopd, OCLVEWNGEL  AVLTOKPITO,
Nyocapévorc®® yeileotv, dydmn tedeiq, EATiSL do@olel, Toludpey petd moppnoiog, s’
dvev @oPov, Aéysty TV dyiov mpossvynv, fiv petédmkag Toig idiolg Toic dyioc cov®s?
nadntaic®® kol iepoic cov”’ dmostorotc, dtav mpocsnmabe,®! obtwg mpocsvyeshe
vueic. [atep Hudv, 0 &v toig

ovpavoic.5%2

‘0 Aadg Aéyst AyacOnto 1o dvopa cov. 5

4. Evyn 6AAn tig kAdoemg.

Evloymtoc &l Xpotd 0 B®goc O Iaviokpdtop O Avtpotic ThHc Eantod
gxrnoiac 0% Adye dv mpovoodoty antdv, kol dvipore dv TPohewpodoty adTOV.
‘0 10 Tiic axatadmTov oTod Gapkdoene, £toinacac®® Huiv dptov émovpdviov,
0070 TO

o®ué cov, dv £0ov dupvotiprov®® kol mavayov &v toic dmactv. Exépacac fuiv
notplov, €& aumélov dAndeiag, €k Beiog Kai dypdviov cov mAevpds. O kai petd
dedwrtvon®’ 10 mvedpo dkyéov &€ adTic alpo kai Bdwp, olc, AyloUOS Td KOGU®
mavti. Ktijoo nuag ayade Kopie tovg dvatiovg d00lovg Gov* moincov fudg Aaodv

83 gihtn MS. Par.

984 mpoonvéykopev MS. Par.

85 gv’en’ an’ yOvTo MS. Par.

86 fiytacuévorc MS. Par.

87 mappnoiog MS. Par.

%8 5ov om. Ren/Migne.

%9 abntong Ms. Par.

90 5ov om. Ren/Migne.

1 tpocévyecde MS. Par.

92 Cf. the Gospels of Matthew 5:9.|| 6 &v 10ig ovpavoig om. Ren/Migne.
93 10 dvopa cov om. Ren/Migne.

4 & Ren/Migne.

05 ¢towdoac MS. Par.

9 ¢v wootprov Ren/Migne., Thess.
997 petd 10 dedmxévon MS. Kac., Thess.

82



10

15

Critical Text and Translation

neprovotov Pocileovs®® iepdrevpa, E0voc dytov. Aylacov koi Hudg 6 Ocdg, domep
nylocag to

mpokeipeva Kol dyle Adpo tadta, Kol €moincog avtd ddpata €K TOV OpaTdV
poetipla OV Tpovoodotv avtd cot Kopie 6 Ocdg 6 cotip Nudv Incodc Xpiotoc.
X0 odv Kopie S tfig moAAfic cov edomlayyviag, koméimoac fud S Tod
699 gic viovg kol KAnpovopovg. ‘Edidatac fudg tov TomoV Tiig
700 1oV BypovTov cov

Banticpatog yévesHon
TPOGELYNG O¢ £0TIV EUUVGTNPLOG, TOD TPocedyechal £v avTH
Matépo. TV ovv kai viv Aéomota Kopie

kata&imoov Nudg, &v ayiaopévn’®! cuveldnosl, kai Aoyiopd ayadd Ov mpémst

T..x01 8V ...0¢... 100w, " kai mappnoia’® ayudii Toludy émkodeichot TOV &v Toig

ovpavoic’™ dylov Oeov IMotépa cov Kol Aéyetv.

‘0 Aadg Aéyst- To® Tarep Hudv.’%

Kai peté 1o Matep fudv.”"’

5. The Prayer following the Lord’s Prayer

709 ¢Eovoiav Tod mateiv

0 Tepedg Aéyet: "% Nai Kopie Kopie 6 dedmrmg fpiv v

Emave dPemv Kol oKopmdV, Koi £mi micay THV Suvopy tod &x0pod,”!? chvipryov
Kol KaOumodTaov TOC KEPAAUG T®V £xOpAdV MUY VIO ToLC THdag €v Thyel. Kal
TGV TNV

KOKOTEXVOV QOTAV Emivolay TV kKo’ fUdV d106KESOCOV.

011 00 €l Pacideds fustépwv méviwy Xpioté 6 Osoc’!! kai cor v dééav kol iy
ebyaploteiay, Kol TV TpockdVHoLY dvaréumousy, kol éxdonyv’? fuépav,

ooV T@ avapy cov llotpi, kol @ ayiew [vevuatl, vov.

8 [nepro]vorov BaciAei]ov MS. Par.

099 vevésOou MS. Par.

700 oyric MS. Kac.

! fiyiaouévn MS. Par.

702 1oig V101g, kai &v Osk T60® Ren/Migne. || tekeiolg koi év Oepud md0m Thess.
703 appnoio MS. Par.

704 Thess. breaks off the prayer here and continues with the Lord’s Prayer here.
795 16 om. Ren/Migne.

706 ko Aéyewv [Tatep Nudv 6 &v toic ovpavoic MS. Kac.

707

. Kot peta 1o IMatep udv. om. MS. Kac.

7980 Tepevg Aéyer om. MS. Kac., Ren/Migne.
7% v om. Ren/Migne., Thess.
710 Cf. the Gospel of Luke 10:19.

711 &

11 60 &l Booihelg kol Zothp néviov, Xpioté 6 Ocdg Thess.

712 ¢[k4o]mv MS. Par.
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The Liturgy of Saint Gregory the Theologian

6. Ebym tiic xeporoksiog. !

10

‘0O Atdkovoc Aéyer Tag keparag’  dudv.’!
‘0 KAivag ovpavodg koi katehdov’ 'S &mi tfig yiig, sic compiav Tod Yévoug Tdv
avOporov. O g ofic yapitog micav E€animoag v evnviav. O mowdv mavta

VTEP K
~ 717 X > 4 n ~ r s 4 o r \
neplocod,’ ' v, aitovuebo §| vooduev. OGlavOpwre dyadé, Extetvév cov v
718

yeipa1® v aopatov’? v edloynuévny v peotv éAéovg kol oiktpudv. Kai

eOAOYAV €OAOYNGOV TOVG O0VAOVLG cov,kKol KaBdploov ovTOVS Amd ToVTOG
noAvopod copkog kai mvedpotoc. Kol moinoov Mfudg petdyovs Kol GLGCHOUOVE

véveaOar Tfj off yopitt. Onwg €v aydtTl kol dkalocvvy col TNV ikesiov
npocéyovteg. 2

Kai oo1 mpémer mioa 66&a, peyatoovvy’?!, xparoc te xoi éfovoio’?

, Guo. @
AypavTe

oov Iotpi, koi 16 dyie Mveduar, viv, kai.”>

7. Ebym 8AAn opoime.’**

[pooyec,” Kopie Tnood Xpiote 6 Oedg Mudyv, €€ ayiov katowntnpiov cov,”?

Kol amd Opdvov d6éng™’ tfic Pacireiac cov, kai EAOs €ic O dydoar NG TOVG
gnudhivavtdag’?® cot. O éveo 1@ Iatpi cvykednuevos, kol Ode HUiv dopdtm’>
ocuvov. Kai kata&iocov

T KpoTond 6ov xepi petadodvar fUiv Tod dxpaviov cOUNTOC 6oV, Kol TOD TIHiov

731

Suparoc, 0 wai SU uev’?! movti td Aad.

20 yap, €l 0 KADV, Kol KAOUEVOS, KOl GKAAOTOS" Kal 601 THYV 000V GVOTEUOUEY,

ooy 1@ 0@’ Hatpi, kai 16 dyie [Tveduor, viv, koi.”?

13 Tit. O Tepedg avayryvookel Ty Evynv tiig Kepalokhoiag Thess.

714 [Tag kepadic] MS. Kac.

15 Hu@v om. MS. Kac.|| O Awdkovog: Tag kepordg udv @ Kvpip khivopev Thess.

716 xotaBég Thess.

17 Hrepexnepiocod Thess.

718 v xeipa ov Thess.

719 8patov Thess.

720 pocyovTeg GEIMG HETACYOUEY THV TPOKEWEVMV TV Gyabdv T0D dypdvTon GHUATIS Gov Kkai Tipiov aifatog cov Thess.
721 Koi 20 yap npockuvntog kol dedoacpévog vmapyelg Thess.

22 xai om. Ren/Migne.

7230 Tepede: Tlpdoyeg Thess

724 The rubrics of the MS- Kac. state that the following prayers are replaced with prayers from the Anaphora of St. Basil. The Anaphora of St. Gregory
continues with the Zdpa dytov koi aipo Tipov.

725
726

ueyoroovvn MS. Par.
10D karowknTnpiov cov Ren/Migne.

727 §6&ng om. Ren/Mign.
78 gmuchvovtég Thess.

729

aopatog MS. Par.

730 xai 1od Tiov dupatog om. Ren/Migne.
1 dv MS. Par.

732

o® om. Ren/Migne.|| om. Thess.
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‘0O Adicovoc Aéyetr TTpooyduev 0@ pete eopov.’>

8. Evyn T élevbepiag

10

15

Eiprjvn néiowy.”?

0 apvodg tod Oeod, 6 aipov TV duoptiay Tod kosuov.”* ‘O 10 mavacTilov

avtod aipa Sroyvoag £mi Thv Tod Koécpov (oM, kol eic AMTPOV Koi AvTUALoy oL
TOVIOV

gavtov Tapédokag, &k BavaTov ATpOGAUEVoC, v @ KaTtelOueda: mEmpayuivol
oo TV auoptiov.”*® ‘O tdv @oPovpévev odtov mowdv TO 0NN, kai Tiig
denoemg avtdv sicakovcmv,” kai cdlov avtovc: 6 Tod dikaiov Top érakovcog
GvIoTaEVOS TO mpwi kol vrgp moudimv @idtpov Ovciag mocoyaydv simmv.’*!
Mrmog évevonooy vioi pov movnpd &v T kapdio adtdv Evavit Ocod.”*? Kai
guod’ tod élestvod kai dpaptorod Kai

ypeiov Gov dovAov iketedm ™ Hmep’
746

> 1V olV olkeT®v, TATEP®V LoV Kod

adeAQ®V, Kol VEP THE EUTic’™ aOAMdTTOC. Eduevel tpocdng, kai yoAnved duuartt,
Emde 8¢’ Nudc &v tavtn T dpe. Koi mopsc odv fuiv ndcav ddetpiov, kol ndcay
napdfacty, kol mapokonv vOpov, kol tdv cdv €vioddv. "Ett 0¢ kol micov
ovveidnowv, kol mioav &vlduncty, kol whoog mpageot, kol mAoulg KIVNGESL
veyovoioag’ gv £avtoic, 48
Nuepudg’
Kai d8mocov

0 ¢mdfjoon kol xotokporiicar katd THS Woyhic.

732 kol wéong AKAPTOL

1€ KO VOKTEPIKDG,

1 adtodg Gmd Thong cLVEISHOEMC TOVIPGY,

7

33 kol om. Ren/Migne.”

734 [Mpooyduev 0ed peta] MS. Par.

7350 Aodg: Kai 16 mvevpoati cov add. Thess.
736 Cf. the Gospel of John 1:29.

737 Lwfv MS. Par.

738 Cf. 1 Timothy 2:6.

739 9[é]Anua MS. Par.

740
741

eloaxovoag Ren/Migne.
mpocayayav kai gimdv Thess.

742 Cf. Job 1:6.
743 [¢uod] MS. Par.

744
745 ¢
746
747

giketévo MS. Par.

aypeiov cov dovAoV, gichrkovcov, iketevovtog VrEp Thess.
éuiic om. MS. Par.

yeyovuiong MS. Par.15.

8 adtaig MS. Paris.|| éovtoig Thess.

9 Nuepwédg MS. Par.

730 yuktepivédg MS. Par. || voytepikdc Thess.
31 g0dwoov MS. Par., Thess.

752 movnpag corr. MS. Par.
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3 754

TpGEemc, Kol movtoc Aoylopod memvpopévon. Atva’>? dotiv BePnia’>* mapa’>
mv T Yuxfic kabapdtnra.”>® Xéapioor ovtdv TV TdV duopTidy énlyveoty, Ko
tedeiong améyeoBon am’ avTdv. Adpnoot avtoic petavoiog ayvoTntoc’>’ kai v €ig
o€ £MGTPOPNV" GV YOap Aéomota

20 Kvpie éntdyevoag Ekovcimg €v Td og copkmbfvar 514 v Tod yévoug UGV cmTnpiay.
Kai s1€ppnEac’® 10 xad’ qudv xepdypopov, S Thv &mi’>’ 10d otowpod tdv Osiov
cov moAGpev &9’ dmimoty.’® deicar mavtov Aéomoto EIAOYLYE, 8Tl T COUTAVTO
dobAa cd. Kai mapd cov uétepa doetnpla, Koi ovdgy T®V EMTNOSLUATOV TAV XEPDY
Nudv. AU 0 v onv Pactreiov do&alopev kol dvopvoduév oe Xpiote 6 Oedg MUdV.
Atwva

25 v..Aov..ov....00pov... Tladcwg’®! auaptiog
NUaG Tod 6od eoPov, kol korevbuvov &g 10 ayaddov cov BEAN L.
2D yop, €l, 6 Oeoc udv, koi mpémer 6o1 S6Ea TR Kol TPOTKHVHOIG.

762 g aipeTik@®v ko £0vikdv- 7 Eumincov

9. Tdpa kai oo
‘0O Adicovoc Aéyet: Tdpa koi aipa.’®* Metd pofov Ogod mpooydpey. s
0 “Iepedg VYol 10 omovdcdv’® kai éxpaovioet. T dyta Toig dyiotc.
‘0 Aadg Aéysrr Kopie élenoov. Eic Mamp éyoc, €ic’®” Yiog éyloc, &v Ivedua
dyrov. 768
5 Apnv.
‘O Tepevg Aéyer: O Kiprog petd Tavtmv HUMV.
‘O Aoog Aéyer Kai petd 1od Tvedpotog cov.
'O Tepevg Aéyer- Evdoyntog Kopog gig tovg aidvag, Apnv.

733 gtiva. om. Ren/Migne

73 grvé [éo]tv PePnrod MS. Par.
55 mapd BePnra Ren/Migne.

736 [...Jta. MS. Par.

757 gyvotnta Thess.

738 igppn[Eag] MS. Par.

739 §18pnE[...]10 UGV xepd[...510 v émi MS. Par. The interpolated text is from the Renaudot edition.
760 ¢pamiwoty Ren/Migne., Thess.
76! [maocfc] MS. Par.

762 quépaig Ren/Migne.

763 [8]0vicédv MS. Par.

764 [Afpa] MS. Par.

7650 Tepeng Aéyet. Tdpa kai Afua. ‘O Adiovog Aéyel. Metd poBov Ocod mposyduev Ren/Migne.
766 Agomotikov Ren/Migne.

767 [glc] MS. Par.

768 [&ryJiov MS. Par.
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‘O Aoog Aéyet Apny.

'O Tepevg Aéyer- Eipnvn maow.

‘O Aoog Aéyer Kai 1@ mvevpati cov.

O Tepedg Aéysr Tdpa Gyov kai aipo tipov, dAndwov Incod Xpiotod viod tod
@cod.’”®’

Apnv.

‘O Aoog Aéyet Apny.

0 Tepedg Aéyst 0 Ayov’”! tipov odpa kai oipo dAndwov Incod Xpiotod tod
B¢o0.

Ay, 72

‘O Aodg Aéyer Apny.

'O ‘Tepedg Aéyer’” Tdpa kol aipo Eppoavounk tod Osod Mudv, todtd £oTv
aAn0®dg. Apnv.

‘O Aadg Aéyst: Apny.

Motevm,””* motedo, motedm, kol oporoyd Eng doydne avamvoiic. ‘Ot adtn’”
gotv’’® 1 capé N Lwomowde,”’” v, EhaPec Xpioté 6 Odc HudV, &k Tfig drylog
deomoivng NMuUAV Oecotdkov kai adimapBivov Mapiag. Kai énoincog avtnv piov
ovov 1] 0edmri cov, pun év piel, unde év upud, unde év arlowwoet. Kol
guaptopnoog €mi [Movtiov [Tiddtov

THY KoV dporoyiav, kai mopédmkag’’® oty Hudv mavtov fuetépov’” &mi tod
Eohov™®® 1o oTawpod Tod Gyiov, dv 1@ Bshjuoti’®! cov. AnBdc motedo, STt
0e6tNG cov, 005’ 0V Undémote ywpicheica £ AvOpOTOHTNTOG GOV, &V ATOU®, OVOE
gv purfi 0@Oolpod.”®? Metédokac adthv eic AWTpmoty, Kol &ic GQPEGIY apaApTI®dVY,
Kol €ig {onv Vv aidviov, Toig €5 avtiic petolapupdvovct. ITiotevm 6tL adtn Eotiv
aAn0&dg, aunv.

'O Aodg Aéyst Apmv. s

79 1. Jua &yro[v ko] ail... Jripfov ... Ot...] Tmood Xpiotod O[...]Jx0[... Jéunv MS. Par.
770°0 ‘Tepedg Aéyet om. MS. Par.

771 [&yJiov MS. Par.

772 Ren/Migne and Thess. edit this phrase to correspond to the first phrase.

7730 ‘Tepedg Aéyet om. MS. Par.

7140 Iepedg Aéyet Ren/Migne.

73 [GutIn MS. Par.

76 ¢ot1 MS. Par.

7 [{w]omotdg MS. Par.

778 [

nopddwkag] MS. Kac.

" kod mapédmrev adTHV UIEp UGV TavTov ...Epmv Ren.; [koi napédwrog od]mv [Rud[v néd]viov [fueltépov MS. Par.
780 wod mapédwiag o TV VEp NUMY TavTdY, oipov éni Tod (oo MS. Kac.

81 g [palti MS. Par.

82 5p[0oA]pod MS. Par.

80 Aadg Aéyet. Apnv om. MS. Kac.
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‘0O Adicovoc Aéyet ‘Ev elprivn kai drydum. 784
O Tepevg ekpovnoet Akatdinmte Osé Adye dympnte: didle d&xov map’ MHUDY TOV
apapTOA®V €€ ava&iov yeéwv DUVOV HETO TV Gvm SVVANE®V.
201 yop mpémel mooa 00Co. TR Kal TPOTKOVHOIS, o0V T@ avapyw cov llatpi,
35 Kol ¢ {womoid cov ITveduati, €ic mavTog T00¢ aidvag 1@V aidvoy. Auy.”®
‘0O Aadg Aéyst yoludv p'v.’s6
‘O Adkovog Aéyet- ZovdyOnte kol eicélOete ol didkovol pet’ evAaPeiag.

10. Edyn evyoptotiog Hetd TV LETAANYIY TOV Ayimv puotpiov.
‘O Adkovog Aéyetr: 'Eml mpocevyiic otdnte.
'O Tepevg Aéyer- Eipnvn mdow.
‘O Aoog Aéyer Kai 1@ mvevparti cov.
5 ‘O Atdkovog Aéyet- TIpooed&ache vmep Thic a&iog peTaANYEmC.
‘O Aaog Aéyet. KOpie Eréncov.
'O Tepede Aéyel TV vynv Tavtv. s’
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The Divine Liturgy of our
Father among the Saints

Gregory the Theologian

The Translation

Part I: Pre-anaphoral Prayers

1. The Prayer, which the Priest reads silently:

Master, Lord Jesus Christ, You who look upon us in mercy and compassion, who grant us,
Your humble, sinful and unworthy servants the freedom to stand around Your Holy Altar,
and to bring before You this fearful and bloodless sacrifice on behalf of our own sins and
of the ignorances of Your people. For the remission and repose of our fathers and brothers,
fallen asleep before us, and for the support of all Your people. Look upon me, Your useless
servant, and wash away my errors by Your compassion. Purify my lips and my heart from
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all defilement of flesh and spirit. Keep away from me every thought that is shameful and
witless. Make me sufficient, by the power of Your Holy Spirit, for this Liturgy and accept
me, through Your goodness, approaching Your Holy Altar. Be well pleased, Lord, that
these gifts, about to be brought before You by our hands, become acceptable, coming
down and helping my weaknesses. Do not cast me away from Your face, nor loathe me
because of my unworthiness, but have mercy on me, O God, according to Your great mer-
cy and, according to the depths of Your compassions, wash away my transgressions. So
that I, coming into the presence of Your glory, may be deemed worthy of Your protection
and the illumination of Your All Holy Spirit; and not become worthless, as a servant of sin,
but, as Your servant, may I find grace and mercy and forgiveness of sins, in this present
time and in the coming age. Yes Master , all-mighty, all-powerful Lord, hear my prayer.
For You are the One who accomplishes all things in all things; and we all seek aid
and assistance from You in all things. For You are the lover of mankind, and You
are praised, Jesus our God, with Your Father, who is without beginning, and Your
Holy Spirit, now and ever.

2. The Prayer after the Preparation of the Holy Altar.

Master, Lord Jesus Christ our God, who, through Your saving presence and through the
illumination of Your All Holy Spirit, deemed us, Your humble, sinful and unworthy serv-
ants, worthy to stand about Your Holy Altar, and to offer and perform the immaculate
mysteries of Your New Covenant. Make Yourself, Life giver and giver of good things, a
sign for good among us and deem us worthy, in pure understanding, to worship You all of
the days of our life, and to offer unto You, in holiness, this Divine Liturgy, for the for-
giveness of sins, and for the enjoyment of the coming blessedness.

Remember, Good One, Benefactor, King of the Ages and the Origin of all Creation, the
ones offering and the ones on whose behalf they offered; and keep us uncondemned in the
carrying out of Your Divine Mysteries.
For blessed and hallowed and glorified is Your all honorable and magnificent
name, with the Father and the Holy Spirit, now, and.

3. The Prayer of the Holy Gospel

Peace be with all.

Master, Lord Jesus Christ our God, who said to Your holy Disciples and Apostles that

many prophets and just men desired to see the things which you see, and did not, and to

hear the things which you hear and did not; for your eyes are blessed because they see, and
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your ears because they hear. May we now be made worthy of hearing and doing Your Holy
Gospel through the prayers of Your priests. Therefore, Master, remember even now all of
those who bade us, the unworthy, to remember them in our prayers and entreaties, which
we send up to You, Lord, our God. Give rest to those fallen asleep before us; and grant
good health to the sick.
For you are all of our life, salvation, hope, healing, and personal resurrection, and
to You we send up glory, honor, and worship, together with Your all-powerful and
all seeing begetter, and Your all-holy, life creating, and consubstantial Spirit, now
and ever.

4. The Prayer of the veil
None of those bound with the desires and pleasures of the flesh is worthy to approach and
to come near or minister to You, King of Glory; for to serve You is great and fearful and
unapproachable even to the Heavenly Powers themselves. Nevertheless, by Your ineffable
and immeasurable love for mankind You became man immutably and unchangeably, You
were called our high priest and, as Master of All, You gave to us the sacrifice of this Litur-
gy and of the bloodless sacrifice. For You alone are Master of all things in heaven and on
the earth and below the earth, who sits upon the Cherubic throne, the Lord of the Seraphim
and the King of Israel; who alone are Holy, and rests among the Holy. Therefore, I entreat
You, the only good One, and the God who is willing to hear; look upon me, Your sinful
and worthless servant, and make me sufficient, by the power of Your Holy Spirit, clothed
in the grace of the priesthood, to stand around this, Your Holy Table, and to consecrate
Your spotless Body and Your sacred Blood. For I come to You, bowing my neck; and I
pray to You, do not turn Your face away from me; and do not reject me from among Your
children; but make me, Your sinful and unworthy servant, worthy to bear to You these
gifts.

For You are the one who makes holy and is made holy, who offers and the one who

is being offered, accepts and is acceptable, the one who receives and is distributed;

and to You we send up glory, with Your Father and the Holy Spirit, now and...

5. Another prayer of the veil, according to the Egyptians.

Lord our God, the Pantokrator, who knows the secret hearts of men, who tests hearts and

reins; who calls me, the unworthy one, towards this, Your Liturgy. Do not loathe me, nor

turn Your face away from me, but wipe out all my transgressions and wash away the filth

of my body and the blemish of my soul and hallow me completely. So that, while I beseech

You to grant forgiveness of sins to others, I may not myself be rejected. Yes Lord, do not
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reject me, humbled and put to shame, but send down upon me the grace of Your Holy Spir-
it, and deem me worthy to stand at Your Holy Altar uncondemned, and to offer to You this
rational and bloodless sacrifice, with a clean conscience, for the forgiveness of my sins and
of my transgressions, and for the remission of the ingnorances of Your people, for the rest
and respite for our fathers and brothers fallen asleep before us, and for the support of all
Your people.

For Your glory, of the Father and the Son and the Holy Spirit, now and...

6. The Prayer of the Greeting.
Peace be with all.
You who exist and preexist and remain unto the ages; who exist with, are consubstantial
with, enthroned with and co-creator with the Father; who, through goodness alone, brought
man from nothing into being, and set him in a garden of delight. Wishing to renew man,
who fell away because of the deceit of the enemy and the disobedience of Your command,
and to return him to his ancient honor; not an angel, nor an archangel, nor a patriarch, nor a
prophet, but You Yourself brought our salvation to pass, having taken on flesh without
hesitation and becoming man. In all things You became like us, except for sin alone. You
became mediator between us and the Father, and You destroyed the middle wall of parti-
tion, and the long-lasting enmity. You joined the earthly with the heavenly, and You
brought together the two into one and You filled the flesh with dispensation. And, being
about to travel bodily into the heavens, filling all things full with divinity, You said to
Your holy disciples and apostles: “Peace I send to you; My peace I give to you.” Give us
this peace even now, Master, and grant purification from all pollution, deceit, wickedness,
villainy and death bringing malice, and deem us worthy to greet each other in a holy kiss,
in order to partake uncondemned of Your immortal and heavenly gifts; by Your grace,
through the goodwill of the Father and the action of the all-holy Spirit.

For You are the lord of the dance and the giver of all good things, and to You we

send up the glory, the eternal doxology, with Your beginning less Father and with

Your Holy Spirit, now and ever....

7. An alternate prayer of the greeting.

Christ our God, the fearful and incomprehensible power of God the Father, who sits upon

the fiery throne of the Cherubim, who is accompanied by the fiery powers, and are the con-

suming fire, beginning as God; and because of Your unutterable descent and love for man,

do not burn up the wicked traitor by Your approach, but greeting him with a kiss of friend-

ship, bring him to repentance and to the realization of his personal deeds. Deem us worthy,
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Master, at this dreadful hour, in unity and without our entire soul split in two, and without
a remnant of evil, to receive one another with a holy kiss. Do not condemn us completely,
and as it pleases Your goodness, let us purify ourselves from every fruit of sin, of wicked-
ness and of deadly malice. But, because of Your unutterable and ineffable compassion, our
nature being visibly weak and heavily laden, wash away every stain of our transgressions,
so that this divine mystery does not become a judgment or a condemnation for us.
For You are able to take away sin, and to pass over injustice and the lawless action
of miserable man, and are the purification of the whole created world; and to You
is due the doxology, honor and worship from all, with Your beginning less Father
and Your life giving Spirit, now and...

Part II: The Anaphora

1. The Greeting takes place

The Deacon says: Let us stand well.

The People say: A mercy of peace; a sacrifice of praise.

The Priest says: The Love of God the Father, the grace of His only-begotten Son, our
Lord and God and Savior Jesus Christ and the communion and the gift of the Holy Spirit,
be with all of you.

The People say: And with your spirit.

The Priest says: Let us lift up (our) hearts.

The People say: We lift them up to the Lord.

The Priest says: Let us give thanks to the Lord.

The People say: It is worthy and proper, is worthy and proper, worthy and proper.

2. The Beginning of the Proskomide

Truly it is worthy and just to praise You, to hymn You, to worship You, to praise You, the
one true God, the lover of mankind, the inexpressible, the invisible, the uncontainable, the
beginning less, the eternal, the timeless, the immeasurable, the immovable, the unknowa-
ble; the Creator of all, the Redeemer of all, the One who has mercy on all our lawlessness,
who heals all our ills, who ransoms our life from death; who crowns us in mercy and com-
passion. The angels praise You; the archangels worship You; the powers hymn You; the
dominions lift up their voices to You; the principalities proclaim Your glory; the thrones
send up songs of praise; a thousand thousands stand about You, and ten thousand ten thou-
sands offer You the Liturgy. The invisible hymn You, the visible worship You, all things
fulfill Your word, Master.

94



Critical Text and Translation

The Deacon says: Arise, you who are seated.

The Priest says: You who exist, Lord, true God from true God; who showed us the splen-
dor of the Father; who granted us the true knowledge of the Holy Spirit; who revealed to us
this great mystery of life; who fixed the chorus of the bodiless among men; who handed
over the hymnody of the Seraphim to those upon the earth; accept our cry with that of the
unseen. Join us to the heavenly powers, let us also speak together with them, setting aside
every wicked and cunning thought, let us cry aloud just as they do, with never silent voic-
es, let us hymn Your magnificence with mouths that will not cease.

3. The Pre-Sanctus and Sanctus Hymn
The Deacon says: Look unto the East.
The Priest says: For the Seraphim stand about You in a circle, one with six wings; and the
other with six wings; and with two wings they hide their faces, and with two their feet; and
with two they fly, and they cry each to the other:
He cries out
The victory hymn of our salvation, with a voice of glory, with a clear voice, hymning, call-
ing out, glorifying, shouting and saying.
The Deacon says: Let us be attentive.
The People say: Holy, Holy, Holy, Lord of Sabaoth, the heavens are full ... and the rest.
4. The Post-Sanctus
The Priest says: Holy, Holy are You, O Lord, and all-Holy. Exalted is the splendor of
Your being; the power of Your wisdom is inexpressible. No word will measure out the
ocean of Your love for man. You made me a man, as the lover of man. Though You Your-
self were not in need of our servitude, but rather I in need of Your lordship, You created
me from nothing, according to Your compassion; You set up the heavens for me as a roof;
You planted the earth firmly for me, as a floor. For my sake You restrained the sea, for my
sake You revealed the nature of living beings. You subjected all things underneath my feet,
You omitted no part of Your love for man in me.
The People say: Lord, Have mercy.
The Priest says: You formed me and placed Your hand upon me. You marked upon me
the image of Your authority. You placed within me the gift of speech. You opened Para-
dise for me as a delight. You gave me the teaching of Your knowledge. You showed me
the tree of life and secretly showed me the wood (of the cross). You made known the sting
of death. You forbade me the enjoyment of one plant: from this one alone You command-
ed me not to eat. I ate, through which I set aside the Law, knowingly I disregarded the
command, I took up the sentence of death.
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The People say: Lord, Have mercy.

The Priest says: You, O Master, changed the punishment for me, as Good Shepherd You
ran after the wandering one, as true Father You shared my sorrow while I was suffering.
You bound me up with all the medicines for life. You sent me prophets and, for my sake,
the one who is sick, You set up the law as a help. You ministered to me, the disgracer of
the law, those things that are for my health. You made the light rise up for those who wan-
der. You, who are ever-present, lived among the ignorant. You came into the Virgin
womb. You, the Uncontained One, although God, did not hold being equal with God
something to be grasped, but emptied Yourself and, taking the form of a servant, blessed
my nature in Yourself. You fulfilled the law on my behalf. You proclaimed my rising up
after my fall. You granted release to those under the power of Hades. You drove away the
curse of the law.

You abolished sin in the flesh. You made known to me the power of Your authority. You
restored sight to the blind. You raised the dead from the graves. You set nature aright with
a word. You made known to me the economy of Your compassion. You endured the vio-
lence of wicked men, You gave Your back to scourges, You submitted Your cheeks to
blows; for my sake You did not turn Your face away from the shame of spittings.

The People say: Lord, Have mercy.

The Priest says: Like a sheep You went to the slaughter, You showed Your care for me,
even to the cross. You put my sin to death in Your grave. You raised my sacrifice to heav-
en for me. You revealed to me the occasion of Your arrival, when You will come to judge
the living and the dead and to render to each one according to his deeds.

The People say: According to Your mercy, O Lord.

5.The Consecration

The Priest says: I offer to You the symbols of my freedom, I inscribe the reality with
Your words. You gave over to me this mystical Liturgy and the participation in Your Body
through bread and wine.

The People say: We believe.

The Priest says: For, on the night on which You gave Yourself up, by Your own power.
The People say: We believe.

The Priest says: Taking bread in Your holy, undefiled and blameless hands, looking up
toward Your own Father, our God, and the God of all; You gave thanks, blessed , hal-
lowed, broke and gave a share of it to Your Holy disciples and apostles, saying:
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“Take, eat; this is My Body, broken for you and for many, and distributed for the remission
of sins. Do this in remembrance of me.”

In the same way, after they had eaten, taking a cup and filling it with the fruit of the vine
and with water, You gave thanks, blessed, hallowed, and gave a share of it to Your Holy
disciples and apostles; saying:

“Drink of this all of you; this is my Blood of the new

Covenant, poured out for you and for many for the remission

of sins; do this in remembrance of me.”

For whenever you eat this bread and drink this cup, you proclaim My death and confess
My Ressurection and Ascension, until I come.

The People say: Amen, Amen, Amen. Your death.?!*

6. The Epiklesis

The Priest says: Therefore, Master, remembering Your descent upon the earth, Your life-
giving death, Your three- day burial, Your Resurrection from the dead, Your ascent into
the heavens, Your enthronement at the right hand of the Father and Your future second,
awesome and glorious coming.

He cries out

Offering to You Your own gifts from Your own gifts, on behalf of all, and for all and in
all.

The People say: We praise You, we bless You.

The Deacon says: Bow to God in awe.

The Priest says silently, bowing: Therefore, Master, transform the things lying before
You with Your voice; complete this mystical Liturgy, being present here Yourself; pre-
serve for us the memory of Your worship. Send down Your All-Holy Spirit, so that visit-
ing, He may hallow and transform these precious and holy Gifts lying before You, by His
holy, good and glorious presence, into the Body and Blood of our redemption.

The Deacon says: Let us be attentive.

The People say: Amen.

The Priest cries out: And He will make this bread to become Your Holy Body, of our
Lord and God and Savior and King of all, Jesus Christ, for the remission of sins and for
life eternal for those who partake of it.

The People say: Amen.

814 This response usually continues: “Your death, Lord, we proclaim and we acknowledge Your Ressurec-
tion.”
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The Priest says: And this cup into the sacred Blood of the new Covenant, of our Lord and
God and Savior and King of all, Jesus Christ, for remission of sins and life eternal for those
who partake of it.

The People say: Amen.

7. The Intercessions

The Priest says the following and the People respond with: “Lord, Have Mercy”

We entreat You, Christ our God.

Lord, fix firmly the foundation of Your Church.

Root in us the unity of love.

Increase the truth of Faith.

Cut straight for us the path of Your piety.

Strengthen the shepherds.

Secure the flocks.

Grant good conduct to the clergy.

Grant temperance to the monastics.

Grant self-control to those in virginity.

Grant well-being to those in Holy Matrimony.

Grant mercy to those in repentance.

Grant kindness to the wealthy.

Grant aid to the poor.

Grant help to the beggars.

Gird round the old.

Moderate the young.

Turn around the unbelievers.

Cease the schisms of the Church.

Destroy the insolence of heresies.

Join all of us to the unity of Your piety.

The People say: Lord, Have Mercy.

The Priest says: Remember, Lord, the peace of Your One, Holy, Catholic and Apostolic
Church, which is from one end of the inhabited earth to the other; and the Orthodox bish-
ops in it, who teach the word of Truth.

He cries out

Especially for our most holy and blessed Father (name), Pope and Patriarch of the great
city of Alexandria. For the current bishops, presbyters, deacons, subdeacons, readers,
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chanters, exorcists, monks, ever-virgins, fasters, widows, orphans, the peoples, and for the
entire fullness of the Holy Church of the faithful.

The People say: Lord, Have Mercy.

The Priest says: Remember, Lord, those ruling piously. Remember, Lord, our faithful and
Orthodox brothers in the palace, and all those in the armed forces (lit: camps).

Remember, Lord, those offering these sacred gifts and on whose behalf and through whom
they bring them, and grant all of them heavenly reward.

Remember also, Lord, those in the mountains, the caves and the holes of the earth; and our
brothers in captivity, and grant them a peaceful return to their own homes.

The Deacon says: Pray on behalf of the captives.

The People say: Lord, Have Mercy. (Three times)

Then the Priest bows his head, saying to himself silently:

Remember also, Lord, my own wretched and miserable soul, my humble state, and forgive
all my trespasses and wherever sin abounds, make Your grace abound there. Do not let
Your people be in want of the grace of Your Holy Spirit because of my sin and the profani-
ty of my heart.

He raises his head and cries out:

For Your people and Your church supplicate You, saying “Father” through You and with
You.

The People say: Have mercy on us, O God, our Savior. (Three times)

The Priest says: Have mercy on us, O God, our Savior. (Three times)

The People say: Lord, Have Mercy (Three times)

The Priest says: Remember, Lord, the air and the fruits of the earth. Remember, Lord, the
suitable ascent of the river water. Remember, Lord, the rains and the fields of the earth.
Make glad again and renew the face of the earth.

Water its furrows, increase its bounty, furnish it for us for sowing and for harvesting, and
now blessing them, bless us; administer our lives.

Bless the crown of the year of Your goodness for the poor among Your people, for the
widow and the orphan, for the stranger and the sojourner and for all of us who hope in
You, and call upon Your Holy Name. For the eyes of all look to You in hope, and You
give them their food in due season. Do with us according to Your goodness, You who give
food to all flesh. Fill our hearts with joy and gladness, so that in all things and at all times,
having all things in sufficiency, we may abound in every good work, in order to do Your
holy will.
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The People say: Lord, Have Mercy.
The Priest says the following, and the People respond with “Lord, Have Mercy.”
Grant unity to Your people.
Grant stability to the world.
Grand mildness to the air.
Grant salvation to the sick.
Grant relief to those in need.
Grant remission to those in exile.
Grant help to the orphan.
Grant aid to the widow.
Help those in distress to goodness.
Strengthen those standing.
Raise up those who have fallen.
Make safe those who have arisen.
Remember those who have fallen asleep.
Accept the prayers of those in faith.
Number the ones who have sinned and repented among Your faithful.
Number the faithful with Your Martyrs.
Establish those present in this place as imitators of the angels and receive us, though un-
worthy, called by Your grace into Your service.
The People say: Lord, Have Mercy.
The Priest says: Remember also, Lord, this our city, and those who dwell in it in the Or-
thodox faith; and every city and land with their entire order. Deliver us from famine and
plague, earthquake and flood, fire and from captivity by barbarians and from foreign
swords and from the uprisings of enemies and heretics.
The People say: Lord, Have Mercy.
The Priest says: Remember also, Lord, our Holy Fathers taken up before us, Orthodox
bishops and all those pleasing to You through the ages: Holy Fathers, Patriarchs, Apostles,
Prophets, Heralds, Evangelists, Martyrs, Confessors and every just spirit made perfect in
the Faith of Christ.
He cries out:
Especially for our all-Holy, most glorious, pure, most blessed Lady, Theotokos and Ever
Virgin Mary.
The Holy, glorious prophet, forerunner and Baptist John.
St. Stephen the protodeacon and protomartyr.
Our holy and blessed father Mark, apostle and evangelist.
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Our father among the saints Gregory.

Those whose memory we celebrate on this day, and the whole choir of Your Saints,
through whose prayers and intercessions, have mercy on us, and save us by Your Holy
Name, which is invoked over us.

The Deacon recites the Diptychs

The Priest says silently:

Remember, Lord, our fathers and brothers fallen asleep before us in the Orthodox Faith,
and give their souls rest with the blessed, with the just. Raise them up, join them and bring
them together in Paradise, by the waters of rest, in a garden of delight, and with those
whose names we will say.

Then he remembers the living and the dead, and after the Diptychs:

The Priest says: Remember, Lord, those who we remembered, as well as those we did not
remember, faithful and Orthodox Christians, and with them remember also us, as a good
and loving God.

The People say: Pardon, remit, forgive.

8. The Closing Benediction

The Priest says: For You are our merciful God, who does not wish the death of the sinner,
but his repentance and life. O God, look upon us in Your deliverance; do with us according
to Your leniency, who does exceedingly more than what we ask for, or can conceive of; so
that, in this matter, just as in everything, Your all-Holy, precious and blessed name may be
glorified, exalted, hymned, blessed and sanctified together with Your beginning less Father
and Holy Spirit.

Part II1: Post Anaphoral Prayers

The People say: As it was and is and will be.
The Deacon says: Deacons come forth.

The Priest says: Peace be with all.

The People say: And with your spirit.

1. Introduction to the Breaking

Jesus Christ, the saving name, who fashioned these divine, pure and heavenly mysteries;
who established the priests among the ranks of Your servants; You transformed these
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things by Your unseen power, who revealed them to the pure of heart and who hands him-
solf over to those that approach lawfully.

You who blessed then, bless also now.

You who sanctified then, sanctify also now.

You who broke then, sustain also now.

You who gave it to Your disciples and apostles, give it also now to us, Master, and to all
Your people, lover of man, all powerful Lord our God.

The Deacon says: Offer prayers.

The People say: Lord, Have Mercy.

The Priest says: Peace be with all.

The People say: And with your spirit.

2. The Prayer of the Breaking

You who are, and were, who came and is coming again; who is seated at the right hand of
the Father; the bread who descended from heaven and gave life to the world; the great high
priest, the beginning of our salvation; the true light who exists before the ages. Who is the
effulgence of the glory, and the mark of the substance of Your personal Father. Who was
well pleased and deemed it worthy to descend from the heights of heaven, from the bosom
of the unapproachable light and of the one, true and invisible Father. You took flesh from
the Holy Spirit, and from our all glorious, pure, holy Lady the Theotokos and Ever Virgin
Mary and You became man perfectly. In this translation, You united humanity within
Yourself, according to Your substance, immutably, inexpressibly, unknowably and uncon-
founded, having a rational and intelligent soul. You came out of this God-man union of
one essence with the Father according to divinity and of one essence with us according to
humanity.

You are not known in two faces, or rather not in two forms, nor in two natures; but one
God, one Lord, one essence, one kingdom, one lordship, one energy, one nature, one will,
one nature of God the Word, having taken on flesh and worshipped. You were crucified
under Pontius Pilate, and You suffered the good confession; suffered and were buried and
rose on the third day, and ascended into the heavens and were seated at the right hand of
the magnificence of the Father. You trampled death underfoot and despoiled Hades; You
crushed the gates of brass and broke the iron chains into pieces. You raised Adam out of
perdition, who was held prisoner, and You freed us from servitude to the devil.
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Therefore we pray to You and invoke You, good lover of man, deem us worthy, in
purity of heart, to make bold to call the Lord of all, the heavenly God, Holy Father,
and to say.

3. Another prayer of the breaking

You are the Word of the Father, the pre-eternal God, the great high-priest, who, for the sal-
vation of the race of man, took flesh and became man, and called to himself from all peo-
ples a chosen race, a royal priesthood, a holy nation, a people as a possesion. Therefore we
pray to You and invoke You, Good One, lover of man, Lord: do not let this sacrifice be-
come a shame or a reproach, nor a judgment or condemnation because of our sins. We sac-
rifice to You on behalf of our weaknesses, but, just as You deem it worthy to fill these,
Your all-holy gifts with holiness, by the illumination of Your All-Holy Spirit upon it, so
also deem it worthy to sanctify the souls, bodies, spirits and consciousnesses of Your sinful
servants; so that, with illumined soul, shameless countenance, pure heart, a sincere con-
science, hallowed lips, perfected love and secure faith, we may undertake, with licensce of
speech, without fear, to say the holy prayer which You gave to Your own, Your holy disci-
ples and Your divine apostles: “whenever you pray, to pray thus: Our Father, who art in
heaven...*

The People say: Hallowed be thy name.

4. Another prayer of the breaking

Blessed are You, Christ God, the Pantokrator, redeemer of Your church; O Word, which
they knew beforehand, O man, whom they saw beforehand. You, who, through Your in-
comprehensible flesh, prepares for us the heavenly bread, this, Your body, which You set
up as the one (great) mystery and holy in all times. You mixed for us a cup from the vine
of truth, from Your divine and immaculate side, from which You poured forth blood and
water after You gave up Your spirit, through which the whole world is sanctified. Possess
us, Good Lord, Your unworthy servants and make us a people set apart, a royal priesthood,
a holy nation. Sanctify us also, O God, just as You sanctify these holy gifts laid out here,
and as You made these mysteries for Yourself from tangible things, which they knew be-
forehand, Lord Jesus Christ, our God and Savior. Therefore, Lord, because of Your abun-
dant mercy, You deemed us worthy to become sons and heirs through baptism. You taught
us the form of prayer, which is mysterious, that we can pray with it to Your beginning less
Father.

103



The Liturgy of Saint Gregory the Theologian

Therefore deem us worthy also now, Master, Lord with a hallowed conscience and with
good reasoning, ...crux...!> and noble boldness, dare to call upon Your Father, the holy
God in heaven and to say.

The People say: The Our Father.

And After the “Our Father.*

5. The Prayer following the Lord’s Prayer
The Priest says: Yes Lord, Lord, who has given to us the power to tread upon serpents
and scorpions and upon every power of the enemy, swiftly crush the heads of our enemies
and subject them under our feet; and scatter to the winds every evil plan of theirs which is
aimed against us.
For You are the King of us all, Christ our God, and to You we send up glory and
thanks and adoration every day, with Your beginnignless Father and Holy Spirit,
now ...

6. The Prayer of the Bowing of the Head.
The Deacon says: Bow your heads to the Lord.
You who bent the heavens and descended upon the earth for the salvation of the race of
men, who spread out every abundance of Your grace; who does all things far beyond that
which we ask for, or conceive of, O Good One, Lover of man, extend Your unseen and
blessed hand, full of mercy and compassion, and, You who blesses, bless Your servants
and cleanse them from every defilement of flesh and spirit; and make us to become partici-
pants (in these mysteries) and of one body, by Your grace, so that we can offer You prayer
in holiness and righteousness.
To You is due every glory, majesty, power and authority, together with Your begin-
ning less Father and the Holy Spirit, now and...

7. Another, similar prayer

Attend, Lord Jesus Christ from Your holy dwelling place, and from the glorious throne of
Your kingdom; and come, for our sanctification, for those who bow down before You, You
who are enthroned with the Father above, but are invisibly present here with us; and who
deems it worthy to give us of Your spotless Body, by Your mighty hand, and through us to
the whole people.

815 The text is, according to the Renaudot edition translates to: “...which is proper for sons, and in fervent
desire...

104



Critical Text and Translation

8. The Prayer of Freedom
Peace be with all
O Lamb of God, who takes away the sin of the world, who shed Your completely spotless
Blood for the life of the world as a ransom and as an exchange for all. You handed Your-
self over in order to ransom us from death, in which we were bound, sold under sin. You
who accomplish the will of those who fear You, hear their prayer and save them; You who
heard the righteous Job: “rising up early and bringing forth sacrifices for the sake of his
beloved children and saying: ‘perhaps my sons considered evil things in their hearts before
God."”Hear me also, Your pitiful, sinful and unworthy servant, beseeching You on behalf
of Your servants, my fathers and brothers, and on behalf of my own wretchedness. Grace
us with Your face and with a tranquil eye, look upon us at this hour, and pardon us for eve-
ry deviation, every disobedience of the law and of Your commandments; and more, bind
every conscience and every desire, deed and turbulence within them, both during the day
and at night, and rule over (our) soul. Absolve us from every complicity in evil things,
from every unfruitful practice and from every inflamed thought, whatsoever is profane and
contrary to the purity of the soul. Grant us the recognition of our sins, and to abstain com-
pletely from them. Grant them the repentance of purity and conversion to You. For You,
Master, Lord, humbled Yourself willingly, in Your Incarnation, for the salvation of our
race; You tore apart the handwriting against us, by stretching out Your divine hands upon
the Cross. Spare us all, Master, who loves souls, for all things are Your servants and from
You we have our beginning, the works of our hands are vain; therefore we glorify Your
kingdom and we hymn You, Christ our God.
...CTUX...
because of every sin and of the heretics and gentiles.
Fill us with fear of You and direct us to Your good will.

For You are our God, and to You is due glory, honor and worship...

9. Body and Blood
The Deacon says: Body and Blood. With the fear of God, let us attend.
The Priest lifts up the Zealous piece (the Master’s piece) and cries out:
The Holy things for the Holy!
The People say: Lord, Have Mercy; One Holy Father, One Holy Son, One Holy Spirit.
Amen.
The Priest says: The Lord be with You.
The People say: And with your spirit.
The Priest says: Blessed is the Lord, unto the Ages. Amen.
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The People say: Amen.
The Priest says: Peace be with all.
The People say: And with your spirit.
The Priest says: Truly the holy Body and precious Blood of Jesus Christ, the Son of God.
Amen.
The People say: Amen.
The Priest says: The holy, precious Body and the true Blood of Jesus Christ the Son of
God, Amen.
The People say: Amen.
The Priest says: The Body and Blood of Emmanuel, of our God, truly this is so. Amen.
The People say: Amen.
The Priest says: [ believe, I believe, I believe and I confess until my last breath, that this is
the life-giving flesh, which You took, Christ our God, from our holy Lady Theotokos and
Ever Virgin Mary; and You made it one with Your divinity, neither in a mixture nor in a
mingling nor in an alteration; and You bore witness under Pontius Pilate, the good confes-
sion, and You gave it over for all of us upon the wood of the Cross, according to Your will.
Truly I believe that Your divinity was never divided from Your humanity, not in a mo-
ment, not in the twinkling of an eye. You gave it as a ransom, and as a remission of sins
and for eternal life, for those who partake of it.
I believe that this is truly so. Amen.
The People say: Amen.
The Deacon says: In peace and love.
The Priest cries out:
Incomprehensible God, Word, uncontainable, eternal, accept from us sinners, from our
unworthy lips, that which we hymn together with the heavenly powers.

For to You is due all glory, honor and worship, with Your beginning less Father

and the life giving Spirit, unto all ages of ages. Amen.
The People recite the 150th Psalm
The Deacon says: Be gathered together and approach with reverence O Deacons.

10. The Prayer after the Participation in the Holy Mysteries
The Deacon says: Stand for prayer.
The Priest says: Peace be with all.
The People say: And with your spirit.
The Deacon says: Offer prayers for the worthy participation.
The People say: Lord, Have Mercy.
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The Priest says this prayer:
We thank You, true Word of God, who is of the substance of the beginning less Father,
that You loved us so much and gave Yourself for us, and were sacrificed. You granted to
us deliverance through Your spotless Body and sacred Blood, and that You have deemed
us worthy now, lover of man, to partake in the Eucharist from them.
Therefore we now praise You, lover of man, and to You we ceaselessly send up glo-
ry, honor and worship, with Your beginning less Father and Your Holy Spirit, now
and...

11. The Prayer of the Bowing of the Head
The Deacon says: Bow your heads to the Lord.
You who are, who were, who came into the world to illumine it; who took flesh, became
man and was crucified for us, and suffering willingly in the flesh, You remained passion-
less, as God; You were buried, rose on the third day, ascended into the heavens and were
enthroned at the right hand of the great glory of the Father; You sent down upon Your holy
disciples and apostles the divine, holy, consubstantial Spirit, equal to You in power and
glory, who is equally eteranl with You, and through it You illumined them.
...CTUX...
Christ the true
...CTUX....
And Gabriel and Raphael.
the angels, the bodiless four formed creatures; and the angels, the twenty four elders; the
holy, glorious prophet, forerunner Baptist and martyr John. St. Stephen the protodeacon
and protomartyr; the divine, holy, glorious Apostles, the victorious prophets, the trium-
phant martyrs; our holy and blessed father Mark the apostle and evangelist; and the whole
choir of Your saints.
Save, have mercy on and bless every Christian.

To You we offer glory, honor and worship, with Your beginning less Father and the

Holy Spirit, now and ever, and unto...
In the peace of God, the Divine Liturgy is completed, which was laid down by our Father
among the Saints, the Theologian Gregory.
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In this section, I will be taking a closer look at the text, and dealing in more detail
with the questions posed in the Introduction. The Commentary will be divided into three
parts: 1. The Pre-Anaphoral Rites; 2. The Anaphora; 3. The Post-Anaphoral Rites. Each of
these sections will begin with a short description of the structure of the section as a whole.
I will then proceed to look at each chapter (either an individual prayer or related group of
prayers) in more detail.

The Commentary for each chapter will begin with an analysis of its Structure; fol-
lowing the Structure will be a discussion of the Function: what is the author trying to do in
this section, this will lead to a better understanding of the anti-Arian function of each sec-
tion; finally I will look at Intertextuality and Style: this will hopefully lead to a better un-
derstanding of the authorship, i.e. whether or not St. Gregory Nazianzus really is the au-
thor of this work. Though theological themes will be unavoidable, it is important, once
again, to stress that this is primarily a literary discussion. For a theologically based Com-
mentary see Alfred Gerhards Commentary of the Anaphora.
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Commentary Part I: The Pre-Anaphora Rites
I. Pre-Anaphoral Rites

In this Commentary, the liturgy has been divided up into three sections: the pre-
Anaphora, the post-Anaphora and the Anaphora itself. This triple division is based on the
thematic focus of each section. The pre-Anaphora focuses on the ability and the permission
needed by the priest and the people to approach the altar; the majority of the prayers in this
section deal with purification, admittance and forgiveness. In the Anaphora itself the focus
shifts from admittance and purification, since this is accomplished, to the hallowing and
consecration of the Eucharistic gifts. In the final section the theme shifts again, back to pu-
rification, in light of the imminent reception of the Eucharist, and to thanksgiving follow-
ing the reception of the Eucharist.

There is another possible point at which liturgical texts can be divided. Following the
reading of the Gospel and the giving of the homily, the catechumens, those who are study-
ing for Baptism, are dismissed from the Nave of the Church, to continue their instruction.
The faithful, however, remain in the Nave for the remainder of the liturgy. The dismissal of
the catechumens is commonly used as a dividing line in the liturgy. The division between
the “liturgy of the catechumens” and the “liturgy of the faithful” is also marked by the
transition between the reading of the lectionary and the beginning of the preparation of the
Eucharist, therefore the two sections are also known as the “liturgy of the Word” and the
“liturgy of the Eucharist.”

The pre-Anaphoral section of the liturgy includes both the entire “liturgy of the
Word” and the beginning of the “liturgy of the Eucharist.” The thematic elements found in
the pre-Anaphora are focused mainly on preparation. So, in the opening prayer of the litur-
gy, the priest prays that he be purified from his sins and that he be able to worthily ap-
proach the altar. Along with this “Prayer of Access’’ are several other types of prayers,
such as the “Prayer of the Gospel” and the “Prayer of the Greeting.”

I.1. Structure of the Pre-Anaphora

One of the first points of discussion must be where to end the pre-Anaphora and
where to begin the Anaphora proper. As this liturgy must be considered a part of the West
Syrian rite, even if a part of the Cappadocian/Constantinopolitan subfamily, the dividing
line must be consistent with other Syrian liturgies. In Renaudot’s Liturgiarum Orientalium
Collectio the Syrian liturgies usually begin the Anaphora with the oratio ante pacem, the
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“Prayer of the Greeting.” In this Commentary, however, the dividing line will follow the
precedent sent by the Commentary of Alfred Gerhards and begin the Anaphora with the
Sursum Corda dialogue. The pre-Anaphora is divided into seven prayers, or rather, five
prayers with two alternates.

L.Eoym v motel 0 Tepedg ko’ eavtov év éavt®d: This, the first prayer of the Liturgy,
sets the tone of the Liturgy, and serves as an introduction to the text; as well as be-
ing a “Prayer of Access’’ to the Altar.

2.Evym peta v €roaciov tod Ayiov Quoiaotnpiov: In this prayer the officiating
cleric justifies his role in the Liturgy, this prayer continues the themes started on in
the first prayer.

3. Evyn tod ayiov Evayyeiiov: The prayer in which the proclamation of the Gospel is
introduced.

4.Evym tod katometdopatog: The “Prayer of the Veil.”

5.Eoym 6AAn kotametdopotog mop’ Atyvmrtiowg: The alternate “Prayer of the Veil,”
which must have been added after the Liturgy was introduced into Egypt.

6.Evyn tod domacpod: The “Prayer of the Greeting,” the kiss of peace, or the greeting
is introduced by this prayer.

7.E0oym 6AAn tod domacpod: The alternate prayer introducing the kiss of peace.

L.IL. The Evyn f{v mowel 0 Tepevg kaO’ £avTov v EavTd

One of the major difficulties in researching the pre- and post-anaphoral rites of a lit-
urgy is that there is no guarantee that the prayers are original to the liturgy. This difficulty
presents itself immediately in our text as well. Hammerschmidt notes that the opening
“Prayer of Access” in our liturgy has an almost exact correspondent in the Greek Liturgy
of St. James: “Diese Oration fehlt im Koptischen wie im Syrischen, ist aber in der
greichischen Jakobosliturgie des syrischen Ritus unter den Opferungsgebeten
vorhanden.”®1® In the following table the similarities between these two prayers can be
seen (the differences have been underlined):

816 Hammerschmidt (1957). pg. 80 “This prayer is missing in the Coptic and in the Syrian, but is found in the
Syrian Liturgy of St. James among the Prayers of Offering.”
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Figure LIl.1: the differences between the “Prayer
“Opferungsgebet” in the Liturgy of St. James.®*®

of Access’’ in the Liturgy of St. Gregory®” and the

The “Prayer of Access” in the Liturgy of St. Grego-
ry the Theologian

The “Opferungsgebet” in the Greek Liturgy of St.

James®®?

‘O émiokeydpevog Muag &v €léel kol oikTippois,
Aéomota KoOpie Incod Xpioté, kol YoploGUeEVOg
Nuiv Tappnoiav, 1olg Tamevois Kot GpopToAoig Kol
ava&iolg dodAolg cov mopooTival T® ayim ocov
BuclaoTnpi® Kol TPOoPEPEV GOt THY Pofepav Kol
avaipoxtov  Ouoiov, VmEp  TAV  MUETEPOV
apoptnuatoV, Kol T@v 100 Acod_cov dyvonudtov,
TOV__mpokounbéviov

Gveowv kol dvamavowy

TOTEP®V MUV Kol AOEAP®V, Kol 6TNPLYUOV TOVTOC

700 A0od cob. EmPreyov én’ €ug, 10v dypeiov
50DAOV GOV, Kol EEAAELYOV OV TO TOPATTMOWOTOL,
S v onv evomhayyviav. Kai kafdpiodv pov ta
¥elln xol v xopdiav amd TovTOg HOALGUOD
capKog te kol mvedpartog. Kai dndctnoov an’ Epod
mhvta Aoylopov aioypdv 1 Kol dovvetov. Kai
iKavooov pe Tfj dvuvapel tod ayiov cov Ivedpartog
glg v Aewrtovpyiav Tovtv Kol Tpdcdegai pe da
my_onv_ayobotnta mpooeyyilovia 1@ ayiom cov
Kai

yevésBa ta péAdovta Tpocayduevd oot Adpa, o1d

Buotlaotnpim. gvdoknoov  Kopie dexta
TAOV MNUETEPOV YXEWPDV, cvyKoTofaiveav Taig Enaig
un  amoppwyng ue amd  tod
un  Boehving ue, TV Eunyv
ava&otnrta, AL EAéNcoV e, 0 Ogdg, Katd TO Py

aobBeveioc. Kal

TPOGMOTOV GOV,

€\edg 6oV, Kol Katd T0 TAT00G TV OIKTIPUdY GOV

€Edhenyov 10 Gvounud  pov. “Iva  dxotokpiog

npoceddV KatevaTov g 00ENG cov, KoTaElwO®

‘O émokeydpevog MUag €v €léel kol oikTippoig
déomota KVplE Kol YOPIGAUEVOS mappnoiay MUV
TOIG TAMEWVOIG Kol OUAPTOAOTG kol ava&iolg S0VA0IG

o0V TOPESTOVOL T@ ayi® cov Ouolaompi® Kol

TPOGPEPELY ool TNV QoPepav  TadTmv Kol
avaipoktov  Quoiov  vmEp TtV MuETEpeV

apoptnuatoy Kol t@v tod Aaod dyvonudtov-
énifreyov €n’ €ue tOvV dypeiov S0DAOV Gov Kol
€EGAeYOV OV TO TOPATTOUOTO Ol0 TNV ONV
gvomAayyviay Kol Kabaplodv pov ta xeikn Kol v
Kapdioy  amd  Tovtog HoAvGHOD  oOpKOG  Kod
mvedpotog kol amdéotmoov  an’ éuod  mavta
AOYIGHOV aicypOV TE KOl ACVVETOV Kol IKGVOGOV pe
Tf] duvdapel Tod Tavoyiov cov TVeLUATOG €ig TNV
Aewtovpyiav todtv Kol mpdcdeal pe S MV
ayabottd ocov mpooeyyilovio T® ayi® oov
Bucloompio kai evdokncov Kopie dektd yevésOat
T TPOGAYOUEVE GO1 TADTO ADPO. d1d TAOV HUETEPDV
YEWPdV cvykataPaivov toig Epaic dobevioig Kol un
amoppiyng He AGmd TOD TPOCHOTOL GOV  UNdE
Boehoén v Eunv dvagomto AL’ EAENGOV e
Kot 0 péyo EAedG oov kol KoTd TO TMAT00g TV

OIKTIPU®Y GOV TAPEVEYKE TA AVOUNUOATE pov iva

AKOTAKPLTOG TPOGEADDV KATEVAOTIOV TG dOENG GOV

kataglmdd Tii¢ okénng 100 povoyevolde cov viod

Kai The EAMAMApYemg Tod mavayiov [Ivedpotog Kol pn

Mg dovAog auaptiog AmodoKIHog Yévopal AL mg

817 Cf. above pg. 59.

818 For another comparison of these two texts see Hammerschmidt (1957). pg. 80-81
819 Hammond and Brightman (1896). pg. 45; c.f also Mercier (1944). pp. 190-192
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g oKénNc_cov kai Thg EAMAIYE®G ToD TTovayiov
oov Ilvebpatog, koi pn @g o6odAog apaptiog
GmodoKIHog Yévoual, GAN ®¢ dodiog, O¢ gbpw
¥Oopwv Kai EAeog Kol dpecty apaptidv, &v 1@ VOV Kol
&v 1@ péddovtt aidvi. Nai Aéomota [Mavtoxpatop,
Iavtodvvaue Kipie, £ndkovcov tig deNceds [Oov.
0 yap &l 6 Td mavTa EvepydV &v TAGL Kol TRV Topdl
oov mavteg Emintodpey €mi maol Pondeldv te Kol

avtidnyv. ‘Ot eubvBpomog i, kol dedofucuévoc

dodA0g 060G elpw yhpwv Kol &leog Kol Gpeotv
QUOPTIAV EVOTOV ooV Kol €v T® VOV Kol &v T@
UEAMAOVTL  ai®vi  val  déomoTa  TOVTOKPATOP
navtodovaue Kiopie gicdkovoov Tiig denceds pnov-
oD Yap €l 6 T8 TavTa Evepy@V v TGO Kol THY Tapd
ooV Tavteg Eminroduey &ni ndol Pondetiov 1€ Kol

avtiinyy kol tod povoyevode Gov viol kai Toh

dyofod kol Cwomood koi opoovsiov ITvevuatog

vV Kol €i¢ TovC aidvac TOV aidvev

vrhpyeic, ITncod 6 Ocdc MUV, GOV T Gvépyw Gov

Hoatpi, koi @ Ayio [Iveduatt, viv kai det...

As can be seen in the comparison chart, the two prayers have only slight differences,
the greatest differences being that the prayer is addressed to Christ in the Liturgy of St.
Gregory and to the Father in the Liturgy of St. James. The St. Gregory version also adds a
prayer for the departed, and the ekphoneseis vary. Hammerschmidt even postulates that
many of the minor differences could be: “verschiedene Lesarten der Handschriften.””82°
From this we can draw the conclusion that these prayers are related, they are so close in
fact that one of these prayers seems to have been the template for the other, but which of
these prayers came first? While Hammerschmidt admits: “Wo die Oration ihren urspriin-
glichen Sitz hatte, ist heute noch nicht festzustellen. Zu beachten ist aber, dass sie im
monophysitischen Bereich nicht festzustellen ist.”82! He does seem to believe, however,
that the prayer in the Liturgy of St. James is primary: “...so kann man in der Oration der gr
Greglit doch sekundére Ziige erkennen, d.h. ihre Abhingigkeit von der griechischen Jako-
bosliturgie angedeutet finden.”822 What speaks for this theory is the argument of Theodor
Schermann, that Liturgies, especially in the first four centuries of Church history, do not
decrease in length but increase: “Es darf als ausgeschlossen gelten, dass in den ersten vier
Jahrhunderten ene riickgédngige Entwicklung in den Liturgien anzunehmen ist.“823 While it
is true that the prayer in the Liturgy of St. Gregory is slightly longer, there does not seem
to be a significant enough lenthening to make the claim without reservation. Ham-

820 Hammerschmidt (1957). pg. 81 “Different readings of the manuscripts.”

821 Hammerschmidt (1957). pg. 82 “Wher the prayer has its original place cannot be determined today. Im-
prtant, however, is that it is not found in the Monophysite world.”

822 Hammerschmidt (1957). pg. 81 “Thus one can recognize secondary elements in the prayer of the Greek
Liturgy of St. Gregory, that is, its dependence on the Greek Liturgy of St. James.”

823 Schermann (1920) (Cf. also Hammerschmidt (1957). pg. 82). “It can be considered impossible that a dele-
tion is to be assumed (in prayers) in the first four centuries in liturgy.”
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merschmidt does offer another argument to augment this, he claims that: “die Oration der
gr. Greglit ist zu einem an Christus gerichteten Gebet umgeschaffen.”®* There is one
phrase in this prayer that seems to speak against this theory however: X0 yap &1 6 T Tévta
gvepydv v mdot. This phrase is also found in various other authors including St. Athna-
sius, St. Basil the Great, St. Marcellus the Theologian, as well as St. Epiphanius of Cyprus
in works written against various sects of Arians. Such a weighted phrase being used in the
prayer may point to an original anti-Arian stance of this prayer, which reflects the anti-
Arian stance of the Liturgy of St. Gregory as a whole. Another issue is seen in the stylistic
and functional intratextual links between the first and second prayers of the Liturgy of St.
Gregory the Theologian, these links show that, even if adopted into the Liturgy of St.
Gregory the Theologian from the Liturgy of St. James, this adoption and adaptation must
have been done by the initial author.

The introductory function of this “Prayer of Access’’ seems also to be reflected, in a
much abbreviated form, in the “Evyr t@v ITiotdv” of the Liturgy of St. Basil the Great,
which serves an introductory function into the Liturgy of the Faithful (that is, the second
part of the Liturgy), the points where this “Prayer of the Faithful” and the “Prayer of Ac-
cess” in the Liturgy of St. Gregory the Theologian overlap are shown in the following ta-
ble:

Figure 1I1.2 Comparative Chart of this prayer in the Liturgy of St. Gregory the Theologian and the Liturgy
of St. Basil the Great

Liturgy of St. Gregory Nazianzus

Liturgy of St. Basil the Great®?

‘O émokeyauevog Muag év éAésl kal OiKTIPLOIG,
Aéomota Kopie Incod Xpioté, kai yapiodpuevos
Nuilv Toppnoiov, Toig TOMEWOIG KOl GUOPTOAOLG
kai dvaiolg dovA01g GOV TaPoTIVaL TQ GYim GOV
Ouolaotnpi Kol TPOSPEPEY GOt TNV PoPepav Kai
avaipaxtov Ouoiav... Kai ikGvooov pe Tij duvapet
00 ayiov cov Ilveduatog &ig v Asgttovpyiav
TtV kol mpocdegai pe o v onv ayadotnta

nmpoceyyilovta T® ayi® cov Ouolaotpin. Kai

‘O Bgbdg 0 émokeyauevog v €Aegl Kal OIKTIPUOIG
™mv tameivoowy Mudv, O otfoog MUdg Todg
TATEWOVG KOl AUOPTOAOVG Kol Gvo&iovg 600Aovg
00V KOTEVOTIOV TTi¢ ayiag 80ENC Gov Agttovpyeiv
@ ayi® cov Ouolaotnpin: oV Evioyvoov NUAG Ti|
dvuvaper 10d ayiov cov mvebuatog, €ig TNV
dwaxoviav tavtnv kal d0¢ Nuiv Adyov év avoi&et
T00 otopatog NUAV glg 10 Emkaieichar v yapv

00 ayiov cov mvedpatog émi T®V PEAAOVI®V

824 Hammerschmidt (1957). pg. 82 “The prayer in the Liturgy of St. Gregory is reworked into one addressed

to Christ.”

825 Hammond and Brightman (1896). pg. 317 and Trempelis (1982). pg. 167.
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gvdoknoov Kopie dextd yevéoOar ta uéAdovta | mpotifecbat dbpwv.
TPOCAYOUEVE GOL ADPa, d1d TGV TUETEP®V YEPAV,
ovykatafaivov taig €uoilg dcbeveiong... “Tva

axotokping mpoceAbav Kotevamiov Thg 00ENG

GOV...

As can be seen in the table, the two prayers share many of the same phrases and top-
ics, though the prayer in the Liturgy of St. Basil is much shorter. The similarities are too
great to attribute to mere coincidence. It seems then, that the these two prayers are also re-
lated. As we will see the Liturgy of St. Basil adopts a number of prayers directly from the
Liturgy of St. Gregory, here, though, we see a prayer that is similar, but not identical, to
explain this, we can postulate a model prayer, on which both of these ,prayers of access’
are based, and from which they take their stock phrases. It is possible that the model prayer
was this “Opferungsgebet” from the Liturgy of St. James, however, in both St. Basil and
St. Gregory, the prayers function as ,prayers of Access’ before the Entrance with the gifts,
while in St. James the prayer functions as a Eucharistic prayer.

Unfortunately, we still cannot make a certain statement concerning the true origin of
this prayer. While the anti-Arian phrasing and the commonalities with another “Prayer of
Access” in the Liturgy of St. Basil point to the origins lying in the Liturgy of St. Gregory,
it is undeniable that the Gregory text of the prayer is longer, which points to the origin in
the Liturgy of St. James.

Problematic too, is that this Prayer is found again in the Liturgia Praesanctificatorum
attributed to bishop Epiphanios of Salamis in Cyprus (320-403). This complicates matters,
because Epiphanius wrote earlier than St. Gregory, putting this prayer in the running for
the original prayer as well. The versions of the prayers in St. Gregory and in Epiphanius of
Cyprus are shown in the following table:
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Figure I11.3: Comparative Chart of the , 'Prayer of Access’’ in the Liturgy of St. Gregory the Theologian and

the Liturgia Praesanctificatorum of Epiphanius of Cyprus.

The “Prayer of Access’’ of the Liturgy of St. Gregory
the Theologian

In the Liturgia Praesanctificatorum of Epiphanius of

Cyprus

‘O émokeyduevog Muig €v €léel kal oikTppois,
Aéomota Kbdpie Incod Xpioté, kai yoploduevog fuiv
TappNoiay, Tolg TOnEWVOIg Kol GUapTOAOIS Kol avasiolg
dovloilg cov mapaotijvoal @ ayim cov Ouolaotnpie

Kol TPOCQEPEY GOl TNV Qofepdv Kol Avaipoktov

Ouoiav, vmEp TOV NUETEPOV OUAPTNUATOV, KOl TGV

‘O émokeyauevog Mudg €v €Aéel kol OIKTIPUOIC,
Aéomota Kopie koi

yoplodpevog MUiv  moppnoiov  TOlg TOMEWOIC Kol
ava&iolg dovAOIC ©ov, Tmapactivol T® Gyl cov

Bucloonpi® Kol TPOCEEPEY GOl TNV AOYIKNV TOOTNV

Kol Gvaipoktov  Aotpeioy  OmEp  TAV  TMUETEP®V

700 Aod cov dyvonudtmv, dvestv kol dvamavcsy TV

TPoKOWNOEVIOV ToTépV NUAYV Kol AdeAQ®DV, Kol

oTNPLYUOV TovTog To0 Acod cod. 'EmiPreyov én’ éug,

TOoV dypeiov SoDAOV cov, kol &EGAetyov pov Ta
Kai

KaBapioov pov T xeiln kol v Kopdiav Gnd Tavtog

TOPATTONOTA, Ol TNV ONV  €OCTAQyYViav.
poivopod ocapkdg 1€ kol mveduartoc. Kai drndotnoov

an’ €uod mhvto Aoyiopov aioypdv Te Kol AGVVETOV.

Kai ikdvoodv pe tf) dvvapet Tod ayiov cov [vedpatog
glg v Agttovpylav tavtny kol tpdcdelai pe d1d v

onv ayuBoétra  mpooeyyilovio T® ayi® oov

Ouowotnpie. Kol gvddkncov Kopie dekta yevécBon

T péAdovto mpooayouevd oot Adpo, S TOV
nuetépov  yepdv, ovykatofoivov  Toilg  €uaig

acBeveiog. Koai pn dmoppymg pe ano tod mpocdnov
oov, un POsAvENG ue, v Eunv ava&otnta, GAA]
EMENCOV g, 6 Bedg, katd T0 péya EAeOG GOV, Kol KOTd

10 TTAT00¢ TAV 0iKTIPUAY 60V EEAAEIYOV TO AvOuUNuUd

pov. “Iva dkotokpiog mpoceAddv KoTEVOTOV THg

d0&nc cov, katafwbBd ThHG okémng cov kol THg

ENapyenc 100 movayiov cov [vedpatog, Kol pn g
doblog apaptiog amodokiog yévouat, AL dg d0DA0C,

Oc_ebpw ybpwv kol Eleog kol dpsov Auaptidv, &V Td

apoptnuatoy, Enifreyov €n’ €ue OV aypeiov d0DAOY
ooV Kol €EGAENYOV OV TO TOPOTTAONOTO d10L TV OV
goomAayyviay kal koBdpodv pov ta yelidn kol v
Kapdioy amd Tavtog LoAGHOD CaPKOG Kol TVEDIOTOC
Kol iKavooov pe T duvapel tod dyiov cov TVEDUOTOG
glg v Aertovpyiav tavtny. Kai npodcdeai pe d1a v
ayaBomtd ocov mpooegyyifovia @ ayi® oov
Bvucloonpim. Evddkncov dn, Kopie, dektda yevéoha ta
Tpocayouevd oot Adpa todta S TV TUETEP®V
YEWPDV, ovyKotofaivav

Nuiv toig dobeveiong. Kai pn dmoppiyng pe 6md tod
TPOGMOTOL GOV, UNdE

BOeAOEN v Euny avagiotnTa, GAL’ EAENGOV pe O Ogog

Kot TO pEyo EAEOG GOV KO TOPEVEYKE TO AVOUNLOTE

Hov, iva AKOTOKPIT®G TPoceAfAV  KOTEVOTIOV Koi

TaPEVEYKE TG avounuatd  pov, iva  dxkotokpiteog

TPOGELDDV KATEVAOTIOV

g 00ENG Gov, A&wO® TG oKémng TOD LOVOYEVODG GOV
vioD kol pn mg dov-

Aog apaptiog adoKyog yévopat Nai,

déomota mavtodvuvape Kopie, gicdiov-

OOV TG SE)OEMC [LOV. XV YOp €1 6 TAVTA EvepydV &V

Aol Kol TNV Tapd 60D mavteg émintodueyv fonbeiay.

viv_koi &v t® péddovtt aidvi. Noai Aéomota
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Tavtokpatop, IMavrodvvaue Kopie, €mdxovoov Tiig
Senoede pov. O yip €1 6 o TAvTa Evepy@dv v micl

kol v mopd cov  mhviec Smiintoduev émi miol

BonBedv te kol Gvridnyw. Ot eGvOpomoc €1, kol
¢l

dedo&acpévog vmapyets, Incod 6 Oedc HudV, Vv T
avapyw cov IMoatpi, xoi @ Ayie IIveduoartt, viv kol

Ael...

While a number of phrases in used in the Liturgy of St .Gregory are missing in the
Epiphanios text, the most striking difference is that, here too, the prayer is not directed to
Christ. It would be logical to assume, since Epiphanius was active slightly earlier than
Gregory the Theologian and since liturgical prayers addressed to Christ are unusual, 8?6 that
the prayer to the Father is the primary prayer, and was adopted into the Liturgy of St.
Gregory, and changed to conform to the style of the prayer. This interpretation does not
bear further scrutiny. The first issue is that of the authorship of the Liturgia Praesanctifica-
torum. The earliest manuscript evidence of a Liturgy of the Presanctified Gifts is from the
eigth century Barberini Codex.#?” Though this does not rule out an earlier date for this sort
of text, that congregants would take elements of the Eucharist home with them or bring
them to the sick without any sort of liturgical ritual,82® makes a Byzantine ritual of this
sort in the fourth century highly unlikely. It was only later, in the tenth through twelfth
centuries, that the Presanctified Liturgies were ascribed to important figures of the ancient
church, such as St. Basil the Great and Epiphanios of Cyprus.

1. Structure:

In the first section, beginning with 0 émokeyduevoc nuag the prayer lays out the
general purpose of the text: namely the culmination in the Eucharist. Two things are
granted by Christ: mapactiijvar 1@ ayi® cov Guclocmpio and to Tpooeépsy Got TNV
eoPepav kai avaipaxtvy Gvciav dependant on these two favors are three reasons for the
offering of the Sacrifice: one offers (1) vmep...apapTmudtov, Koi...ayvonudtwv; (2) dveowv
Kol QvATovoty T®V TPoAonBéviov tateépov Kol adeledv; and finally (3) otnprypov
movTog Tob Aaod cov. In this way the entire Church receives benefit from the carrying out
of this Liturgy; those present at the Liturgy, the departed members of the Church, and a
generalized Aaod meant to cover all those who are not present at the Liturgy, but are still

826 Despite the tradition of these prayers described by Gerhards, see above pg. 1-6.
827 Swainson (1884). pg. xvii
828 Justin. First Apology 65.
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members of the Church. Interesting, though, is that these effects are not prayed for, but
seem to constitute an automatic benefit of the Liturgy; the prayer is ultimately that Christ
grants the congregants and the clergy the ability to carry out the Liturgy, out of which
these automatic blessings flow.

In the second section we immediately see the generalization of the first section dissa-
pear: the prayer changes from 0 émiokeyduevoc Muac to EmPreyov €n’ €ue. It is now no
longer the entire congregation that is the focus of this prayer, but the priest himself, who
must entreat God for the worthiness to participate in the liturgy. This section of the prayer
culminates in a very penitential quotation from the fiftieth Psalm: dAL™ éAéncdv pe 6 Oeog
Katd 10 péyo EAeog cov, Kol Katd TO mAN00¢ TdV OiKTIpU®dV cov EEAAELYOV TO AVOUNUK
pov. Seven requests of the priest, though actually imperatives serve to ensure his worthi-
ness for the carrying out of the mystery. The first is a generalized plea for absolution; re-
quests two and three serve to receive purification for the whole person of the priest, taking
up the platonic threefold division of the person.®?° The remaining requests deal not, at least
not directly, with the sinful nature of the priest, but rather his unworthiness in the face of
such a mystery, therefore he asks that Christ: ikdvoodv pe i} dvvapel tod ayiov cov
[Tvedpatog gig vAettovpyiav tavtnyv. Following this series of requests, is laid out, paral-
lel to the first section, three further requests which grow out of the actions done by Christ:
(1) kota&lwbd tiic okémne cov Kol Thg EAMAGuyemg Tod Toavayiov cov Ilveduotoc; (2)
un)...amodoknpog yévapot; (3) ebpw yapv Kol Edeoc Kol doecty apaptidv. A final request
to Christ finishes off the prayer: Noai Aéomota Ilavidxpatop, I[Mavrodvvape Kopie,
gmdkovcov Thic denoemc pov. Following the prayer is a closing benediction, in which the
entire Trinity is mentioned for the first time in the Liturgy.

829 Cf. Book IV of Plato’s Republic
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b. Figure 1.11.4: The structure of the Introductory prayer

Part I: Function of the Liturgy

Part II: Purification of the Priest fo the Liturgy

1. Opening: General 0 émckeyapevog g

1. Opening: Specific énifleyov €n’ €ue

2. Dispensation granted to the general congrega-
tion by Christ.

a. to stand about the Holy Altar

b. to bring the Sacrifice

2. Requests of the priest for purification.

a. washing away of errors

b. purification of lips and heart

c. that the mind be purified from
wicked thoughts

d. sufficiency for the coming Liturgy

e. acceptance in the approach to the Altar

e. acceptance of the Holy Gifts

f. not to be cast away nor loathed because of

unworthiness

3. Consequences of the Requests.

a. help for our sins and those of the entire peo-
ple

b. repose for the departed

c. support for whole people

3. Consequences of the Requests
a. worthiness for protection and illumination
b. not being worthless

c. finding mercy and forgiveness

4. Final Request to be heard

5. Closing Benediction

2. Function:

As the Introductory Prayer, this text has the task to reflect the purpose of the entire
text. The players in the text are introduced: Christ (line 1), the priest and people (line 2)

and the Holy Spirit (line 10); the Holy Spirit is introduced, however, in a subordinate

role, 830

always with the qualifier cov, linking the Holy Spirit inexorably with Christ, as the

carrier out of Christ’s Will. The third member of the Trinity, God the Father, is a non-
entity in this prayer, only being mentioned in the closing benediction (line 22), and also
carrying the qualifier cov; reflecting the subordinate role played by God the Father in this
Liturgy. We see the focal point of this Liturgy already in the handling of the Trinity, the

830 This is not to say, however, that the author of this Liturgy believed that Christ was a more important
member of the Trinity than the Holy Spirit, or than the Father. We see in the use of the term homoousios to
describe the relationship between Father and Son, that the author thought of them as equal members of the
Trinity, and in the use of the term homoousios to describe the relationship between Son and Holy Spirit, that
he thought of them too as equal. This is rather a literary devise to emphasize the divinity of the Son, to

combat the Arians.
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action takes place between the congregation (with its focal point in the priest) and Christ,
whose Will is acted out by the Holy Spirit. This central aspect of Christ in the Liturgy can
be attributed to a reaction against the theology of the Arians.

This prayer also serves as the “Prayer of Access” to the Altar; the celebrating clergy
do not themselves have the authority to enter Altar area, or to celebrate the Liturgy. It is
through this prayer that the priest receives from Christ the ability to offer Christ the blood-
less sacrifice of the Liturgy.

1. (section I.1 lines 2-7) 'O émokeydpevog Nuag &v €Aéel kol oiktipuoic, Aéomota, Kople
‘Incod Xpioté, kol yoplodpevoc MUV mappnoiay, Toig TOmEWOIC Kol GUAPTOAOIG Kol
ava&iolg 00VA0IG GOV TopacTival T® Gyl cov JvuclaoTnpi®, Kol TPOCSPEPEV GOl TNV
eoPepav kol avaipoktov Ouoiov, VIEP TOV NUETEPOV AUOPTNUATOV, Kol T®V TOD A0oD
ooV AYVONUAT®V, GVESTY KOl AVATOLGTY TAV TPOKOUNOEVTOV TATEP®V UMDV KOl AOEAQPDV,
Kol 6TNPyUov Tavtog Tod Aaod God.

The very first phrase of line one sets the tone for the entire Liturgy, émokeyauevoc,
“overlooking,” sets two stages for the action in the text, the first is the level of Divinity, the
one doing the looking. This is the level where Christ is. The second level is ours, the earth-
ly realm, onto which Christ looks. The word émiokeydpevog also serves to underscore the
central role that Christ plays in the Liturgy: the one who oversees, the énickomog, the bish-
op, is the one who celebrates the Liturgy. This word, then, serves to set Christ up as the
high priest of the church, who ist he actual celebrant of this Liturgy. Christ is also immedi-
ately set up as God, and is addressed with titles befitting his divinity: Aéomota and Kvpte.
The stark division between Christ and ,us,” the tamevoig kol apaptoAoig Kol dva&iolg
dovroig is softened, however, by Christ not looking upon us in judgement; but with £\éet
Kol oiktippoic, with mercy and compassion. This mercy and compassion serve to bridge
the gap between the two levels, bringing “us” and Christ closer together, making him more
present in the Liturgy. It also serves to begin a journey within this prayer, the reader begins
far removed from the divinity of Christ, but gradually grows closer to him as the prayer
proceeds; this makes the prayer a microcosm of the Liturgy itself.®}! The requests made of
Christ then also serve to bridge the gap between the heavenly and the earthly. The priest
states that Christ gives the congregation the ability to mapooctivar @ ayi® cov

831 Unlike in Western theology, there is no one point in the Liturgy in which the Eucharistic elements are no
longer bread and wind, but the Body and Blood of Christ; it is the journey through the Liturgy which hallows
the elements, bringing the worshipper on a journey to heaven, this journey is made, in a shortened form, in
this prayer as well.
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Ouowootpie, this exact phrase is used only in this prayer,®? however the verb:
nopootivat is used of the angels in the Book of Job (1:6),83 who stand about the Lord:
Koi g &yéveto 1 Nuépa abtn, xai idod RAOov oi dyyerol Tod Ogod mapootivar Evamiov
10D Kvpiov.*** The congregants are to become like the angels in this passage, to come and
stand about the Lord, that is, the holy altar. Antoher stock liturgical phrase tpoc@épev cot
Vv pofepav kal avaipoktov Ouaciav, found in the Liturgy of St. Basil the Great and in the
Libellus de consecratione eucharistica of Marcus Eugenicus, is used to show that, in the
carrying out of the Liturgy, one approaches Christ, breaking down the separation between
the two levels, the earthly and the heavenly. The use of the term ®vuciov rather than
Aatpeiav, the term used in the Liturgia Praesanctificatorum, points to an Old Testament element in
this prayer, explored further in the commentary on the second prayer.

The divinity of Christ is further emphasized in the qualifying cov, which accompa-
nies the two mentions of the @vcilactipilov, the Altar Table in lines 3 and 11, and the use
of the word: Aadg in lines 4 and 6. Such phrasing is not unusual, especially in the context
of a Liturgy, however, the cov usually refers to God the Father, rather than to Christ as it
does here. In the first prayer of the Greek Egyptian Liturgy of St. Basil, the priest reads:
TdGoV TOV AadV Gov, OV mepEmonco didt Tod aipatoc Tod Xpiotod cov>d and eic 1o Eylov
Kol VrEpovpaVIoV, Kai voepdv cov Gustactiprov.’*® By transferring the ownership of the
people and the Altar from God the Father to Christ, the author establishes Christ as equal
in power to God the Father.

2. (section I.1 lines 7-16) EmPieyov €n’ €ue 10v dypeiov 0000V Gov Kol EEAAELYOV LoV
T TOPOTTOUOTA, 010 TV onV gvomAayyviav. Kol kafdpioov pov ta yeiln Koi tnv Kopdiov
4o TOVTOC LOAVGHOD capkdg TE Kol Tvedpatog. Kal dmoctnoov an’ éuod mhvto Aoyiouov
aioypov te kal acvvetov. Kal ikdvocov pe tfj duvdpuetl Tod ayiov cov [lveduartog gig v
Agrrovpyiav tadvtny Kol Tpodcdetal pe o v onv ayabotnta, tpooceyyilovra 1® ayim cov
Ouclootpin. Kal e0d6kncov Kdpie dekta yevésOar ta péAlovto mpocayouevd oot Adpa,
Sl TV MUETEPOV XEWPAV, cvyKatafaiveov Toic £uaic dobeveiong. Kai un dmoppiyne pe
4o oD TPOoHOTOV GOV, U BOEAVENG He TV NV ava&lotnta, dAL’ EAENcov pe, 0 Oedg
Katd 10 péyo EAeog cov, Kol Katd TO mAN00¢ TV oiKTIpUdV cov EEAAELYOV TO AVOUNUK
Lov.

832 And, of course, in the prayer found in the Liturgia Praesanctificatorum of Epiphanius of Cypurs.

833 Among numerous other passages in Scripture and the Church Fathers where the verb is used, such as
Gregory of Nazianzus, St. Basil the Great, Origen, Athanasius etc...

84 Job 1:6: “One day the angels came to present themselves before the Lord.” (NIV)

835 Renaudot (1847). 1. pg. 57 “Save Your people, which You have saved through the blood of Your Christ.”
836 Renaudot. (1847). I. pg. 61 “To Your divine, heavenly and spiritual altar.”
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This section, in which the priest begs Christ for the purification he requires to carry
out the Divine Liturgy, further emphasizes the divinity of Christ. It is to Him, to whom the
priest must turn. Like the first part of the prayer, this section begins with the establishment
of two levels; this is done with a quotation from the Psalms: 'EmiBleyov én’ €ued3’ since
Christ looks favorably upon the priest, He must be in a position of authority over him, the
distance between Christ and the priest is here not as pronounced, however, as it was in the
first section of the prayer, since the priest is no longer one of the: tomewoig xoi
apoptoloig kai avaéiolg doviolg, but now only dypeiov. The pleas for purification, for the
physical cleansing from the polvopod copkodg te kol mvedporocd® and the mental cleans-
ing from the: Aoyiopdv aioypov te kai dovvetovd® which only Christ can fulfill, through
the power of the Holy Spirit, who carries out his will: kai ikGvocov pe, Tf dvvdpet Tod
ayiov cov Ilveduartog, serve to continue pushing those participating in this Liturgy into
the heavenly realm which is its ultimate goal. It is only through Christ that one is worthy
enough to bring Christ the offering through which the blessings, mentioned in the first sec-
tion of the prayer, are received. Christ becomes then the means and the end of this Liturgy.

The requests here are not requests, however, they are a list of imperatives: énipieyov
... €EGAEYOV ... KOBAPIOOV ... ATOGTNOOV ... IKAVOGOV ... TPOGOEEal ... EDOOKNGOV ... Un
amoppiyng ... un POEAVENG ... EAénoov ... éEdreryov. This conversational style brings the
priest even closer to Christ by emphasizing his presence among the congregants, we hear,
so to speak, one half of a conversation, once again bridging the gap between divinity and
the “useless servants.”

These requests, these imperatives, culminate in a quotation from the quintessential
text of penitence and purification, the fiftieth Psalm. This Psalm becomes extremely popu-
lar in liturgical services, especially in the Byzantine penitential services, such as Great
Compline, and in the Paraklesis to the Theotokos; but also in more general services such as
Orthros and even in the Divine Liturgy of St. John Chrysostom, in which the priest recites
the fiftieth Psalm while preparing for the Great Entrance. The extremely penitential nature
of this Psalm seems out of place for the joyous nature of a Liturgy, but penitence is an im-

837 Cf. Psalm 85:16; as well as Psalm 118.

838 This phrase is a common one, used numerous times, for example, by St. Basil the Great in his work: De
baptismo libri duo; and in the Stromata of Athanasius of Alexandria, It also finds its place in liturgical
language, not only in this Liturgy, but in the Liturgy of St. Basil as well. The phrase originates in the New
Testament, in the Second Epistle of St. Paul to the Corinthians 7:2. Alhough the phrase was used often and in
various types of theological contexts, the liturgcial (and that of baptism) context also emphasises the role of
the Church as hospital, and as ort for the healing of both soul and body.

839 Though the Aoyiopdv aioypdv are often described in theological writings; such as Cyril of Alexandria and
John Chrysostom. The added dovvetov seems to be unique to this Liturgy.
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portant part of a “Prayer of Access,” especially in the context of the Old Testament temple
sacrifice, the context suggested by the ®vciav. Penitence was so important for the High
Priest when he entered the Holy of Holies because of the dire consequences which he
would earn if he entered unworthily.

3. (section I.1 lines 16-20): "Iva dkatokpiong mpocelbadv Katevdmov The S0ENG cov,
Kata&lowb®d TG oKéNNG cov Kol ThG EAMAUYE®G Tod mavayiov cov [Tvedvpartog, kol p mg
doDAog apaptiog AmodoKog yévapot, AL, oG dodAog, Og ebpw yapwv kol &Eleog kai
doeoty auoptidv, &V T® VOV Koi €v 1® példovtt aidvi. Nai Aéomota ITavtdkpatop,
[Mavtoduvaue Kopie, Endkovcov TG 0e6EME LO.

Finally the reader moves closer (mpoceAdmv), along with the officiating priest, to the
goal of the prayer: the Katevomov g 60ENC cov, a phrase which is unique to this Liturgy,
entrance into Christ’s presence in the heavenly realm. The numerous requests are showing
their effect and one is now ready to begin the Liturgy. This attained position must be main-
tained, however, if the Liturgy is to be carried out successfully, therefore three more re-
quests are made of Christ, through which the priest hopes to remain on course into this
heavenly level.

The first request once again reminds the reader that Christ is still, even once reaching
this level, above the worshipper, he asks for Christ’s protection as well as illumination by
the Holy Spirit. The other two requests are similar: that the priest receive absolution from
sins and offenses, and not become an dmodoxiog dodAog. He has finally broken out of this
and become a servant of God (i.e. Christ) rather than the servant of aupoptidg as he was at
the beginning of the prayer, and prays that this remain so, and that he receve grace and
mercy “in this, and in the coming age” from now on he is to be servant of Christ, and as
this servant can carry out the sacrament of the Divine Liturgy.

The final sentence of this section, and of the prayer proper, is a final appeal to Christ
to hear this prayer. This last appeal brings a note of desperation and a ray of hope into the
prayer, this is a quotation from the Book of Ruth: 13:17: éndkovcov tiic dencems Hov Kol
AaoOnTL T® KAP® Gov Kol oTpéyov TO TEVBOg MUV €ic evwyiay Tva (dVTEG DUVAUEY GOV
70 dvopo KOpie kod un depaviong otopa aivovvrov cot.®*? Here Mardochai prays desper-
ately for the salvation of his people. This same mix of hope and desperation should be felt
by the congregants at the end of this prayer, the journey has begun, a journey with the goal
of the Eucharist and ultimately Salvation, but which can only be completed with the help

840 “Hear my prayer and have mercy on Your inheritance, turn our sorrow into joy, so that living we may
hymn Your name, Lord, and may You not destroy the mouths of those praising You.”
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of God. All the requests for Christ aid and for purification are once more reiterated in this
last prayer. Again the divinity of Christ is emphasized, by using several epithets: Aéonota
[Tavtoxpatop and [avrodovope Kopie.

4. (section 1.1 lines 21-23) X0 yap €1 6 & wévta vepy@dv &v TdoL, Kai TV Tapd GOV TAVTEG
gminrodpev émi mict Pondeidv 1€ kai aviiinyy. ‘Ot gkévOpomog €1, kai ded0Eacuévog
VIapyels Inood 6 Ogog MUdV, GOV T® avapyw cov Tlatpi, kol t@ Ayim ITvedpoatt, viv kol
ast, kai...

Following the prayer proper is a closing benediction with the first reference to the
Trinity in the work. Though the Structure of this benediction seems standard, there are
several things that stand out.

Christ is referred to as the one who ta mavta Evepy®dv &v maot. This is a slightly al-
tered quotation of Paul’s First Letter to the Corinthians 12: 6: kol dtoupéoeic Evepynuatwoy
giow, kol 6 ovTOC Bedc 6 vepydv o mavta v mdiow.*! This phrase becomes extremely
important in anti-Arian polemical literature. Athanasius of Alexandria uses it in his works:
Contra Sabellianos and Dialogi duo contra Macedonianos; by Basil the Great in Adversus
Eunomium; by Marcellus the Theologian in De Incarnatione et contra Arianos. In the
Panarion of Epiphanius of Cyprus, this quotation is used to establish the close tie between
Christ and the Holy Spirit, especially in their effect on the congregation of Christians, and
so to denounce Macedonianism. As an anti-Arian phrase, this fits in well with the function
of the prayer as a whole, making it likely that the prayer is original to this, very anti-Arian,
liturgy. This is also one of the phrases which show that the liturgy itself is directed against
the Arians rather than the Monophysites, as suggested by Jungmann.

Following this, the author writes: kol v mopd cov mavteg Emintoduey £mi AL
Bonbeidv te kol avtiAnyuy, this is a slight alteration on the usual stock phrases used in
these benedictions such as: xai cot v 86&av, TNV Kol Tposkvvnoy dvaréumouevd? or
‘Ot QAdYNTOL Koi Myiooton Kol 0ed0&aoTal TO TAVTILOV Kol UEYOAOTPETES Gytov dvoua
c0v.8* This continues the trend in this prayer, to establish Christ’s divininty, and then per-
sonalize the relationship between Christ and the worshipper. Christ is the Creator, but one
still goes to him for “aid and assistance in all things.” It is this personalization, so prevalent
in this prayer, which makes me doubtful of Jungmann’s theory that this Liturgy was writ-
ten in the sixth century, and must be interpreted in light of the Monophysite controversy

841 Corinthians 12:6: “There are different kinds of working, but in all of them and in everyone it is the same
God at work.” (NIV)

842 From the Evyt) 10D dryiov Edayyeiiov

83 From the Evyr| petd tv étopaciov tod Ayiov Gvsiactnpiov.
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rather than the Arian controversy. Though the divinity of Christ, His majesty and power
are all emphasized, but so is his connection to the average Christian, his mercy and his
compassion on them.

Finally, at the very end of the prayer is the first mention in the Liturgy of the Trinity.
This is possibly the most delicate moment in this first prayer. So far the author has been
able to emphasize Christ’s divinity by avoiding God the Father;84* in order to keep Christ’s
divinity in focus, even while bringing up God the Father, the source of the Trinity, the au-
thor sets the other members of the Trinity in relation to Christ: cOv T@® avapyw cov IMatpi,
Kol T® Ayio cov ITvevpatt.?* He also expressly states Christ’s divinity for the first time:
‘Incod 6 Bcog Nudv, but, as usual, adds a qualifier that emphasizes his connection with
humanity, he is not only God, he is the piAdvOpwmog God.

L.IIL. The Prayer after the Preparation of the Holy Altar

Eusebe Renaudot remarks on the similarities between this prayer and a prayer in the
Coptic Liturgy of St. Basil, 3% there are, however, no prayer in the Greek, Coptic or Syrian
liturgical families that could serve this prayer as a template.84’ Since there is also no alter-
nate for this prayer in the manuscripts, we can conclude that this prayer was written by the
original author of this text. The numerous links between this and the previous prayer,
which will be the focus of this investigation, show too that the previous prayer must have
been adopted into the Liturgy (if not original to this Liturgy) at the time of its origin.

1. Structure

844 while the Holy Spirit has been mentioned twice in the prayer, God the Father is not mentioned at all
845 That the invocation of the Trinity in the ekphonesis is set up in this way is certainly not unique to this lit-
urgy, (see for example the Dismissal prayers of the Memorial Service) and there is a long tradition of prayers
addressed to Christ in the Liturgy, the ekphoneseis of which are usually set up in this manner. In an anti-
Arian context such as this, however, this ‘normal’ ekphonesis receives new meaning. It is also interesting to
note that certain prayers addressed to Christ do not have this Structure, for example the Prayer of Thanksgiv-
ing after Communion attributed to St. Basil has the following Trinitarian formula: cOv t@® ITatpi kol @ Ayio
ITvedpan (with Your Father and the Holy Spirit).
846 Renaudot (1847). 1. pg. 280. Hammerschidt, however, downplays these similarities: “...was beziiglich der
Stellung innerhalb der vorbereitenden Gebete stimmt, aber nicht in bezug auf den Text. Und gerade der Text
ist ja das Entscheidende, wenn auch die Stellung innerhalb der Liturgie manchen Aufschluss geben kann. Die
Oratio der kopt Baslit ... zeigt einen dhnlichen Aufbau, ist aber doch inhaltlich und in der Wortwahl ... sehr
verschieden” Hammerschmidt (1957). pg. 83 “This is true in respect to its place in the prayers of preparation,
but not in respect to the text itself. It is the text that is important, even if its place in the liturgy can lead to
various conclusions. The prayer of the Coptic Liturgy of St. Basil has a similar structure, but is different in
content and style.”
847 Hammerschmidt (1957). pg. 83
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This second prayer is divided into three, functionally different sections. The first part
of the prayer begins with the direct address of Christ: Aéonota Kopie Tnood Xpiote 6
®eoc udv this opens a description of how Christ has worked within the community:
through his mopovcia and the éMiauyewg T0d mavayiov..Ilvedpoatoc and he has
kataiovoag Mudg “deemed us worthy,” of two different aspects of the liturgical rite: 1. to
stand about the Holy Altar; and 2. to minister the daypdvtoic Mvotnpiolc tig Kouviig Gov
dwfnknc. Between the descriptions of how Christ functions in the community and what he
brings to pass, the author underlines who is being affected by Christ: 1udg, To0g TameEVOL]
Kol QUapTOAOVG Kol dva&iovg dovAoIC.

The second opening of the prayer is a second address of Christ: Avtog (womotg, kai
TdV dyabdv yopnye. This section of the prayer consists of two sets of requests, based on
the verbs: momoov and a&imocov. Following the requests themselves, the author discusses
how these requests, if granted, will affect the worshippers.

The third section opened by a third address of Christ: Ayafe, Evépyeta, Baciied 1dv
aldvev, kol thg kTicemg andong Anuovpys. Here we see another two sets of requests,
based around the verbs: MvricOntt and diaporaov.

Finally, closing the prayer is the Trinitarian benediction. The normal, expected,
Trinitarian formula: Father, Son and Holy Spirit, There is no direct mention of the Son, but
a row of descriptive verbs: nuAdyntat, xoi fyiaoctal, kol 6ed6&aoton which qualify the
name of Christ.

The structure of this prayer can also be seen in the following Table:
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Table LIII.1 The Structure of the Prayer after the Preparation of the Holy Altar.5*

Part 1

Part 11

Part 111

1. Opening:
Aéomota Kipie 'Tnood Xpiote 6 Ogodg

UGV

1. Second Opening:
Avtoc (womotg, Kol TV ayaddv

XOPNYE.

1. Third Opening:
Ayafe Evépyeta Baoided tdv
Kol

aldvov, g KTicEmg

amdong Anpiovpyé

2. Means by which Christ effects the

2. First Request:

2. First Regest:

congregation: moinoov ped’ Mudv onueiov eic | MviobntL...tdv

S TG cOTNPLUDOOVS Tapovsiag cov, | ayaddv. TPOCEVEYKAVTIOV Kol &1 GV
Kol Thg EAauyeng 10 mavoyiov cov TPOCNYOYOV.

ITvevpatog

3. Who is being effected: 3. Second Request: 3. Second Request:

NUag... TOVG Tamevodg kai | a&imoov Nuag Kol MUAg  GKOTOKPiTOLG

apoptdrlovg kail ava&iovg d6vVAOLG

GOV

a. &v kabop®d ovveldott Aatpedoai
ool TAoag TAG MUEPOS Tig Cofig
UGV

b. kol év aylaoud tovTHV TNV

dwpvragov €v T lepovpyiq

@V Belwv cov puotnpiov.

Osiav TPOGEVEYKELV ool
Agttovpyiov
4.. Effect of Christ on the Congrega- | 4. Effect of the Requests:
tion: gl dopeowv  apoptdv kol &ig
0...KaTaEIOG0G NUAS... TOPACTIVAL TQ | ATOANVGY TS UEAAOVONG
ayim ooVv ®uclootnpio Kol | HoKapLOTNTOC.
MPOCPEPELY KOl AELTOLPYEV  TOIG

aypdavrorgc Mvotnpiolg tiig kawvic cov

Sufnkng

4. Closing Benediction:

a. Christ: "Ott MuAdynta, Kol fyicctaol, Kol 8e605actal, To TAVTILOV Kol LeyaAoTpenss dytov Gvoud cov.

b. Remainder of the Trinity: petd tod [Matpog kai tod ayiov [vedpotog

848 Cf. also Hammerschmidt (1957). pg. 83
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2. Function:%%

1. (section 1.2 lines 2-5): Aéomota Kipie Tncod Xpiote 6 Oedg Mudv: 06, o Thg
oOTNPIOO0VS TAPOLGING 6oV, Kol Thg EMAUyEmg Tod Tavayiov TTveduotoc, kataéidoog
NUAG: TOVC TOTEWVOVG KOl AUOPTMOAOVG Kol dva&iovg 600A0VE GOV, TAPUCTHVOL TG GYim
ooV JuolaoTNPi® Kol TPOSCEEPELY KAl AEITOVPYETV TOIG dypdvtolg Muatnpiolg THe Katvig
o0oVL 0100 KNG.

This prayer is introduced by an initial direct address of Christ, this type of introduc-
tion becomes standard in the prayers of the pre-anaphora (with the exception of the “Pray-
er of the Veil“). The vocatives used here immediately connect the second prayer back to
the one preceeding it. The phrase centers around the name of Christ 'Incod Xpioté, the fo-
cus of the Liturgy, which becomes the focus of this introductory phrase. The preceeding
epithets: Aéomota and Kvpie, take up the phrasing of the direct address which begins the
first prayer, while the following epithen: 0 6g6¢ udv takes up the phrasing from the clos-
ing. This intratextual link betweeen these two prayers sets up several others which connect
the two prayers closely with one another, these can be seen in the following table.

Table L1I1.2: The Intratextual links between Prayer I and Prayer 11

Prayer 1

Prayer 11

1. (line 22): Aéomota Kbdpie Thood Xproté

2. (line 48): 'Incod 6 Ocdg MUV

1. (line 51):Aéomoto Kbdpie Incod Xpiote 0 Oeog

HUAV

3. (line 40):

KATEVOTIOV THS 06ENG cov, kKata&lwdd TG oKEnNg

“Ivo.  dkatokpitowg wpooeAbav

2. (lines 51-52): 410 Tfig cOTMPLOIOVG TOPOLGIOG

oov, Koi TG EMAUyemg TOD mavayiov Gov

oov, kol Tig EMAdpyeng tod mavayiov oov | Ilvevporog, kata&ldoog

ITvevpatog

4. (lines 23-25): mMuég.. toilg tamewoic kai | 3. (lines 53-55): mMudg, todg tamewovg Kol
apoptoroig koi avo&iolg dodrolg cov, Tapactivol | auoaptd@iovg kol ava&iovg  dovAovg  cov,
@ ayi® cov Guolactnpio, Kol TPOCEEPEY 0oL TNV | TapacTiival 1@ ayi® ocov Ouolaotnpio, Kol
eofepav  kail avoipoktov Ouoiav, VIEP TAOV | TPOCEEPEV Kol AEITOLPYElV  TOIC  GypavTOolg

NUETEPOV QUOPTNUATOV

Mvuotpioig g Kaviig cov dtofnkne.

849 Between the first prayer, which functions as a “Prayer of Access” and the second, the Prayer after the

Preparation of the Holy Altar, there must be a series of rites through which the clergy prepare the Altar for
the coming ceremony. Unfortunately, none of the manuscripts give any information as to what these rites
may have entailed. It is safe to assume, that by the fourteenth century, when these manuscripts were written,
the rites had conformed (at least in Egypt) to those of the other Coptic liturgies (i.e. the liturgies of Sts. Basil
and Mark).
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As we see in this table, the majority of the first section of the prayer is linked to the
preceeding one. This prayer can, then, be interpreted as a continuation, or a fulfillment of
the first prayer.

The first two prayers of the Liturgy act, then, as unit which surrounds the “prepara-
tion of the Altar.” Through first prayer, the “Prayer of Access,” the officiating priests re-
ceive permission to approach the Altar. This second section functions as a conclusion to
the “’Prayer of Access,” readying the participants to launch into the remainder of the Lit-
urgy. This difference is shown in the moods used by the two prayers. In the second prayer,
the author uses the verb: kata&udoag in line 2; this is opposed to the verb: xotaiwbd in
line 18 of the first prayer. In the second prayer the journey is complete, one is present in
the parousia of Christ and receives the enlightenment of the Holy Spirit, one is deemed
worthy to “stand about the Holy Altar, and to offer and minister the spotless Mysteries of
Your New Covenant,” the goals expressed, but not fulfilled, in the kata&iwb® of the first
prayer. This fulfilled journey transforms the “useless, sinfull and unworthy servants” from
lines 2-3 of the first prayer into the ministering servants of Christ.

Interesting too in this context is the choice of terminology when discussing the Eu-
charist. In the first prayer, the Eucharist is termed the @oPepdv kai dvaipoktov Guciov
while, in the second prayer, the term used is the dypdvroic Mvompiolg THg Kaviic cov
dwdnknc. Both of these terms are widely used in describing the Eucharist. The use of the
term Ovuacia in the first prayer, does call to mind the Old Testament Temple worship. In the
second prayer, though, the connection between the Eucharist and the New Testament is not
only alluded to, but explicitly stated as the: dypdavtoig Mvotnpiolg ti¢ KOwig Gov
dwnkng. In this double take on the Eucharist we see another way in which these prayers
play on one another: we have seen how the journey to the parousia, the presence of Christ,
begun in the first prayer continues and is fulfilled in the second, with this variation in Eu-
charistic terms we see another journey undertaken by the congregation, from the sinful life
outside the Liturgy to the perfected state in which the Liturgy can be undertaken; exempli-
fied as the journey from the Old to the New Testaments, from the Fall of Adam to the birth
of Christ and the beginning of His salvific parousia.

The functional elements seen here are similar to those seen in the first prayer (as the
majority of this section of the second prayer consists of quotations from the first prayer this
is hardly surprising). 1. The direct address of Christ as Aéomota, KOpie, and @¢oc. 2. The
use of the qualifier cov when discussing the Altar: cov Gvolaocpin, and the New Testa-
ment: T koviic cov dtabnkng, by which Christ is declared as the God of the New Testa-
ment, as He will be declared the God of the Old Testament. 3. That “we:” fudg, who are
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TAMEVOVG KOl ApopT®AOLS Kol dva&iovg doviovg are perfected, or, at least, made worthy,
of this Liturgy through the parousia of Christ.

2. (section 1.2 lines 6-9) Avtdg {womotg, koi v ayaddv yopnye,** moincov ued Muev
onueiov eig dyaBov xai a&iocov MNuag €v KabBap®d cvveoOTL Aatpedcal Got TAGAg TG
nuépag thg Lofg MUV, Kol &v aylacud tadtny Vv Oelay TpoceveyKely oot Agttovpyiay,
€1¢ APecLY AUOPTIAV, Kol €iG ATOLOLGLY TG HEALOVONG LOKAPIOTNTOG.

Opening this section with a second group of vocatives creates a renewed opening to
this prayer, allowing the focus tochange. While the first section of this prayer serves as a
completion of the first prayer; this second section, however, presents a list of requests 1.
that Christ make himself a sign for the good, 2. that He deem “us” worthy to worship Him
in purity all the days of ,our’ lives; and 3. that He deem ““us” worthy to perform this Litur-
gy in holiness. The concern here is no longer the attainment of the higher level which was
the goal of the journey in the first prayer and the first section of this second prayer, rather
the focus has become retaining this level, and not only in the context of the Liturgy, but
throughout the life of the worshippers.

The author uses the first request to stress the reality of the parousia of Christ among
the congregants. Up to this point in the text the contact between the congregants and Christ
has been qualified by the presence of the Holy Spirit, who works the will of Christ among
the congregation. This go-between is no longer necessary, and Christ can work His will
Himself.

The second request projects the effect of the Liturgy into the whole life of the wor-
shipper, the goal is not to be made worthy for just this service, but to retain this holiness
through the rest of one’s life. The worthiness attained through the upward journey is not
only meant for the here and now, but must continue until one has reached €ig dmoOAavcLy
THg Hehdovong paKopldTnTog.

In the third request the author returns to the ‘here and now’ of the Liturgy, and asks
to be able to offer this Liturgy in holiness. This is another phrase that shows that the jour-
ney is completed, the servants that were unworthy, sinful, etc.. are now able to take part in
the Liturgy in “holiness,” a drastic change in position for these servants, undergone
through the parousia of Christ and the “sign for the good” requested above. It is in this ho-
liness, acheived for and in this Liturgy, that the congregation receives the forgiveness of
sins and the amdAavov Thg peAlovong pokaptotntog promised as consequences of these
requests.

850 A similar epithet of Christ is found in the Apostolic Constitutions. Cf. Bouyer (1989). pg. 90.
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3. (section L.2 lines 9-12) MvnoOntt Ayabe Evépyeta Bacided tdv aidvov, kol Tic
Kticewg ambong Anuiovpys, BV Tpoceveykdvimv, koi St v mpoohayoov. Koi fudg
axotakpitovg dStaEviaov €v Ti) iepovpyia TV Beiov cov puotnpimv.

Once again a string of vocatives reopens the prayer, again with a slightly different
purpose. The first request is an extremely loaded one, and one that looks forward to the
Anaphora (more specifically to the remebrances in the Anaphora) MvieOntt is a word used
almost exclusively (this is the only instance outside of the Anaphora that it is used, though
he related pvnuovevoov is found in the “Prayer of the Holy Gospel.”) in the context of
those remembrances, in which the various members of the Church and the whole world are
prayed for. Why, then, is this type of prayer used so far removed from its proper position
in the Anaphora? The answer may lie in the string of vocatives that follow the opening of
the request: Ayads: Good One, Ebépyeta: Benefactor, Baociied t@v aidvov: King of the
Ages, and ¢ kticewc amdong Anuovpys: Source of all Creation. These vocatives, all ad-
dressed to Christ, serve to underscore His divinity. Two: BaciAed and Anpiovpye serve to
underscore the majesty of His divinity, while two: Ayof8&®?! and Evépyeta serve to under-
score His love for man. The clear declaration of divinity in this series of epithets stands in
stark contrast to the simple: MvioOnti Kopie which introduces each of the remembrences
in the Anaphora. That this MvncOntt Kvopre still refers to Christ can be forgotten in the
lengthy series of commemorations. This first MviioOnti, with its strongly worded voca-
tives, may, then, be meant to be remembered during the similar constructions of the com-
memorations, and serve to bring the anti Arian purpose of this Liturgy into the Anaphora
as well.

The requests in this section seem almost out of place. In the last section they were
meant to keep the congregation in the parousia of Christ, which they had finally reached.
Here, though the prayer is for remembrance and protection (dtaE@OAa&ov €v Ti) igpovpyig
T®Vv Belov cov Mvuompiwv). These requests serve to remind those participating in the Lit-
urgy that the Eucharist is a dangerous thing, when not participated in worthily (cf. I Corin-
thians 11:27); it is then not enough to have arrived at the parousia of Christ, one must then
participate in it in “holiness” and “uncondemned.”

4. (section 1.2 lines 13-14) 'Ot qoAdyntal, Koi Nylactal, Koi 6ed0&aoTal, TO TAVILOV Kol

LEYOAOTPETES (ylov OVOpA 6oV, petd tod [latpdc, kai tod ayiov [Tvedpatog. Ndv, koi.
Interesting in this Benediction is that the other members of the Trinity are here men-

tioned without a direct link or subordination to Christ. Such subordination as is usual in the

851 Cf. Mark 10:18 for Good in reference to God.
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Liturgy so far seems almost to be uneccesary here however, the closing Benediction re-
volves around the mavtipov kol peyoronpensg dyov ovoud of Christ, which alone is wor-
thy of blessing, hallowing and glorification. The rest of the members of the Trinity seem to
be added as an afterthought. In this way the author still emphasizes Christ over the other
members of the Trinity, even without the direct link.

I.IV. The Prayer of the Holy Gospel

Before discussing the structure of this prayer, it should be noted that the location of
this prayer within the liturgy is unique. In Syrian liturgies, as well as in the offshoot branch
of this liturgy, the Cappadocian Liturgy, the prayer of the Gospel comes before the ‘Prayer
of Access’ to the Altar. In the (Byzantine) Liturgy of St. Basil, one of our few extant Cap-
padocian Liturgies, the ‘Prayer of Access’ is seen in the: EYXH TQN IIIZTQN,8? which
the priest recites after the Gospel reading, before the Entrance with the Gifts. Of similar
Structure is the Liturgy of St. John Chrysostom. Here the ‘Prayer of Access’, the EYXH
TQN TIIETON is also found after the reading of the Holy Gospel. In the Liturgy of St.
Gregory the Theologian, however, the expected placement of the Prayer of the Holy Gos-
pel is not fulfilled, and it occurs after the “Prayer of Access.” This reversal of the prayers
seems to occur in analogy to the other Egyptian Liturgies. We see this same Structure in
the (Greek Egyptian) Liturgy of St. Mark; in which the ‘Prayer of Access’ is the first pray-
er recited by the priest.8>3 The prayer®# of the Gospel is placed much later in the Liturgy,
before rituals surrounding the kiss of peace.

Such an alteration of the Liturgy of St. Gregory throws new light onto its use in
Egypt. In the modern Coptic Church only the Anaphora is in use, and is spliced into the
larger body of the standard Coptic Liturgy, the Manuscript of the Kacmarcik Codex as well
as the Wadi n’ Natrun fragments seem to conform to this type of usage, as they contain
only the Anaphora of the Liturgy of St. Gregory (along with the Anaphora of St. Basil).
The anomaly is the Paris Codex 325, which includes the entire text of the Liturgy. If this
text was altered to conform to Egyptian practices, then we must agree with the explanation
of Gerhards and White, who suggest that the Liturgy of St. Gregory was celebrated in
Greek on special occasions in the monasteries, but we must go even further than this, the

852 The commonalities between this prayer and the ‘Prayer of Access’ in the Liturgy of St. Gregory were
discussed in the first chapter of the commentary, see pp. 168.

853 Renaudot (1847). L. pp. 1-2. We see from the use of similar language and themes as are used in the
Prayers of Access in the other Liturgies, that this is a prayer of the same type.

854 Or, rather, the rituals leading up to the reading of the Gospel: Cf. Renaudot (1847). L. pg. 125.
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Liturgy was celebrated in Greek, and in full (not only the Anaphora) up until at least the
fourteenth century.

If the Structure of our Liturgy has been altered to conform to the Egyptian standard,
then we must investigate another question: was the prayer of the Gospel merely moved
from its position before the “Prayer of Access,” or was it removed, and replaced by another
prayer, the prayer which is now in this liturgy? The introduction of a new prayer is certain-
ly a possibility, it was a common practice to adopt and adapt other prayers. The problem is,
however, that there does not seem to be any indication that there ever was an alternate
Prayer of the Gospel. There are several prayers in the liturgy, which seem to be secondarily
added, but all these are already noted as alternate prayers in the manuscript.®> In the (Byz-
antine) Liturgy of St. Basil, however, we find a prayer, which may prove to be the replaced
original prayer:

"EAlapyov €v talg kapdiog nudv eildvipore Aéomota,

10 Thi¢ o1i¢ Beoyvaciog dknpatov EAC, Kai ToVg THG dlavoiog

MUV 0QOAALODG dLAVOIEOV €1G TNV TMV EDAYYEAKADY GOV KNPLY-

uatov katavonow. "Evleg nuiv kol tov tdv poxapiov cov Ev-

TOADV POPoV, tva, TOC SopPKIKAG EMBVUING TAGOS KAUTUTOTHGOV-

TEG, MVELLLOTIKTV TTOALTEIOY UETEAD®EY, TTAVTA TA TPOC ELOPE-

OTNGV THV OGNV KOi ppOVODVIES KOi TPAUTTOVIES. TV Yap E1 O O-

TIGUOG TAV YLDV Kol TV COUATOV NUdV, Xprote 0 Ogdg, kol

ool TNV 60&av avamépmopey Guv T avapym cov Iatpl kol Td

mavayio kol ayadd, kol Cmomol®d cov ITvevpartt, viv Kol del Kol

gi¢ ToVg aidvog TAV aidvmv. Aufy.8%8

It is not unusual to see prayers addressed to Christ in liturgical texts, and the Prayer
of the Holy Gospel seems one of the most logical prayers within the Liturgy to address to

855 Another problem presents itself, when did this reworking of the Liturgy take place? A certain date ante
quem is the fourteenth century and the publication of the Paris Manuscript. A certain date post quem does not
exist, however, and we must content ourselves with assuming the reworking of the Greek text to have been
made around the same time as the adoptation of the Liturgy in Egypt and the translation of the text into
Coptic.

856 Jeratikon (1982). pg. 164 and Trempelis (1982). pg. 53 “Shine in our hearts, Master, the lover of man, the
unsullied light of Your divine knowledge, and open the eyes of our understanding for the contemplation of
the proclaiming of Your Gospel. Place within us also fear of Your blessed commandments, so that, conquer-
ing every desire of the flesh we may become spiritual citizens, thinking and doing all the things for Your
pleasure. For You are the enlightener of our souls and bodies, Christ God, and to You we send up glory, with
Your beginningless Father and Your all-holy, good and lifegiving Spririt, now and ever and to the ages of
ages. Amen.”
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Christ. There are, however, few prayers in the (Byzantine) Liturgy of St. Basil directed to
Christ. The majority of these prayers, for example: the Prayer before the Great Entrance
and the Prayer before the distribution of Holy Communion, are taken directly from the Lit-
urgy of St. Gregory. It would be a very great coincidence that another prayer addressed to
Christ is from a different source than the only other prayers written in this style in the en-
tire text.

Since it is likely, then, that the prayer from the Liturgy of St. Basil is the original
prayer from the Liturgy of St. Gregory, we will analyze both prayers.

1. Structure of the original prayer

This prayer is divided into three sections. The first section is built around three im-
peratives, two of which deal with opening the perception of the worshipper to the Gospel:
EMapyov and duavoiov. Each of these imperatives opens a way in which Christ should
prepare the worshipper to hear the Gospel, through &\ Aapyov a request is made for the en-
lightenment of the heart of the worshipper with the 10 g o7 Oeoyvmaoiag dknipatov EAOG.
After the heart, it is the “eyes of our mind,” which must be prepared for the reading of the
Gospel, with the imperative: d1dvoiEov. The third imperative: &vBeg, requests that Christ
,nstill” Huiv kol Tov 1@V pokapiov 6ov Evioddv eofov, this is only possible once the wor-
shipper has been prepared and enlightened by the first two imperatives.

The second section of this prayer is subordinate to the first section, introduced by
the subordinating conjunction iva, and consists of the result for the worshipper that occur
through the enlightenment with the Bgoyvwoiag and the opening of the “eyes of the mind”
and through the instilling of the p6pov, which are given to the worshipper in the first sec-
tion. This result is the ability to: Tvevpatiknv moAteiov petéAbompev. Along with this main
result are two others, subordinated to the main result by being expressed as participles: 1.
TG copKIKAG Embupiag mdoag Kataratioavteg and 2. Tavta Ta Tpdg EVAPESTNOV TV GNV
Kol POVOOVTEG Kol TPATTOVTEG,.

The final section is opened by a phrase that refers back to the beginning of the
prayer: X0 yap &1 6 QOTIGUOC THV YoydV Kol TV copdtmv Hudv. Christ becomes the “en-
lightener” by fulfilling the requests made in the first section. This is followed by the rest of
the Ekphonesis and the Trinitarian formula. The structure of this prayer is also illustrated in
the following table.
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Figure IIV.1: the Sturcture of the Original Prayer of the Holy Gospel.

The Original Prayer of the Holy Gospel

Part I

Series of Imperatives

1. First request: EAMlopyov &v taic kapdiolg Hudv, ehavpore Aéonota, 10 Tig ofjg Beoyvmaoiag dknpatov
olole

2. Second request: koi tovg TG Stavoiog MUAV OSwdvoigov O09BaALOVG €lg TV TAV €LOYYEMKDY GOL
KNPLYLATOV KOTAvONooV.

3. Third request, can only occur after the worshipper is prepared by the fulfillment of the first two requests:

EvBeg Uiv kol TOV TdV pakapiov cov vioAdv eofov

Part II (subordinate to Part I, introduced by iva)
Results of the Imperatives
1. Main result: iva...tvevpotikny molteiov petéAbopey
2. First secondary result (expressed as a participle): to¢ capKikag éntfupiog TOCAG KOTUTOTCAVTES
3. Second secondary result (expressed as a participle): mévta a4 TPOG €dOPECTNOY TNV ONV Koi

PPOVODVTES KOl TPATTOVTEC.

Part IIT
Ekphonesis
1. Reference back to the beginning of the Prayer: o0 yap &l 6 @OTIOHOG TOYV Yuy@V Kol TdV COUATOV
Nuav, Xpiote 6 Ogdg
2. Offering of glory to Christ: xai coi v d0&av dvanépnopev
Trinitarian Formula: oOv 1@ avapy® cov Ilatpi kai 1@ movayio kol ayadd kol (womoli®d cov
ITvevpatt

4. Closing: vdv koi del kod gig Todg oidvag TOV aldvav. Auny.

1I. The Secondary Prayer of the Holy Gospel
If we are to establish this prayer as secondary, then we must establish, or at least dis-
cuss, a paradigm by which it was adopted into the Liturgy. It is not unusual for prayers to
be taken from other sources into Liturgies. This same prayer is found in the Coptic Liturgy
of St. Mark.2>” That this is not the original prayer and was adopted into the Liturgy of St.

857 Hammond and Brightman (1896). pg. 155. Hammerschmidt also mentions that this prayer is found in the
Egyptian Liturgy of St. Basil as well. Hammerschmidt (1957). pg. 84; Cf. also Day (1972). pg. 84.
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Gregory late, is shown by the use of the term homoousios in the context of the Holy Spirit
in the ekphonesis. We have discussed that the Syrian and Egyptian Liturgies often use this
term in relation to the Holy Spirit in the ekphonesis, and that this is not usually done in this
liturgy. The author seems to use the term homoousios only within the body of the prayer
itself as part of his anti-Arian agenda. We see an example of this in the first prayer of this
liturgy, which, as we discussed above, may have been taken from the Greek Liturgy of St.
James. In the ,original’ St. James version the term homoousios is used in the ekphonesis,
but is abandoned in the Liturgy of St. Gregory. It is possible that the clerics who adapted
the Liturgy of St. Gregory felt that the lengthy and complicated Prayer of the Gospel was
out of place in the context of an Egyptian Liturgy and replaced it with this shorter, simpler
prayer. This is possible because the Prayer of the Gospel in the Egyptian Liturgy is one of
the prayers in the pre-Anaphora addressed to Christ, which means that it could be adopted
into the Liturgy of St. Gregory easily, since it fits in with the theme of the rest of the Litur-
gy.

This prayer begins with a vocative: Aéomota Kopie Tnocod Xpiote 6 Oeog udv. The
most important section of this prayer is composed around a quotation from the Gospel of
Scripture:®>8 &1 moAloi mpopiiton kai Sikator éme@duncav 1d&iv, 6 PAénete kol ovK €S0V,
Kol dakoboo 0 AKoVETE, Kol OUK fikovoav. YU®dV yap pakdpilot ol 0¢Oaipol 11 PAETovsL:
Kol T wTa Vudv 8t dkovet. The quotation, and its purpose in preparing the listeners for
the proclamation of the Holy Gospel is rounded out by the request:
kata&lwbginuey...akodoat...motjcot Ta Gyl cov Evayyéha, taic Mtaic TdVv iepdv cov.

Following this first section is one built around three imperatives: Mvnuovevcov,
avamovcov and Eppwacov. This is followed by the final section, the ekphonesis; this begins
with a series of descriptions of Christ, He is the: {on, compia, éAric, Tooig and dvdctaotic.
Following this description is the usual koi cot tv d6&av TV Kol TPooKHVNGLV
avanépnopev followed by the invocation of the Holy Trinity. Interesting to note, though, is
that the two prayers have very similar ekphoneseis:

Figure [1V.2: the Ekphonesis of the Prayer of the Gospel.

Ekphonesis in the Ekphonesis in the
Liturgy of St. Gregory Liturgy of St. Basil

1.Description of Christ: v vap &l (wn fHuév | 1. Description of Christ: £ yép €1 6 QOTIGHOC TAV

TAVTOV, Kol cOTNpio MUOV TAVIOV, Kol EATIG UdY | Wyoy®v Kol Tdv copdtov nudv, Xpiote 0 ®gdg

mvtov, Kol faolg Mudv mavtov, Kol GvacTtaolg

858 1 Peter 1:10
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oikeilo TAVTIOV NUAOV.

2. Offering: Koi oot v 086&av tymv «oi | 2. Offering: kol oot v d6&av dvaméumopey

TPOGKVVNGLV AVOTEUTOUEY

3. The Father: obv 1@ mavrokpdrtopi cov «koi | 3. The Father: oOv 1@ avapy® cov Iatpi

TOVTENOTTY TEKOVTL

4. The Holy Spirit: koi t® movayio kol {oapywd | 4. The Holy Spirit: kol 1@ movoyio koi dyodd, kol

Kai Opoovsim cov Ivedpoatt viv Kol Gel, Kad. Cwomow® oov Ilvevport, vOv kol el kol €ig Tovg

aidvog TdV aidvov. Aunv.

The Structure of this secondary prayer is seen in the following Table:

Figure 1.IV.3: the Sturcture of the Secondary Prayer of the Holy Gospel.®*°

The Secondary Prayer of the Holy Gospel

1. The Main Idea of the Prayer.

a.

Opening: Aéomoto Kopie Incod Xpiote 6 @gog fudv- 6 t0ig ayiolg cov pabnrtaig kol
1€p0ig 60V AmOGTONOIG EIMADY

Quotation from Matthew: 611 moAloi mpopijTatl Kol dikatot Enebouncay ideiv, & PAénete
kol odk &idov, kol Grxodoon 6 dxovete kol odk frovoav. Yudv ydp poxdplor oi
dpBalpol 811 PAémovst: Kol T AToL DUGV, STt dodet.

First request: Kai kata&iodeinpev dpti tod dkodoat kol motfjoot t¢ dyid cov Edayyéha,

T0ig MTaig TdV iepdV Gov.

2. Series of Requests.

a.

Remembrance of others: Mynpudvevcsov obv Aéomoto Kol vV, TavTov Tdv Eviehapévov
Nuiv toig ava&iolg tod pvnuovedey adtdv, €ig Tag deNoelg NUETEPAG KOl TAG OITHOELS,
ag, avafipalopéy oot Kopie 6 @gog nudv.

For the Deceased: ToU¢ TpoTeTEAELTNKOTOG AVATOVGOV 0DTOVG

For the Sich: to0¢ kdpuvovrtag, Eppwoov avtode.

853 Section 1.3 lines 1-15.
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3. Ekphonesis
a. Description of Christ: £ yap €1 {on Hudv naviov, kol cotnpio HudV Téviny, Kol AT
NUAV TAVTOV, Kol {0o1g MUV TdvTtovy, Kol vAcTIo1G OIKELD TAVTMV TUMV.
b. Offering: Kol cot tv d6&ov Tiuny Kol TPOGKOVIOLY GVOTEUTOUEY
The Father: cuv 1® movtokpdtopi 6OV Kol TOVIETOTTY TEKOVTL...

d. The Holy Spirit: kai 1@ wovayio kol (oapyikd Kai 0poovsion cov ITveduatt viv kol del,

Ko,

2. Function

I. The original Prayer:5%

1. (lines 1-4) "EAlopyov €v T0ic Koapdioig Mudv, ¢ukavipwme Aéomota, tO THS Of|g
Beoyvmoiag aknpatov MG, Kai ToVg ThG dtavoiag UGV 0QBuALoDS didvolEov &ig TV TV
EVOYYEAMKDY GOV KNPLYUATOV KATAVONOLV.

Beginning the prayer with the imperative &\lopyov is interesting, it breaks this
prayer out of the paradigm of the prayers seen so far, since it begins with an imperative
rather than with an invocation of Christ. In doing so the purpose of this prayer is made
clear. While the goal of the first two prayers was to ascend to Christ and receive the purifi-
cation necessary to carry out the Liturgy, here the goal is the illumination to understand the
Gospel lesson: &ic v 1OV dyyeAK®Y 6oV Knpuypdtov katavonowy. This illumination is
imparted by the @udvOpone Aéomota, who, we find out later in the prayer is Jesus
Christ;®! this vocative once again unites two aspects of Christ, the majesty of His divinity
and His love for humanity.

That it is Christ who imparts this illumination, this 10 tf|jg of|g Beoyvociog
axnpatov e@g is striking. As we saw in the first and second prayer of the Liturgy, it is the
Holy Spirit who usually imparts illlumination: xoi ti¢ EAMGUYE®S TOD TOVAYiOL GOV
[Tvebpoatoc. How, then, is it that this same illumination now comes from Christ? By trans-
ferring to Christ this ‘function’ of the Holy Spirit, the author underscores Christ’s place in
the Trinity and His function and presence among His congregation. It is this transference of
divine function to Christ that makes the anti-Arian stance strong here. Not only is the Gos-
pel reading about Christ, it is also understood only if Christ allows it. Note too, the empha-

860 The text and line numbering is taken from the Liturgy of St. Basil. leratikon (1982). pg. 164

861 In the ekphonesis of this prayer in the Liturgy of St. Basil there is a direct address: Xpioté 6 @gdg. In my
postulated original version of this prayer, however, it is possible to discern that Christ is meant as the
addressee because each Person in the Trinitarian formula in the ekphonesis is mentioned with their
relationship to Christ, with the qualifying cov. The use, in the main part of the prayer, of the epithet
Aéomota, an epithet which is specific to Christ, is used, which is changed in the Liturgy of St. James to the
more general Kopte.

137



The Liturgy of Saint Gregory the Theologian

sis placed on the connection between Christ and the “divine knowledge,” like the Altar in
the Prayers of Access, the “divine knowledge” belongs solely to Christ, and it is the pur-
pose of the Prayer to partake in it, this Prayer of the Gospel, then, functions, in a certain
sense, like the Prayers of Access, the difference being the goal is no longer the Altar, but
the “divine knowledge” of the Gospel.

2. (lines 4-7) "Evfeg Nuiv kol TOV TOV pokapiov cov EVIoOAdY @OPov, iva Tag copKikag
gmbupiog TACOC KATOTOTAGOVTEG, TVELLOTIKNY ToAtteioy pHeTENBmuEV, Tavta 0 TPOg
€VOPEGTNGLY TNV GTV KOl POVODVTEG KOl TPATTOVTEG.

The third request, built around the imperative &vOeg, is constructed parallel to the first
two requests. Rather than illumination, however, it is fear that is requested here. Fear of the
commandments, which are placed here on an equal footing with the “divine knowledge,”
discussed above, since they have the same source: Christ: poakapiov cov évioddv. These
commandments are not the Law of the Old Testament, but the commandments of Christ in
the New.82 The result of these requests, which is presented in the iva phrase, comes about
from two sources then, not only from illumination, but from morality as well.8®3

What, then, are the results of the illumination and the obedience to the command-
ments? A state of being, which seems almost Manichaean in its intent, in which the temp-
tations of the flesh are overcome and one can focus on living the spiritual life.8%* The final
part of this section describes what this spiritual life entails: tdvta td Tpdg evapéoTNOY TV
onVv Kai povodvtes kol mpattovtes. This becomes, then, a circular prayer, what is asked of
Christ in the first section, illumination and fear of the commandments, becomes that which
is lived in the spiritual life: “thinking and doing that which pleases You.” With this circular
Structure of the prayer the author sets up Christ as the linchpin of the life of the worship-
per, the goal of which is to do Christ’s will in deed and thought, by requesting of Christ the
abilitiy to do it.

3. (lines 7-12) 0 yap €1 6 OTIGHOG TV Yoy®dV Koi TdV copdtov fudv, Xpioté 6 Ocdq,
Koi 6ol TV d0&av Avaméumopey, oLV T@ avapyw cov Iatpi kol Td mavayie Koi dyadd, Kol
Lwomol®d cov [Tvevpartt, viv Kol del Kal €i¢ TOVG aidVOS TOV aidvVOV. Auny.

862 This sets up Christ, once again, as the God of the New Testament.

863 Tllumination and morality is often seem as the basis of Eastern Christianity, known as orthodoxia and
orthopraxia.

864 T do not wish to imply that the author of this Liturgy came under any influence from the Manichaeans or
the Gnostics, it is interesting to note, however, that the evil of the flesh as opposed to the goodness of the
soul is emphasized here.

138



The Commentary

By addressing Christ as the “enlightener” the author returns to the beginning of the
prayer, finishing the thought. The request was made of Christ to “shine within our hearts,”
and through the carrying out of this request He becomes the “enlightener.” The author also
references the beginning of the prayer in naming Christ the enlightener of both souls and
bodies. This returns the readers attention to the dual aspect of humanity: the body (refer-
ring back to the shining within the heart) and the soul (opening the eyes of the mind).

1. The secondary Prayer:

1. (section 1.3 lines 2-7) Aéomota, Kopie Incod Xpiote 6 Ogdg Nudv- 6 t0ig ayiolg cov
noOntaic Kol iepoic cov AmocTOAOLS Elm®V, OTL TOALOL TpoTTal Koi dikalol Exefduncay
ideiv, & Prémete koi ovk €idov, kai dkodootl & dkoveTe Kol oVK Hrovoav. YuU®V yap
Hoakaptot oi 6@0oApol &Ti PAEmovst: Koi To dTta Vudv 81t dkovel. Kai kataiodeinuey dptt
ToD dxovoot Kol Totfjoat T Ayt cov Evayyéha, Toic Atoic Tdv iepdv Gov.

Alhough this prayer is, like the other prayers of the Liturgy, addressed to Christ, this

is the only feature that seems to tie it with the other prayers. As mentioned above, the ma-
jority of the Prayer consists of a quotation from the Gospel of Matthew, with only a short
request for the ability to hear and carry out the Holy Gospel following it. Such a long quo-
tation is unusual in this Liturgy, the author of which seems to prefer shorter quotations
which are built into the text of the prayer.8%> The quotation is a slight reworking of the
verses Matthew 13:16-17 and of 1 Peter 1:10. This quotation is in the context of the para-
bles of Christ, in the following verse He begins the parable of the sower, this provides an
excellent introduction to the Gospel reading, the verses that introduce the words of Christ
in the Gospel (the parables) are used to introduce the more general word of Christ, Gospel
itself.
2. (section 1.3 lines 8-11): Mvnuévevcov obv Aéomota Koi vV, TEviov Tdv EvVielAopéveoy
NUiv 101G dva&iolg Tod pynuovedey avT®dv, €1 TAG 0ENCEIS NUETEPOS Kol TG ATNOELS, GG,
avapipdalopév oot Kopie 6 ®gog Nuadv. Todg TpoTeETELELTNKOTOC, AVATAVGOV ADTOVG, TOVG
KAUvovTog EPPmcov adTovg.

Though the requests in this section of the Prayer are taken from the Prayer of the
Gospel in the Coptic Liturgy of St. Mark, they seem out of place. They have nothing to do
with the Gospel reading as such, and the prayers for the dead and the sick seem to more
usual for petitions in the Anaphora than in a prayer for the Gospel. This part of the prayer
seems almost to be a paraphrased set of petitions tacked on to the end of the Prayer of the
Gospel, rather than part of the Prayer of the Gospel proper. While there are no petitions

865 Cf. the quotation from Psalm 50 in the first Prayer.

139



The Liturgy of Saint Gregory the Theologian

preceeding the Gospel reading in the Egyptian rite,%® there is a set of petitions in the Lit-
urgy of St. James that preceed the Gospel, these petitions do not, however, include requests
like those found in this prayer. It is, therefore, impossible to say whether there was such a
set of petitions in the Liturgy of St. Gregory, and whether this second section of this prayer
is a paraphrasing of it. It seems, though, that these requests do not belong in a Prayer of the
Gospel, and may have some other source.

3. (section 1.3 lines 12-15) X0 yap &l (o HudV naviov, Kol cothpic HUdV TavTov, Ko
EATIC MUOV ThvTeV, Kol (0o1g MUV TavIov, Kol avactoolc oikeia mivtov nudv. Kai cot
myv  06&ov TNV Kol TPOCKOVNOLWV  GVATEUTOUEV, GLV T® MTOVIOKPATOPL GOL
Kol TOVTENONTN TEKOVTL, Kol T@ movayi Kol (oapyik® kol opoovsie cov Ivevpatt viv
Kol Gel, Kod.

The ekphonesis begins with a series of descriptions of Christ. A series of five de-
scriptors are used: “the life of us all, the salvation of us all, the hope of us all, the healing
of us all and the personal ressurection of us all.” These descriptors form a chiasm in which
the temporal and eternal are juxtaposed: life and eternal life (ressurection), as are salvation
and its consequence: healing, this chiasm is built surrounding hope. Thus the author con-
tinues the thought of the prayer, that Christ is both the goal and the means toward this goal.

Of great interest is the invocation of the Trinity. Once again the other members of the
Trinity are discussed according to their relationship with Christ. Here, though, the empha-
sis on the relationship between Christ and the Father is taken to its extreme. The author
avoids using the standard ITatnp, instead opting to use a term that to my knowledge is used
in this manner in no other liturgical work: t@® moavtokpdtopi cov tékovti.®’” Why, though,
would the author use this phrase, rather than the more standard phrasing of the ekphonesis?
The term Father implies authority, therefore even with the qualifying ,cov,’ in the previous
Ekphoneseis, the authority of the Father over the Son is implied. The term ,begetter’ does
not have this same implication, and the author uses this somewhat awkward phrasing in
order to deemphasize the authority of the Father, building up the divinity of Christ.

With the end of the ekphonesis comes one of the most startling statements in the Lit-
urgy thus far: kol opoovcio cov ITvevpartt. This is the first time that the term homoousios
is used in the liturgy, and it is interesting to note that this first use is in reference to the Ho-
ly Spirit rather than the Son. While this use of the term homoousios is a mark that this
prayer was adapted into the liturgy at a later date, the term still builds on the overall theme

866 Hammond and Brightman (1896). pg. 155-156; Cf. also Cuming (1990). pp. 11-13.
867 the verb tixt® when referring to a mother means to give birth, but when referring to a male means to
beget, thus this reference to the Father is as the ,all-powerful begetter’ of Christ.
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of the liturgy, anti-Arianism. The author is able to attack both the Arians and the Macedo-
nians with this one statement, because the term homoousios comes before the Holy Spirit,
the worshippers who hear it can first associate it in their minds with Christ, as the term is
used in the Nicene Creed, and so attacks the Arian position on Christ; then, with the actual
association with the Holy Spirit, the Macedonian position is also attacked.

L.V. The Prayer of the Veil®*

There are a number of prayers in the Liturgy of St. Gregory that have alternates. Here
we see the first example of such a prayer, the Edyn 100 katanetdopatog and the Evyn tod
KOTATETAGHOTOC mop Atyvrtiolg. In his Commentary on the Coptic Ananphora of St.
Gregory, Hammerschmidt only discusses the second prayer, since this is the prayer used in
the Coptic translation.®%® As to the origin of this second prayer, he says: “Der stirkste Be-
weis fiir seine urspriingliche Nichtzugehdrigkeit zur Greglit. ist aber, dass es als einziges
Gebet dieser Liturgie an Gott Vater gerichtet ist.”’®’° That this prayer is not addressed to
Christ shows that it was not only adopted into the Liturgy from another source, but at a lat-
er date as well. The first prayer of the Liturgy is most likely adopted from the Liturgy of
St. James, but by the original author of the Liturgy of St. Gregory, as it is rewritten to
Christ. Since the Evyn 100 katoametdopatog map’ Aiyvntiolg is not rewritten to fit this
scheme, it must be adopted later, after the anti-Arian nature of the Liturgy was no longer
recognized as its most important aspect. The title of the prayer also show us the origin of
the Prayer, it must be of Egyptian origin, strange though, is that the prayer is found in none
of the other Egyptian Liturgies. Hammerschmidt shows the Egyptian origin in the use of

88 The purpose of a Prayer of the Veil is explained by Hammerschmidt: “Diese Abtrennung geschieht
entweder durch die Ikonostase (Bilderwand) oder auch — besonders in dlterer Zeit, in den nestorianischen
Kirche aber auch heute noch — durch einen Vorhang, wobei der Gedanke zugrunde liegt, das Heiligtum den
Blicken zu entziehen. Unsere Oration hat daher ihren Namen, weil sie nicht beim Altare, sondern nur
innerhalb des durch den Vorhang abgetrennten Heiligtums beim Vorhang selbst gesprochen wurde.” That it
is the curtain of the Altar that is meant and not the veils placed over the Gifts is argued in footnote 25 of
Hammerschmidt (1957). pg. 85-86. “The separation occurs either through the Iconostasis (the icon screen) or
also — especially in ancient times, but still today in the Nestorian church — through a curtain, the background
idea of which is to shield the Sanctuary fron view. Our prayer takes this name because it is not said at the
Altar, but only within the Sanctuary itself, divided off by the veil.” Much of this prayer is missing from the
Paris Manuscript, the text is found in the edition of Renaudot.

869 Hammerschmidt (1957). pg 85

870 Hammerschmidt (1957). pg 92 “The strongest proof that this is originally not a part of the Liturgy of St.
Gregory is, however, that it is the only prayer of the liturgy that is addressed to God the Father.”
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the term: avonyuynv.8’! This prayer was, then, adopted into the Liturgy of St. Gregory from
an older (according to Hammerschmidt) Egyptian source. The question remains, however:
why was this prayer adopted into the Liturgy of St. Gregory? The answer postulated by
Hammerschmidt is that the prayer was: “ihr spéter, als man fiir sie eine Oratio veli bendtig-
te, vorgesetzt wurde.*“8”2 He also speculates, in a footnote, that this may be a sign that the
Liturgy of St. Gregory did not have an original Prayer of the Veil. This explanation is not
entirely satisfying, as the Paris Manuscript contains another Prayer of the Veil.

This first Prayer of the Veil is addressed to Christ and since the strongest argument
for the secondary nature of the Prayer of the Veil among the Egyptians was that it is ad-
dressed to the Father, we cannot dismiss this Prayer as such. It is possible that this Prayer
too was adopted from another source. This Prayer has an exact correspondance in the the
Byzantine Liturgies of St. Basil and St. John Chrysostom of the ninth century.?”® Here the
text is used as the Prayer before the Great Entrance. If, as Hammerschmidt postulates, the
Liturgy of St. Gregory did not have an original Prayer of the Veil, then it is possible that
the Prayer was adopted from the Byzantine Liturgy of St. Basil. This seems an unlikely
scenario, however. Unlike the Egyptian and Syrian Liturgies, the Pre-Anaphora of the
Byzantine Liturgies of St. Basil and St. John Chrysostom do not have many prayers ad-
dressed to Christ, we have already discussed one of the only other prayers in this section,
the Prayer of the Gospel. It is, then, unlikely that the origin of a prayer addressed to Christ
lies in a Liturgy in which this is a rarity, rather than in a Liturgy in which it is the rule. The
second reason lies in how the Prayer is used in the respective Liturgies. In the Byzantine
Liturgies this prayer is used as the Prayer of the Great Entrance, while in the Liturgy of St.
Gregory, it functions as the preparatory prayer for the Anaphora.®’# There are, however,

871 Hammerschmidt (1957). pg. 90-91. In this section he lays out the various places where this term is used,
from which one can discern its Egyptian origin: “Es ist allgemein anerkannt, dass Ausdriicke wie refrigerium,
refrigerii sedes, refrigerare, requies aeterna, auch die Bezeichnung des Grabes als ‘Hauses der Ewigkeit’
dgyptischen Ursprunges sind.” “It is generally accept that expressions like refrigerium, refrigerii sedes, re-
frigerare, requies aeterna and calling the grave the ‘House of Eternity’ are of Egyptian origin.” Ham-
merschmidt goes on to give various examples of how this term is used in Egyptian prayers and how it spreads
to other Liturgical families (his example is the Syrian Liturgy of Timothei Alexandrini and Severi Antioch-
eni). The other, more telling example he gives is a fragmen: “altkoptischer Liturgie” which uses this term.

872 Hammerschmidt (1957). pg. 90 “put forth later, as one needed an Oratio Veli for it (the Liturgy).”

873 Hammond and Brightman (1896). pg. 318; Hammerschmidt (1957). pg. 89 footnote 32, he notes too that
there are other places where the Byzantine rite and the Greek/Egyptian rite coincide. This prayer is also
found in the Liturgy of the Armenians (Cf. Hammond and Brightman (1896). pg. 430). I find it highly un-
likely, however, that this is the origin of the prayer, since the Armenian Liturgy (the Soorp Baradak) came
under heavy Byzantine influence (note that the Monogenes Hymn of Justinian is also found in the Armenian
Liturgy Cf. Hammond and Brightman (1896). pg. 421).

874 Hammerschmidt counts it as part of the Anaphora, while Gerhards does not.
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certain small differences between the version of the prayer in the Liturgy of St. Gregory

and the version in the Liturgy of St. Basil:

Table 1.V.1: the differences between the Liturgy of St. Gregory and St. Basil

The Liturgy of St. Gregory the Theologian

Ovdeig GEog @V oLVOEdeUEvOV TOIG GOPKIKOIG

émbopiog kot Moovaic  mpooépyecBoar, 1
nmpoceyyilew, §j Aetrtovpyelv oot Pacired tiig 06ENC.
To yap dwakoveilv oot péya kol eoPepov Kai avtoig
Taig émovpavioig duvapesty anpdcttov. AAN dpwg,
o TV Geatov kol AueTpdv Gov eravBpomiay,
atpémtog Kol avoriointmg yéyovag dvOpwmnog, Kol
apylepeng MUV EYPMUATICOG, Kol THG AETOVPYIKTG
TAUTNG Kol avodktov Ouoiag TV iepovpyiav
TapPESMKOG NIV OC AgoTOTNG TAV AIAVTOV. TV Yap
&l deondlelg v Emovpavioy, kai tdv émtysiov, kol

<

v KotayBoviov, O
gmoyovpevoc. O tdv Xepapip Kopiog, kol faciieds

éni Opovov  XepovPikcod

00 Topank, 6 povog Gyog, kol v ayioig
GvomavOpUeEVoC. X&  TOivuv  dLOOT® TOV  pPOVOV
ayoBov kai gdmkoov Ogov, Enifreyov €n’ Eue tOV
AHOPTOAOV, Kol Gypelov dODAOV GOv- Kol IKAVHOGOV
pe tf dvvauel 1o ayiov IMveduatog, Evdedvuévov
™MV ¢ lepateiog yapv, Tapactijval Tff ayie cov
TavTn Tpameln Kol iepovpynoot T Expaviov cov
odpa kai TO TioV Gov oijlo. ol yap TPOGEPYOHOL
KAvag tov éuantod avyéva: Kol déopai Gov, un
amooTpéyng TO TPOCO®TOV Gov G’ EHoD- UndE
Gm0d0KIAoNG HE €K Taidwv cov: GA’ a&imodv ue

nmpooevExOnvai oot ta Adpa tadto, v’ £uod Tod

apaptmrod kai dva&iov 36vAov cov. T Yap &l O

ayiolov kol aywldpevog, mpoceEpwV TE Kol

The Liturgy of St. Basil®’

Ovdeig G&og @V cvVOEdeUEveV TOIG COPKIKOIG

gmbopiong kol Mdovaig  mpooépyecHor
nwpooceyyilew §j Aertovpyelv 601, Paciied Tig 06ENC.
To yap dtaxovelv oot uéyo kail ofepdv Kai avtaig
Toig €movpaviaig dvvdpeoty. AAN Spwg, S TNV
Goatov kol Guetpdv cov erravBporiov, aTpéntmg
Kai avorhointmg yéyovag dvOpmmog, Kol apylepens
MUV &xpNUATICOS, Kol TiG AEITOVPYIKTG TAVTNG Kol
avadktov @uoiag TNV igpovpyioy TOPESMKAG
MUV, O¢ AEOTOTNG TAOV GTAVI®OV. XV YOp LOVOC,

Kopie 6 ®edg nudv, deondlelg tdv Enovpavioy kol

v Emyeiov, O €émi Bpovov  Xepovfikod

€moyovueVoc, 0 TV Zepapeipn Koprog kai factieng
100 TopanA, O poévog dywg kol €v  ayiolg
avamavdpevoc. X& toivov  dvocond, TOV povov
ayabov, kol ednkoov- Emifreyov €m €ue TOV
ApOpPTOAOV Kol aypeiov doDAOV cov Kai kaBdpiodv

LOL TV WLyNV Kol TNV _Kapdiay dmd cuveldneems

movnpdc Kol iKavocov pe Tff duvduel tod ayiov
Ivedpatog, €vdedvpévov v Tiig lepateiag xapiv,
napaotivor tff  aylg cov tavtn tpomeln Kol
iepovpynoat 0 Gylov Kol dypavtév cov Zdpo Kol
10 Timov Alpa. Zoi yap mpocépyonar, kKAivag oV
guovtod avyéva, Kol déopai ooV Un OmTOoTPEYNS
TO TPOGMTOV GOV A’ EUOD, UNdE AmOSOKIUACTS 1E

€K maidwv cov, AN dimcov mpooevEyOnvai cot

U’ €uod tod auopT®AoD Kol avoiov 30VA0V Gov

875 Holy Cross (1985). pp. 13-14. Cf. also Hammond and Brightman (1986). pg. 318 and Trempelis (1982).

pg. 71
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TPOcPEPOEVOC, O dexopevog Kol dextdg, 6 Sidovg | To Adpo tadto. XV yap £ 0 mPoceipmv  Koi

kai o10d1opevog. Kai col v 86&av dvoméumopey, | TpooQepOUEVOG Kol TPOGOEYOUEVOG Kot

peta tod IToatpog kol tod ayiov ITvedpatog. Nov | d10ddouevog, Xpote 0 Ogdg Nudv, Kol Gol Ty

Kol 06&av dvaméumouey, OV Td Gvapyw cov ITotpi koi

6 mavayin kol dyadd kai {womoid cov Ilveduort,

vOV kol Gel kol €ic ToVC aidvoc TV aiovov. Apfy.

The function of this Prayer can be determined in the phrasing of the request:
Emifreyov &n’ €ue TOV GUAPTOOAOV, Kol dypeiov dodAov cov kol kKaBdplGov Hov TNV
YoMV Kol v Kopdioy amod cuveldnoems Tovnpac: Kol ikdvoodv pe tf) duvduet Tod Ayiov
oov [lvevpatog, évdedvpévov v tig iepateiag ybpv, mapoactivoar tf] dyig cov Tovt
tpanéln kai iepovpyficar T &ytov kai dypoviov cov Tdpo koi T Tipov Aiuo. The priest
prays for the ability to stand before the Altar and to “celebrate the mystery of Your holy
and pure Body and Your precious Blood” This prepares the celebrant, not for the Entrance
with the Gifts, but for the coming prayers and rituals surrounding the hallowing of the
Gifts in the Anaphora. We must conclude, then, that this Prayer is not only written in the
correct style to be original in the Liturgy of St. Gregory, but stands in its proper place there
as well; this Prayer was, then, not adopted by the Liturgy of St. Gregory, but rather by the
Liturgy of St. Basil.

This returns us to the question: why was the alternate Prayer of the Veil adopted into
the Liturgy, especially since the Liturgy already posesses a Prayer of the Veil? Ham-
merschmidt, as mentioned above, demonstrates that the secondary Prayer of the Veil is of
Egyptian origin, it is possible, then, that this Prayer was added to the Liturgy as it was
translated into Coptic, and was subsequently added into the Greet text as an alternate.7¢

1. Structure

The Prayer begins with a strong statement of the holiness of God by describing the un-
worthiness of man before Christ, and continues by expanding this to include the “heavenly
powers.” Following this statement is a series of phrases that describe 1. the Incarnation; 2.
Christ’s place in the Liturgy and 3. Christ’s lordship. These are followed by three requests,
two requests for purification surround a request for the ability to take part in the Anaphora.
Finally the ekphonesis begins with a number of descriptive phrases that deal with the di-

876 Unfortunately, this is impossible to prove, as we do not posess any Greek manuscripts earlier than the
fourteenth century.
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chotomy of Christ’s place in the Liturgy, and finishes with the Trinitarian formula. The
Structure of this prayer is also shown in the following table:

Table LV.2: The Prayer of the Veil®””

The Prayer of the Veil

1. Opening of the Prayer

I. The Unworthiness of Man to come before Christ:
Ovdeig G&log TV ouvdedepévav Taig capkikaic EmBupiog kol Hdovaig mpocépyecbat, 1| mpooeyyilew, i

Aertovpyelv oot Paciied Tiig 66Enc.

II. The Unworthiness of even the heavenly powers before Christ:

To yap dakovelv oot péya Kol ofepov kai avtoig Toig Emovpavialg Svvauesty anpdcttov.

2. Phrases describing Christ

I. Christ’s Incarnation:
AM duwg, d TV deatov Kol GuETpnTov cov erlovBpomiov, ATPERTOG Kol AvoALOIDT®G YEYOvVag

avOpwmog,

II. Christ’s place in the Liturgy:
Kol apylepevs MUAV ExpnUdticos, Kol TG AETovpyikilg Todtng Kol dvarpdktov Guoiog v iepovpylav

TAPESOKOG MUV, DG SEGTOTNG TOV ATAVTOV.

III. Christ’s lordship:

a. XV yap &1 deondlelg v dmovpavimy, kol Tdv éntyeimv, koi Tdv kotaydoviov.
b. ‘O éni Op6vov Xepovfikod Emoyoduevog:

c. 0 TV Zepapeip Kdpiog, kai faciredg tod Topana,

d. 6 povog Grylog kai v ayiolg GvomavoeVos.

877 Section 1.4 lines 1-19.
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3. Requests

I. Request for purification:
Y¢ toivov duomnd® TOV Povov dyoBov Kai evnkoov Oeov, EmifAeyov &n’ Eue TOV AROPTOAOV, Kol dypelov

30DAOV GOV-

II. Request for the worthy participation in the Anaphora:
Kol IKGvmoov pe i duvauel tod Ayiov cov Ilvedpoatog, Evoedvpévov Ty Tiig lepateiag xaptv, mapactivol

] Gyl cov TovTy TPamElN Kol ispovpyficar T &yov Kol Sxpaviov Gov GHUA Koi TO Ti[oV aija.

III. Bowing of one’s head, request for purification and acceptance:
Yol yap mpocépyopal, KAvag tov Euavtod avyévo: Kol 6€opai cov, U anoctpéyng To TpOcOTOV GOV U’
€10 unde dmodokiudaong e €k maidwv cov: AL d&imoov mpooevexdijvat ot Ta Adpa tadTa, V' gLoD

70D auapT®A0D Kol dva&iov d0VAoV Gov.

4. Ekphonesis

I. The dichotomy of Christ in the Liturgy:
a. XV ydp &1 6 ay18lov koi dyalopevoc,
b. TPOGPEPMOV TE KOl TPOGPEPOLEVOC,

c. 0 dgxouUeVOC Kal SEKTOG,

d. 6 61600¢ Kai S1ad1BOEVOC.

II. Trinitarian formula and closing Benediction

Kai cot tv 86&av avoméumopeyv, petd tob [atpog, kai Tod dyiov Ivevpotog. Nov kai.

2. Function
1. (section L4 lines 2-4): O0deig GE10G TOV GLVOEdEUEVOV TATG GopKIKaig Embupiong Kol
ndovaic mpocépyecbat, 1| mpooeyyilew, 1§ Aertovpyelv oot Pacired tig d6&Eng. ToO yap
JLKOVETY 6ot péya Kol eoPepov kal anToic Toig Emovpaviatg SUVAUESTY ATPOGITOV.

This opening serves a double purpose in the prayer: 1. It introduces the topic of the
prayer, purification, and serves to explain why this purification is necessary; 2. once again
it underscores the power and the divinity of Christ.
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The purpose of the Prayer of the Veil is the preparation of the priest for the coming
Anaphora, this opening illustrates this purpose in a string of infinitives: the priest is pre-
pared in this prayer to mpocépyecsOar, to mpoceyyilev and to Aettovpyelv. Why, though, is
preparation necessary? This is answered in the first two words of the prayer, purification
must be sought because Ovdeig GEog, no one is worthy of carrying this out, this is quali-
fied, however, it is those: T®v cuvdedepuévov Taig capkikaic émbopiog kol noovaic who
are unworthy. This is the purpose of the prayer, to free the priest from his subservience to
the pleasures of the flesh, to give him apatheia, a concept striven for in late Greek philo-
sphy as well. This unworthiness is further emphasized by the juxtaposed vocative which
describes Chrst: factied Thg d0ENG.

The other purpose of this opening is to emphasize the divinity of Christ. The only
vocative in this section, discussed above, is instrumental in this. The juxtoposition, which
emphasizes the uworthiness of the priest, also emphasizes the power of Christ, calling him
the “king of glory.” The aspect that truly underlines the anti-Arian nature of this prayer fol-
lows in the next sentence: TO ydap Swokovelv cot péya kol @oPepdv Kol ovTOlG TOAg
gmovpaviag duvdpesty anpoottov. This sentence seems uneccesary, the prayer already es-
tablishes the need for purification, why then this extra declaration of superiority? The Ari-
an view of Christ is that He is the first created being, that He was created in order to facili-
tate the creation of the world for man. This makes Christ, in a certain sense, one of the
heavenly powers. By using this phrase the author very deliberately places Christ not only
above the priest serving at the Liturgy, but also above the angelic powers of heaven, under-
scoring His place as God.

2. (section 1.4 lines 4-10): AA" Spmg, 610 TV deatov Kol duetpdv cov eravipomioy,
ATPENTMG Kal AvaALOIOTOC Yéyovag AvOpmOTOC, Kol Apylepeds NUIV ExPNUATICS, Kol TG
AELTOVPYIKTG TAVTNG Kol AvopdkTov uciag v iepovpyiov Tapédwkag MUV O¢ AeomdTNng
OV ambvtov. TV yop &l deomdlelc tdv dmovpaviov, kol TV Emyslov, koi TdV
katayBoviov. ‘O émi Opovov XepovPukod Emoyovpevog 6 TV Zepoaeip Koprlog, kol
Baciievg 10D Topan, 0 pdévog dylog kai &v aylolg avamavOUevog.

In this section the author continues the thought of the last section, emphasizing the
divinity of Christ in a list of descriptive phrases. As discussed in the first prayer, however,
the author is a proponent of anti-Arian theology, not of Monophysite theology, the author
must preserve the delicate balance of Nicene Christology, in order to do this the author
needs to deal with Christ’s human nature as well as His divine nature, so that the anti-
Arian polemic not progress to the other extreme. Therefore in the first sentence of this sec-
tion the author juxtaposes the human nature of Christ: yéyovag édvOpwmog and his divine
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nature: g Aecmotne TOV amavtov. In earlier prayers the author shows the human nature of
Christ by always mollifying direct statements of divinity by emphasizing His love for man
as well. This tendence is continued here in the author’s statement on the Incarnation, which
Christ undergoes: 1 Vv deatov Kai Auetpov cov erhavlpomiav. The author uses the jux-
taposition between humanity and divinity which he sets up not only to emphasize the
Christological position of the Nicenes, but to explain Christ’s place in the Liturgy as well:
as man he is the “High Priest:” dpyiepevg nuiv éypnudticac. “High Priest” as a title for
Christ is one that is used often in Christian literature and iconography.®”® This title rein-
forces the central role of Christ in the Liturgy by equating Christ first with the high priest
of the Old Testament Temple as well as with the bishop, who celebrates the Liturgy,®” as
“High Priest,” then, Christ bridges the Old and New Testaments. As God Christ is also the
source and purpose of the Liturgy: thg Aertovpyikig Tavtng Kol dvaipdktov Gueiag v
iepovpyiav mapédmwrag nuiv. The source in that He hands over the form of the Liturgy to
“us,” and the purpose in that He hands over the bloodless sacrifice, in the form of His
Body and Blood.

Following this exposition on the Incarnation the author continues his emphasis of
the divinity of Christ, this list begins by describing the dominion Christ has over the cos-
mos: XV yap &l deondlelg TV Emovpavimv kai TV Emysiov, kai Tdv kotaydoviov. In this
statement the verb deomdlelc is used to refer back to the last sentence, the description of
Christ’s divine nature: Agondtng 1dv andvimv. Interesting is that a similar phrase occurs in
an early Christian novel, the Acta Xanthippe et Polyxenae: o0 yop Pacilevg Lofic kol
Bovértov, Mg fikovsa, kai 6O deomdlelc TV émovpaviov kol Emysinv kai katoyoviovss
here the phrase is part of a prayer that Xanthippe makes to the ,God of Paul’ right before
her baptism. When looking at the various influences that the author lists on this work, we
see numerous other Apocryphal Acts and other early Christian hagiographical literature,
but no liturgical works.®¥! Though the purpose of these two Christian genres is different,
the audience is the same,®®? perhaps it is this common audience that accounts for the simi-
lar language we see here.

878 Christ the High Priest is often depicted iconographically in the vestments of a bishop.

879 Only the bishop has the authority to celebrate the Eucharist, the priests only celebrate on the sufferance of
the bishop, who gives them the antimitsion, which has the signature of the bishop on it and grants them the
blessing of the bishop to celebrate the Eucharist.

880 Cf. Acta Xanthippae et Polyxenae. Section 20 line 24. “For You are the king of life and of death, as I
heard, and You rule the heavenly and the earthly and those below the earth.”

881 James (1893). pg. 43-58

882 James (1893). pg. 54
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What follows expounds on this dominion. In the first two He is the lord of the
gmovpaviov: 0 &t Bpdvov Xepovfikod émoyodevog: 0 TV Xepapip Kopiog, here two of
the ranks of angels stand for all of the angelic powers.%®® The éntysiwv, are represented in
the phrase: Baciiedc Tob Topani. Israel is, in a Christian context, the Church. The final of
the three divisions of the cosmos, the katayBovimv, which one would expect to find next in
this series, is not mentioned. Instead, the author returns to the émovpaviov by saying that
Christ is: 6 povog &y, kol v ayiog dvamowduevoc.®® The anti-Arian and anti-
Pneumatomachian nature of this phrase is confirmed by Athanasius who uses it in his work
contra Macedonianos.®® The author marks Christ as the Master of the Cosmos in two
ways: the first time the author divides all of Creation into three ,geographical’ locations
the heavenly, the earthly, and the cthonic; this time the author divides Creation into the dif-
ferent members of the Church: 1. the angelic powers, 2. the Church militant on earth (Isra-
el) and 3. the Church triumphant in heaven (§v ayioig).

3. (section L.4 lines 10-13): X& toivuov dvceT® TOV HOVOV AyodoOV Kal edvnKoov Begov,
EmiPreyov €n’ EUE TOV QUOPTOAOV, Kol dypelov SODAGY cov- Kal IKAVOOOV LE Ti OLUVALEL
100 ayiov Ilvevpatog, évdoedvuévov v tig iepateiog yapv, mapactiivor tf] ayig cov
Tt Tpomeln Kod iepovpyncat T dypavidv Gov i Kol TO TIUOV Gov aipia.

The author has now moved on to the part of the prayer in which the priest requests
purification for the Anaphora.®® This section begins by looking back to the one preceeding
it, here Christ is called: tov povov ayadov, kol evnkoov Ogov that Christ is the one who
“alone” is good connects with the idea of Him being the one who ,alone’ is holy. The re-
quest for purification begins with another intratextual connection: énifAeyov €n’ gue tov
apapTOAOV Kol dypeiov d0OAOV cov connecting back to the beginning of the private prayer
of the priest in the first prayer of the Liturgy: énifAeyov én” €ug, OV dypeiov d0DAOV GOV.
This intratextual connection exists because both of these prayers have the same purpose, to
purify the priest, and to empower him for the coming ritual. The prayer continues with an-
other quotation from the first prayer: xoi ikévocsdv pe tij Suvauet Tod ayiov Ivedpatoc.
Since these two prayers share the same purpose their Structure follows the same pattern
from now on. In the first prayer the priest requests: kol ikGvoodv pe tf) duvdpetl Tod dyiov

883 Cf. the final prayer of the Liturgy, in which the other ranks of angels are also discussed along with the
Cherubim and the Seraphim.

884 A similar phrase also found in the Prophet Isaiah 57:15.

885 Cf. Athanasius. Dialogi duo contra Macedonianos. Volume 28 page 1305 line 16.

886 Note that each of the remaining sections begins with a form of ‘cov.” Connecting each of these sections
together.

887 Cf. section 1.1 lines 10 fT.

149



The Liturgy of Saint Gregory the Theologian

[Tvebpotoc €ic v Asguovpyiov tovtnv kol mpocdegai pe o tiv onv ayabotnra,
npooeyyilovta 1® aylw cov Ouoloompin: kai €0doknoov Kvpie dektd yevésOBor T
péALovta mpooayopevd oot Adpa. First the priest asks for the ability to stand about the
Altar, and only then for the ability to offer the gifts. This prayer is set up similarly, first the
priest asks to for the grace to stand about the holy table and then for the grace to offer the
Body and Blood, the “gifts” mentioned in the first prayer: évdedvpévov v ti|g leparteiog
xapv, mapoactivar Tf ayig cov tavty tpomeln, Kol igpovpynoatl 10 dxpovidov Gov MU
Kai 1O Tipdv cov Alpa.

4. (section 1.4 lines 13-16): Zoi yap mpocépyopar KAIvag TOV Euavtod avyéva: Kol dsopol
ooV, U1 ATOoTPEYNG TO TPOGOMTOV GOL AT’ EUOD- UNOE ATOJOKIUAONG LE €K TAdWV GOV
aAL” a&lwoov e mpooevéxbnvai ot Ta Adpo TadTa, KT’ EHoD TOD ARAPTOAOD Koi avatiov
dOLVAOL GOV.

Before continuing with the requests for purification, the author makes another intra-
textual reference, this time not back to the first prayer, but forward to the post-Anaphoral
prayers, the “Prayer of the Bowing of the Head.”®®® The remainder of this prayer is spoken:
KAvag Tov €puantod avyéva. The bowing of the head is a symbol of subservience, of humil-
ity, the proper state for a priest asking for purification.

After this short interlude, which underlines the proper, penitent, state the priest
should be in, the author returns to the structure of a prayer of purification we saw in the
first prayer. Like in the first prayer the author continues on to request that Christ not reject
him: pn drootpéyng 10 TPOSHOTOV GOV AT’ EUOD- UNSE ATOSOKIUACTC HE €K TOId®MV GOV
this corresponds to: kai un amoppiyng pe and tod TPOoOTOV Gov, Ui POEAVENS, pe TV
gunv avaEdmtal® in the first prayer, where the priest also asks not to be removed from
the face of Christ. The first prayer goes on to ask for mercy, quoting from Psalm 50: ¢AL’
EMENOOV pe 0 Oedg katd 10 péya &Aeog Gov, kol katd T0 TANBOG TOV OIKTPUBY GOV,
gEdhenyov 1o avopnud pov.¥? In the “Prayer of the Veil,” however, it is not only purifica-
tion that is sought, but worthiness, the worthiness to participate in the Anaphora: dAL’
a&lowoov pe mpooevéyOnvai cot 1o Adpa tavTa, VT EHOD TOD ARAPTOAOD Kol dvagiov
dovAov cov. The prayer proper, before the ekphonesis, ends on a profound note, however.
One is still a “sinful and unworthy servant,” even after all of the purification prayed for.

888 It is not the phrasing that is referenced, but the fact that these prayers are said while bowing the head, note
too that the ekphonesis of the alternate “Prayer of the Bowing of the Head* is set up similarly to the
Ekphonesis of this Prayer of the Veil, built around the dichotomy of Christ’s place in the Liturgy.

889 Cf. section 1.1 line 14.

890 Cf. section 1.1 line 15-16.
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This underscores what is said at the beginning of the prayer, no one is worthy to minister to
Christ, and it is only through Christ that this worthiness is gained.

5. (section 1.4 lines 17-19): X0 yap €l 6 dyialov koi aylalOHEVOS, TPOGPEPOV TE Kol
TPOCPEPOUEVOS, O dEXOUEVOC KOl OEKTOC, O 01000G Kol dtadddpevos. Kail ool v 86&av
avaméumouev, petd Tod Iotpog, kol tod ayiov [Tveduatog. NOv kad.

The ekphonesis of this prayer emphasizes the point made by the author in the second
section of this prayer: the dichotomy of Christ, his human and divine natures, and their
place in the Liturgy. The author does this in a string of participles: Christ is the one who
“...hallows and is hallowed, the one who offers and is offered, the one who accepts and is
accepted, who receives and is distributed...” this all points to Christ’s role in the Liturgy as
the Eucharist and His place as the “High Priest” who carries out the Liturgy.

I.VI. The Other Prayer of the Veil among the Egyptians.

While this prayer cannot be considered original to the Liturgy of St. Gregory, never-
theless, this prayer became part of the Liturgy, and must therefore be discussed. This pray-
er marks the beginning of the Coptic Liturgy of St. Gregory, we will be briefly discussing
how the Coptic text differs from the Greek text, in this Hammerschmidt’s commentary will
be indispensable. This will not be necessary for this prayer, however, since, though there
are numerous differences between the Coptic and the Greek text this particular prayer is
identical in its Coptic and Greek versions.®!

1. Structure’®’

Like many prayers in this liturgy, this one begins with a direct address, unlike the
majority of the prayers in this Liturgy, however, it is not a direct address of Christ, but a
more general address of God. Following this initial address are three descriptive phrases
which serve to define how God works within the context of this prayer. Following these
descriptions are two sets of requests, in the first set of requests, the priest asks for purifica-
tion, this section ends with a descrition of how this purification will allow the priest to ful-
fill his function in the Anaphora. The second set of requestst emphasizes and completes the
thought of the purification requested in the first set, in the context of the Anaphora, it too
culminates in describing the result of these requests. The structure of this prayer is also
shown in the following table:

81 Hammerschmidt (1957). pg. 85
82 Cf. also Hammerschmidt (1957). pg. 87 for another exposition of the structure of this prayer.
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Table LVL1: The Other Prayer of the Veil among the Egyptians®®.

The Other Prayer of the Veil among the Egyptians

1. Direct address of God as Lord and Pantokrator:

Kopie 6 O@eoc Nudv, o Iaviokpdtmp

2. Phrases which describe God:
I.  Omniscience
0 £MOTAUEVOS TOV VOOV TAV GvOphTTOV
II. Judge of men
0 ¢10mVv Kapdiag Kol veppovg
III. Origin of the liturgical function of the priest

0 €ueg oV avaglov koAéoag Tpog TV 6NV Agttovpyiav Tadtny

3. First set of requests: Purification of soul and body
I. not to be turned away
un| POEAOENG e PNdE TO TPOCHOTOV GOV ATOSTPEYNG AT E|LOD.
II. the wiping out of transgressions
AN EEGAEWYOV OV TTAVTOL TO TOPOTTTOUOTA,
II1. the washing of body and soul
Kol GIOATALYOV POV TOV POTOV TOD COUATOS, Kol TOV OTIAOV TTG Wuyfig
IV. the receiving of holiness
Kai OAoV pe dylacov.

a. Result of the first set of requests: that the priest not be rejected.

“Tva, pn iketed@v og dodvar Geeoty GALOIG ApOPTIDY, 0DTOC AGOKNLLOG YEVMLLOL.

4. Second set of requests: Purification and the grace to participate in the Anaphora

I. not to be rejected

893 Section 1.5 lines1-14.
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Noi Kbpte pn dmootpapeing [e TETOmEVOUEVOV Kol KATNOYVUUEVOV
II. the grace of the Holy Spirit
GAN" €EamOGTEINOV 1ot TV Yapv ToD dyiov cov ITvedpatog
III. worthiness to stand about the Altar and to offer sacrifice
Kot a&lmoov pe Topactival £l TO dy1dv cov Buctactiplov dkotokpiteg. Kal tpocpépev
GOL TNV AOYIKTV Kol AVOiLaKTOV TPOG@OPAY TaHTNV LETA GUVELONOEMS KaOapag.
a. Result of the Liturgy when undertaken in purity:
i.  forgiveness of sins
Eig cvuyydpnow tdv Eudv auapTnrdtov Koi TdV Teporntoudtoyv, Kol g depesty tdv 100
A0oD cov dyvonpdtov.
ii.  rest for those fallen asleep
Eig avamovotv kol avoyuyny TV TpoKEKEOYUNIEVOV TOTEP®Y MUY Kol
AOEAPRDV
iii.  support for the people

Kai €lg oTNPLyHoV mavtog tod AaoD Gov.

5. Ekphonesis and the Trinitarian formula:

Eig 86&av onv tod [Tatpog, kai 1od Yiod, kai tod ayiov [Tvedpotog. Nov kad.

2. Function

1. (section L.5 lines 2-3): Kvpie 6 Oedg qudv, 6 [aviokpdtop, 6 €motdpuevog tov vodv Tdv
avOporov, 6 étdlov Kapdiog kol VEQPovs, 0 €ue TOv avallov kaAéoag mPOg TNV GNV
Aertovpyiov TodTNV-

This section introduces the subject in this prayer: Kopie 6 ®coc nudv. Before de-
scribing what the ,Lord our God does, however, the author gives four descriptive phrases.
He is 1. “Pantokrator,” 2. “the one who knows the inner hearts of men;” 3. “who tests the
hearts and reins,”** and 4. “who calls me, the unworthy, to this Your Liturgy.” Each of
these four phrases describe a different aspect of God’s divinity: 1. power, God is the Pan-
tokrator, the all-powerful; 2. knowledge, God is all-knowing, He can see the ,inner hearts’

894 In ancient Greek philosophy and medicine, the heart and the kidneys were thought to be the seat of the
soul (Crivellato and Ribatti. (2007). passim). Another possible seat of the soul was the ‘phren,’ the
diaphragm. This phrase too is Biblical in origin: Cf. Jeremiah 17:10; Psalm 26:2; Psalm 7:9; Jeremiah 11:20.
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of men and therefore knows about them what no-one else can; 3. judgment, this is a natural
consequence of the first two descriptions, because God is all-powerful and all-knowing, He
is able to ,test’ humanity; 4. liturgical function: it is God who ,calls’ the priest to the Litur-
gy, and who, as we will see in the rest of this prayer,®>> empowers him to carry it out.

According to Hammerschmidt, it is the second and fourth of these descriptions that
are important, he calls the fact that God is all-knowing: “(eine) Eigenschaft, die fiir die
kommende Bitte besonders wichtig ist...”%¢ I believe, though, that Hammerschmidt over-
looks the importance of the term ‘“Pantokrator” here. In section four, the priest confesses
his unworthiness to be a part of the Liturgy,®’ God is able to recognize the unworthiness
of the priest, and to judge him as unworthy, but these attributes only allow God a passive
role, only by also being Pantokrator can God bypass this unworthiness and call the priest to
minister at the Liturgy. It is then not only the knowledge that is important in this prayer,
but the ability of God to act on that knowledge and to make the priest worth, which make
the Liturgy possible.

2. (section L5 lines 4-10): un BOeAOENG pe undE 10 TPOCOTOHV GOV ATOSTPEYTG AT’ EULOD.
AAMN €EGAELYOV OV TAVTO T TOPATTOUATO: KOl ATOTAVVOV LoV TOV POTTOV TOD GOUATOG,
Kol TOV GmiAoV THG Wouyiic, kal dAov pe ayiacov. Tva pn iketévmv e dodvar dpesty GALo1g
AUOPTIOV aOTOC AdOKNHOC Yévopat. Nai Kdple un danootpapeing pe tetamsvopévov Kol
KOTNOYLUUEVOV, GAL" €EAmOCTEINOV ot TV Xdptv ToD ayiov cov ITvedpatoc, kol a&imcdv
ue mopootivar €mt 10 dydv cov Buolactiplov dkatakpitog. Kol mpoceépey oot v
AOYUKTV KOl AVOILOKTOV TPOCPOQPAV TOOTNV LETH GUVELINGEMG KOOapas.

As request for purification in the first “Prayer of the Vei” is structured in a similar
manner to the request for purification in the “Prayer of Access” at the beginning of the Lit-
urgy, so we see a similar Structure here as well. In both of these sections the prayers for
purification begin with the priest recognizing his own unworthiness in this prayer: §ué tov
ava&lov and in the first “Prayer of the Veil:” émipreyov én’ €ue 1OV auopt@AOV Kol
aypeiov 6odrov cov however, the order of the requests is changed, as illustrated in the fol-
lowing table:

895 As well as in the previous prayer.
89 Hammerschmidt (1957). pg. 87 “A quality which is especially important for the coming requests.”
897 Hammerschmidt (1957). pg. 86
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Table 1.VI.2: Differences in the request for purification: 8%

The Prayer of the Veil

The Prayer of the Veil among the Egyptians

1. Request for empowerment and grace from the

Holy Spirit.

2. The ability to stand about the ,Holy Table’ and to
offer the ,spotless Body and the sacred Blood.’

3. Request not to be rejected.

4. Request for worthiness (purification).

1. Request not to be rejected (corresponds to part

three in the first prayer).

2. Request for purification and holiness (corre-

sponds to part four in the first prayer).

3. The request that the Holy Spirit be sent down

upon the priest (corresponds to part one of the first

prayer).

4. The ability to stand about the ,Holy Altar’ and to
bring forth the offering (corresponds to part two
from the first prayer).

This correspondence of content in the two Prayers of the Veil can be explained using
the description of the second prayer by Hammerschmidt: “Das Gebet der Greglit ist ein
typisches Vorbereitungsgebet, wie es so oft am Beginn liturgischer Handlungen zu finden
ist.”% Even if the various parts that make up this prayer are in a different order each one
contains the necessary elements for this type of prayer.

Hammerschmidt discusses another intersting problem that comes up in this prayer:
how to understand the term Aoy in the phrase tnv Aoyunyv kol GvoipaKToV TPOSPOPAY
tavv.”” He concludes that this term must be translated by the word ,geistig:” “...in der

LEINT3

898 Hammerschmidt divides the “Bitte um Heiligung zum heiligen Dienst” “the request for sanctification fort
he sacred service* into three parts: “negativ: ...(verwirf mich nicht...),...(wende dein Antlitz nicht von mir
ab...)” “negative: ...(do not cast me away)...(do not turn Your face away from me” and “positiv: ...(wasche
ab...), ...(reinige mich...)” “positive...(wash away)...(purify me)” and the “Bitte um Herabsendung des
heiligen Geistes zum wiirdigen Vollzug der Eucharistiefeier.” “Prayer for the sending down of the Holy Spir-
it for the worthy celebration of the Eucharist.” Hammerschmidt (1957 pg. 87

899 Hammerschmidt (1957). pg. 89 “The prayer of the Liturgy of St. Gregory is a typical prayer of prepara-
tion, like it is so often found at the beginning of liturgical action.”

900 See Hammerschmidt (1957). pg. 88-89
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griechischen Sakralsprache bedeutet Aoyixog “‘geistig’und “gottlich®, wofiir in der
lateinischen spiritalis eintrat.”®! That the term “spiritual” rather than “rational” is better is
also argued by Hammerschmidt:**? “Im Neuen Testament werden Aoyixéc und mvevuotiés
nebeneinander gebraucht, so dass Aoyikn OQvoia = mvevuotixn Ovoia “Opfer im Geist”
bedeutet.”*® This term is also widely used in Liturgy, and it seems especialy in the Egyp-
tian Liturgies, so for example the Coptic Liturgy of St. Mark has: “...AND OFFER thee
this SACRIFICE, HOLY REASONABLE SPIRITUAL and unbloody...”°** This helps to
confirm this second Liturgy of the Veil as secondary, and seems to substantiate Ham-
merschmidt’s claim that this prayer is of Egyptian origin.?%

3. (section L5 lines 10-13) Eig ovyyopnowv tdv Eudv auoptnpdtov, Koi TV
TOPOTTOUATOV, Kol €l dpeov TV T00 Aood cov dayvonudatov. Eic davdmovowy kai
VOV TOV TPOKEKOIUNUEVOV TOTEPOV NUDY Kol AOEAPAV, Kol €I GTNPLYUOV TAVTOG
70D A0OoD GOV,

This section discusses the purpose of the Liturgy, described by Hammerschmidt as:
“Zweck: 1. Nachlassung der Siinden des Priesters 2. Nachlassung der Siinden des Volkes
3. Ruhe den verstorbenen Vitern und Briidern 4. Erbauung des ganzen Volkes...”%® This
describes the effect on the Liturgy on the Church, but not on the entire Church as described
in the previous Prayer, the Liturgy is not efficacious for the heavenly, but for the human
part of the Church, the priest (or bishop), the congregation (the people) and for those fallen
asleep.

%! Hammerschmidt (1957). pg. 88, Footnote 28 “in the Greek sacred language Aoykog means ‘spiritual’ and
‘divine’ for which Latin spiritalis is used.”

902 After discussing how this term is used in pre-Christian sacrificial language.

903 Hammerschmidt (1957). pg. 88 “In the New Testament Aoyikcdg and mvevportikog are used interchangea-
bly, so that Aoy ®vcia = mvevpatikn Guoio, means spiritual sacrifice.”

904 Hammond and Brightmann (1896). pg. 163

%05 This is not to say, however, that this phrase comes up exclusively in Egyptian Liturgies, we see the same
phrase in the Testamenta XII Patriarcharum: Ilpoc@épovot 6¢ Kvpim ocuny edmdiag Aoyikny, kol
avaipaxtov mpooopdv. Testamentum 3 chapter 3 section 6 line 2. “They bear to the Lord a spiritual fra-
grance and a bloodless sacrifice.”

906 Hammerschmidt (1957). pg. 87 “Purpose: 1. Forgiveness of the sins of the priest. 2. Forgiveness of the
sins of the people. 3. Peace for the fathers and brothers who have died. 4. The building up of the entire peo-
ple.”

156



The Commentary

4. (lines 121-122): €ic 66&av onv tod TTatpog, kai tod Yiod, kai tod dyiov [Tvevpartog. Nov
Ko

In the ekphonesis glory is offered to the Trinity.”"’ Interesting is the invocation of the
Trinity, here we do not see the Christ centered invocations we have seen so far, this, more
than anything else shows that this prayer is not addressed to Christ. Up to this point the on-
ly vocatives: Kopie 6 Ogog fjudv...ITaviokpdtmp... Kopie do not specify who is being ad-
dressed. In this ekphonesis it seems that it is the Trinity as such that is being invoked, ra-
ther than any specific member of the Trinity. The priest does pray, though, to have sent up-
on him the ydpwv 10 ayiov cov ITvevparog. The cov implies that this prayer is, in fact, ad-
dressed to a specific member of the Trinity. We can discover which member of the Trinity
is meant by looking at parallels in other Ekphoniseis, such as in the Liturgy of St. Basil, the
majority of the prayers in the pre-Anaphora are addressed to God the Father, and in the ek-
phoneseis the same focus on the Trinity is found, for example: “Ot1 npénel ol maca d6&a,
T kol Tpookvvnots, @ Ilatpi kol 1@ Yid koi 1@ Ayio I[Ivevuatt, viv kol del kol €ig
TOV¢ aidvac Tdv oidvev.’® It seems then, that this prayer is addressed to God the Father,
rather than to the Trinity as a whole, and certainly not to Christ.

L.VIIL. The Prayer of the Greeting®”

The Greek term: domaocudg, which I have tranlsated as “greeting,” is the terminus
technicus in the Greek (and Coptic) liturgy for the kiss of peace.’!? The kiss of peace as a
ritual was practiced by the Early Christians, the ritual is already mentioned in the New Tes-
tament: Romans 16:16,°'! I Corinthians 16:20,°'? II Corinthians 13:12,°'* T Thessalonians
5:26°'* and I Peter 5:14.°!5 Other Early Church writers also dealt with this kiss of peace
such as St. Augustine, Origen, St. John Chrysostom and Pseudo-Dionysius among others.

907 Tbid.

908 “For to You is due all glory, honor and worship to the Father and the Son and the Holy Spirit, now and
ever and to the ages of ages.”

9% Though the Coptic translation of this prayer is very similar, like the Prayer of the Veil, there are some
differences which are noted by Hammerschmidt on pg. 94 of his commentary, the most important differences
are two phrases in the Greek which are not in the Coptic translation: 0 1@ moTpi GLVaid0¢ Kol OLOOVG10G, Kol
oVVBpovog Kol cuvdNoLPYOg and yApLoat TAVTOG ATOKAOOPOV LOADGHOTOG, TAVTOS SO0V KOl TAOTG
Kakiog, kol Tavovpyiag Kol Thg Bavatneopov pyncikakiog.

910 Cf. Hammerschmidt (1957). pg. 92

1 domdoocOe dGAANAoVG &v piAfpatt &yl “Greet one another with a holy kiss.”

%12 same as above.

913 doméoacOe dAANAoVG &V dyim eifuott “Greet one another with a holy kiss.”

14 dondoacOs Tovg adekpovg &v eiifuatt dyio “Greet all the brothers with a holy kiss.”

915 dondoacOs aAARAOVG v eAuatt dydmng “Greet one another with a kiss of love.”
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Another good proof for the antiquity of this ritual is its the widespread in various liturgical
families. The prayer in the Liturgy of St. Gregory corresponds to the prayer following the
singing of the Agnus Dei in the Tridentine Mass: Domine Jesu Christe, qui dixisti Apos-
tolis tuis: Pacem relinquo vobis, pacem meam do vobis: ne respicias peccata mea, sed
fidem Ecclesiae tuae, eamque secundum voluntatem tuam pacificare et coadunare digneris:
Qui vivis et regnas Deus per omnia saecula saeculorum. Amen.”'® Here one can also see
the difference between the ritual in the East and the West, in the East the kiss of peace is
exchanged before the Anaphora begins, while in the West the kiss of peace is exchanged
near the reception of Communion. In the Byzantine Liturgies, the kiss of peace is ex-
changed following the exclamation: dyomfcouey GAARAOVE, Tva €v ouovoig
opoloyncopev’'’ made by the deacon. The kiss of peace was also used in other liturgical
rites, outside of the Liturgy proper, the new bishop, for example, was greeted with a “kiss
of peace, just as in Justin’s account in reference to the newly baptized”'® We see then,
how central the kiss of peace was, and is, in the liturgical life of the Church.

In the Liturgy of St. Gregory we see that, like the “Prayer of the Veil,” there is an
alternate prayer offered for the “Prayer of the Greeting.” The question presents itself, then:
which of these two prayers is original to the Liturgy and which is secondary. In Ham-
merschmidt’s commentary, he quotes H. Engberding, that: “spéter aufgenommene Gebete
vor den ilteren stehen,””!” we have already seen, however, that this is not always true. The
second of the “Prayers of the Veil” is certainly not original to this Liturgy, and it is not in
the first place. This tendence cannot always be followed then, and I must agree with Ham-
merschmidt who says that, while it is not possible to say without doubt which prayer is
original, it is more likely that the author wrote the first prayer,®* although both prayers are
addressed to Christ.”?! I believe that the first prayer is the original and the second is the one
that was adapted for two main reasons: the christology of the two prayers and the Struc-
ture. Especially in the beginning of the first prayer, where the author discusses the nature

916 Missale Romanum (1922). Pg. 303. Note that this prayer in the Roman Liturgy has the same quotation,
John 14:27, as this, first “Prayer of the Greeting.” “Lord Jesus Christ, who said to Your Apostles: ‘peace 1
leave with you, my peace I give to you: do not regard my sins, but the faith of Your church, You will have
deemed it worthy to pacify and bring them into one: who lives and reigns as Lord for all ages of ages.
Amen.”

917 “Let us love one another, so that in oneness we may confess.”

%18 Jungmann (1959). pg. 66

919 Hammerschmidt (1957). pg. 98 “prayers adopted later stand before older ones.”

920 Hamerschmidt (1957). pg. 98

921 The fact that both of these prayers are addressed to the Son shows that whichever of these prayers was
adopted into the Liturgy was adopted early and adapted to fit the scheme of the Liturgy, unlike the Prayer of
the Veil among the Egyptians, which was still addressed to the Father.
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of Christ, we see a christology that is in line with that of the Cappadocian Fathers and of
the Nicene Creed. While the divinity of Christ and the Incarnation are stressed in both
prayers, this christology is a more central aspect of the first prayer. In fact, the first prayer
is only recognizable as a “Prayer of the Greeting” at the end of the prayer,®? in the quota-
tion of John 14:27. This quotation seems oddly out of place in the prayer, it is even placed
in the wrong context: it is placed just preceeding the Ascension, but in John this passage
comes before the arrest and crucifixion. There are only two explanations for this: 1. that the
author made a mistake or 2. that this prayer is a composite of two, patched together to
make a “Prayer of the Greeting.”

That this is merely a mistake seems unlikely. The author has an otherwise extensive
knowledge of Scripture, and such a blatant mistake would be odd. The second option
seems more likely, the christological theme would work better as the first prayer of the
Anaphora, wich often deals with the history of salvation.®?® It may be that later authors
added a new Prayer to replace what they thought to be an oddly set up Prayer of the Greet-
ing. Hammerschmidt too believes that this prayer may be original to this Liturgy.”** He
notes too that the Coptic manuscripts attribute this prayer either to St. Gregory the Theolo-
gian or to St. Severus,”? he rules out St. Severus as a possibility however, since this would
place the dating of the prayer into the Monophysite controversy, and there is no trace of
Monophysite theology in this prayer, instead the theology fits perfectly into the anti-Arian
stance of St. Gregory.®*¢ Hammerschmidt offers the possible authorship of this prayer as a
reason that the Anaphora, which he assumes is not written by St. Gregory, is called the
Anaphora of St. Gregory, he postulates that the “Prayer of the Greeting of St. Gregory”
may have lent its author to the rest of the Anaphora.®”’ I tend to disagree with this premise.
While the Coptic manuscripts may attribute this prayer to St. Gregory, the Greek manu-
scripts do not, and not only the Anaphora, but the entire Liturgy is attributed to St. Grego-
ry. That the authorship of the enitire anaphora is taken by analogy from one prayer seems
to be already a stretch, but that the entire Liturgy takes its authorship from one prayer is
highly unlikely. Hammerschmidt, though, believes that the traditional authors attributed to

922 Hammerschmidt claims that the history of salvation presented in the Prayer is the “Grund derer um den
wiirdingen Empfang und die wiirdigen Weitergabe des Friedenskusses gebeten wird...” (Pg. 93).

923 A possible explanation for this prayer is that the author wrote several prayers of the Anaphora to one of
which he added a quotation that allowed him to use it as the ,Prayer of the Greeting.” Another explanation,
offered by Hammerschmidt, is that the author added the christological section of this prayer onto an already
existing “Prayer of the Greeting.” pg. 96

924 Hammerschmidt (1957). pg. 95-96

925 Ibid.

926 Ibid.

27 Ibid.
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the Liturgies are certainly not the actual authors,”?® in the meantime, however, it has been
proven that, for example, the Liturgies of St. Basil and St. John Chrysostom were, in part,
written by the traditional authors.?>” Though it may not be possible to prove that St. Grego-
ry was the author of this whole Litrugy, it is conceivable, seeing the christology presented,
that he wrote a number, or even most, of the prayers within the Liturgy.

1. Structure

This prayer can be divided into six major sections, including the ekphonesis. In the first
section, the author discusses the divinity of Christ, he does so by dealing with 1. the nature
of His existence; 2. His relationship with the Father and 3. His role as Creator.

In the second section the author moves on to discussing Christ’s role in Salvation, the
central statement of this section is: Tfv Nu®v &veyeipnooc cotnpiov. The author explains
why this salvation comes to pass using a participial phrase: fovAduevog dependant on this
participle are two infinitives: dvaxowvicor and dvayoygiv. At the end of this section, the
author describes how Christ brings the salvation He wills to pass, in the Incarnation:
atpéntmg oaps yevouevog Kol EvnvOpmmnoag.

The third section is, to a great extent, a continuation of the description of how Christ
brings salvation to pass. Here the author, in a list of four phrases, gives a step by step de-
scription of what Christ did, following the Incarnation, to bring about salvation: 1. mediat-
ing between God the Father and humanity; 2. destroying the “middle wall of partition;” 3.
joining the ,earthly with the heavenly;’ and, finally, 4. filling the ,flesh with dispensation.’

The fourth section culminates in the quotation from John 14:27: gipfivnv douut vuiv,
gipRvnv v gunv Sidwop duiv.”*® Odd, however, is the context in which this quotation is
placed. As one would expect in a prayer that spans the Incarnation and Salvation (Christ’s
life and Ressurection), the prayer ends in the Ascension into Heaven, shortly before which,
the author claims that Christ says this. This quotation is, however, from before Christ’s ar-
rest and execution, we will discuss why this quotation is out of place in the next section of
this commentary.

In the same way as the third section builds off of the second, the fifth section builds
off of the fourth. The peace mentioned in the fourth section preface the requests in the
fifth. Three requests: peace, purification and worthiness to exchange the holy kiss, are fol-
lowed by the effects of these requests, if fulfilled: the ability to partake in the Eucharist.

928¢.f Hammerschmidt (1961). pg. 10
929 Cf. Oxford Dictionary of Byzantium (1991)
930 «“peace I leave with you, my peace I give to you.”
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The ekphonesis is written in the style which we have become accustomed to: 1. epi-
theta of Christ; 2. the sending up of glory to Christ and 3. the Trinitarian formula.

Table LVII1: The structure of The Prayer of the Greeting®!

The Prayer of the Veil

1. Section One: description of the divinity of Christ:

L. The nature of Christ’s existence:
. O6dv
ii. Kol Tpoav
iii. Kol Stoapévov &ig Tovg aidvag.
II. His relationship with the Father: 'O 1@ ITatpi...
i. ouvvaidlog
il. Kol 6po0vo10G
iii. Kol cvvBpovog
iv. Kol cuvdnuIoVPYOC.
1. His role as Creator:
i. O &wx povny dyadomo ék tod pR dviog €ig TO Elval TAPAYUY®DY TOV

GvBponav, kol 0Euevog avToV €v Topadeic® TPLETS.

2. Section Two: Christ’s role in Salvation.

L Why Christ brought salvation to pass:
a. avokowvicot BovAduevog, Kol tpog 10 Gpyotov dvayayelv a&iopa.

i. History of the Fall: Azmdtn 6¢ tod €xBpod kai mopokof] Thg ofig
€VTOAf|g Tapomesovta... (dependent on the previous statement, but
is placed before it in the text).

II. Main statement of this section: Christ himself brings our salvation to pass:

a. Ovk dyyehog, ovk Gpydyyerog, 00 TATPLAPYNG, OV TPOPNTNG TNV MUAV

gveyeipnoag cotpiov

931 Cf. section 1.6 lines 1-21.
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111 How Christ brought salvation to pass:
a. GAL ovtog dtpénteg oapé yevopevog kol EvnvOpomnoag. Kotoa mavra

MOPO1HONG MUV EKTOG LOVIG AUAPTIOG.

3. Section Three: (continues thought from above) step by step history of salvation:

L. Mediation:
Meoitng nuadv yéyovag kai Tod Iatpog
II. Destroyer of the wall of partition between humanity and God, and of the
enmity between humanity and God:
Kol 10 pesdtoyov Tod epaypod: Kol Ty ypoviav ExBpav kabeldv.
II1. Joiner of the heavenly and the earthly:
Ta €niyeln Toig émovpaviolg cuViyog, Kol Td AUEOTEPA €lG EV GUVIYaYEG
Iv. Filling of the flesh with dispensation:

Koi TV EVeopKoV EMANPOOAS 0IKOVOLLIaY.

4. Section Four: Completion of salvation and transition to the kiss of peace.

L Completion of salvation in the Ascension into Heaven:
Kol péAhov copotik®dg ELauvety €ig 00pavons, Bekdc Ta TavTo
TANPOV
IL. Transition to the quotation:
T0ig ayiolg ocov poBntoig Kol drostorolg Ereyes:
I11. Quotation from John 14:27:
glpnvnv aeinu dUiv, gipivny v Uy didwpt DUIV.

5. Section Five: Requests and the consequeces of those requests.

L Requests:
a. For peace:
Tavtv kal vov gipRvny Nuiv dopnoot Aéonota.
b. For purification:
Xapioat

i. from pollution
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TavTog anokdfapov porldopatog
ii. deceit
VTG SO0V
iii. wickedness
Kol whomg Kokiog
iv. villainy
Kol wavovpyiog
v. death bringing malice
Kol Thg Bovatnedpov pvnotkaxiog.
c. For worthiness in the exchange of the holy kiss:
Kol xata&iocov udg, dondoacal dAAAovs €v Anpatt ayio
II. Consequensce of the Requests
€lg 10 petooyelv akatakpitowg thg aboavdtov kol €movpaviov Gov
dwpedic.
a. the means by which these consequences are achieved:

Xaprrt i) o1, gvdokig Tod [Matpog, kai évepyeiq Tod Tavoyiov Gov

IIvedparog.
6. Section Six: the Ekphonesis.
L. Epitheta of Christ:
a. Lord of the Dance.
0 yap &1 6 yopnydg

b. Giver of Good things.
Kol S0TNP TAVTOV TOV AyoddVv.
II. Glory sent up to Christ:
Kai oot v 86&av v @idtov do&oroyiav dvaméumopey
1. The Trinitarian formula:

oLV T® avapyw cov Iatpi kai 1@ dyim cov [Tvedpoart, viv kol del.

2. Function
1. (section 1.6 lines 3-5): ‘O dv kol wpowv, Kol Sapévev €ig tovg ddvac. O td IMatpl
ouvaidlog kol 0poovslog kol cuvBpovog kol cuvonuovpyds. O da poVNVY ayadotnta €k
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0D PR dvrog &ic 1O eivar mopayoymdv OV GvOpomov, kai 0&pevog avtdv &v mapadeicn
TPLOTG.

The purpose of the first part of this prayer is made clear in the very first sentence, the
christological statment made is strongly anti-Arian.”*> The first sentence focuses on the
eternal nature of Christ’s existence, He is the one who “exists, who preexists, and who ex-
ists unto the ages.” This type of introduction (one which stresses eterity) to a prayer occurs
several more times in this Liturgy. In the beginning of the Anaphora the author writes: 0
dv, Ocg, Kopie,”* the Prayer of the Breaking begins: 6 v, 6 fv, 6 \0dV kai mwéAy
epyopevoc,”* and the Prayer of Freedom begins: 6 &v, 6 fjv, 6 é\0dv &ig 1OV KOGHOV TOD
poticar avtov.”®> The numerous times that such an introduction is used, shows that the
eternity of Christ, and thus His divinity, is one of the ideas that the author wishes to con-
vey, it is also a strong indication that the same author wrote these prayers, and that it is
therefore these prayers, rather than their alternates (if any) that are original to this Litur-
gy.”3® Important to note too is that the term 6 &v shows that the author Christ as the God of
the Old Testament, this term is the Greek translation of Yahweh, the name of God revealed
to Moses in the burning bush.?*” This term is also found in Byzantine (and other Eastern)
Iconography, the Icons of Christ have a cross inscribed in the halo, within this cross this
term is inscribed, allowing Christ to be identified as such, and identifies Him as the God of
the Old Testament.

Perhaps more imporant than 6 @®v in the anti-Arian stance here is the term: xoi
npomv. The Arians contested the divinity of Christ by claiming that Christ was a created
being, that is, that there was a time when the Son did not exist. This phrase cuts at this cen-
tral statement of Arian theology. If Christ pre-exists, that is, has always existed, then there
was never a time when the Son did not exist, and therefore He is not a creation, but, as the
author goes on to say, the Creator. There remains one aspect of the eternal existence of
Christ that the author discusses, that He will “remain unto the ages.” This aspect is the least
powerful of the three in the anti-Arian polemic of this section.

Following the discussion of Christ’s eternal nature, the author turns to describing
Christ’s divinity in relationship to the Father. This is unusual, in that the author has, up to
this point, shied away from emphasizing this relationship, the Father is not even mentioned

932 Cf. Hammerschmidt (1957). pg. 94

933 Section I1.2 line 13

934 Section 111.2 line2.

935 Section I11.11 line 3.

936 With the exception of the “Prayer of the Breaking.”
937 Exodus 3:1-22
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outside of the Ekphoneseis in the first few prayers, so that a focus on the Father’s divinity
does not obscure the purpose of the work, the emphasis of Christ. Here though, this rela-
tionship does not obscure Christ, but serves to reinforce His divinity. The author uses four
terms to outline this relationship: ocvvaidlog kol Opoovolog kol cOvOpovoc kol
ouvonovpyos, immediately noticable is that three of the terms are built in the same way,
ovv- with a following term, here —eternal, -throned and —creator. This type of wordplay
becomes popular in Byzantine hymnography, especially when the relationship between
Christ and the Father is being emphasized, for example in the Ressurectional Apolytikion
of the Plagial of the First Tone: 10v cuvévapyov Adyov Iatpi xai [Tvevuatt.

The fourth term: 6poovc10¢ is unusual in a Liturgy. Here, though, the term fits into
the anti-Arian, Nicene christology underscored in this section. Interestingly, a similar
phrase is used by Gelasius of Cyzicus in his work Historia eccesiastica: €k 100 0l 6vtog
aAnBwvod Beod kol matpdc, cVVAVAPYOS TOTATPL, GLVAISIOG T® ToTPl, CLUPACIAELOV GEl
6 moTpi, OLooVGIOE T TaTPi, iGodVVaIOG T) TaTpi, cLVdNOVPYOC T® matpi.”*® In this
work, Gelasius, a fifth century author from Bithynia, shows that the Nicene Fathers were
not Monophysites. The similarity may be explained in that Gelasius of Cyzicus was famil-
iar with this Liturgy, this would be further proof of a Byzantine reception of this Liturgy.

The final part of this section describes Christ as the Creator of humanity and the one
who set them in a “garden of delight.” Along with setting Christ up as Creator, referring
back to the cuvdnuovpyodg above, this section shows that this prayer may originally have
been a prayer from the Anaphora, the phrase:** éx tod pr dvtog €ic 10 eivor mapayoydv

OV dvBporwv corresponds almost exactly to a phrase from the prayer before the singing of
the Sanctus Hymn in the Liturgy of St. John Chrysostom: X0 ék tod pr| évtog ic 1o givar
Nuag mapryoyec’* in the Anaphora of the Liturgy of St. Basil®*! too is the Creation of hu-
manity discussed: mTAdoag yap OV dvOpmmov, yobv Aapav amo Th¢ YiG ... Té0ekag avTov
é&v 1@ Iopadeiow thg TpueT)g which corresponds to the final phrase of this section: kai
0éuevoc avtov év mapadeio tpueis. These exact correspondences indicate that this was
originally meant to be a part of the Anaphora, and not, as Hammershcmidt postulates, the

938 Gelasius Cyzicnus. Historia Ecclesiastica. Book 2 chapter 15 section 3 line 7 “coeternal with the Father,
reign eternally with the Father, consubstantial with the Father, of the same strength with the Father, co-
creator with the Father.”

93 The Prayers of the Kiss of Peace in most of the major Liturgies do not contain such histories of salvation,
Cf. the Liturgies of St. James (Greek and Syrian; Hammond and Brightmann (1896). Pp. 43 and 83
respectively) and the Coptic Liturgy of St. Mark (Hammond and Brighmann (1896). Pg. 162-163).

940 Trempelis (1982). pg. 103 “You brought us into being out of nothing.”

%! Hamond and Brightman (1896). pg. 324 and Trempelis (1982). pg. 179-180 “for You created humanity,
taking dust from the earth...You placed him in the Paradise of delight.”
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means by which Christ allows the kiss of peace to be exchanged.’*? Further substantiation
of this theory is provided in the content of the next section.

2. (Section 1.6 lines 5-9): Amdtn 0¢ tobd &xBpod kol mapakof] TG Oflg EVTOARG
TOPATESOVTO, OvoKowvicot PBovAdupevog kol mpdg TO dpyoiov dvayoayelv a&iopo. ovk
dyyehoc, OOk apydyyehoc, o0 TOTPLEAPYNG, OV TPOPNTNG THV NUDV Evexeipnoag cmtnpiay,
GAL" a0TOg dtpémtc oapé yevouevog kal EvnvOpomnoas. Kota wéhvio opowmdng nuiv
EKTOC LOVNG apLopTiog.

This section deals with the fall and salvation of humanity. Interesting is that the fall
is glossed over, there is no mention of Adam and Eve, of the serpent, of the tree of the
knowledge of good and evil. The history of the fall is summarized in two phrases, as being
“deceived by the enemy” and in “disobedience of your commandment” these corresponds
to a phrase from the Anaphora of St. Basil: xai tf] amétn t0d dpewc’® this shows, once
again, the possible origin of this prayer in the Anaphora. The focus here is on Christ, how-
ever, and this requires that the Prayer focus more on salvation, in which Christ plays a far
greater role than on the fall. The author goes so far as to present salvation as the will of
Christ, as if the rest of the Trinity played no part in bringing salvation about: fovAdpevog it
is Christ who wills salvation “to renew ... and to return him to his ancient worthiness,” this
centrality of Christ in salvation is further emphasized in the following phrase: o0k &yyelog,
0VK ApydyyeAog, OV TATPLAPYNS, OV TPOENTNG TNV NUDV Eveyeipnoog cwtpiav. This is an
important christological point, which underscores the Nicene emphasis of Christ as God,
the author shows that no power in heaven, “not an angel, nor an archangel” nor on earth,
“not a patriarch, or a prophet” was involved in bringing about salvation, since these would
not have been able to, and it was only in the Incarnation that salvation was achieved: GAA’
a0TOC ATPEMTOC oaps yevouevog Kai évnvOponnocag. The author’s discussion of the Incar-
nation is also important in refuting the claim that this Liturgy was a late Monophysite lit-
urgy.”** It is not the Incarnation as such that shows it is not Monophysite, rather it is the
last phrase of this section: kot Tavta OROIGONG NUIv €ktOg povng apaptiog. The Mo-
nophysite teaching is that Christ had no human nature, only a divine nature, since the au-
thor describes Christ as becoming in “all things like us, except for sin alone” he cannot be
a Monophysite, because this shows Christ as true man, as well as the true God he was de-
scribed as above.

42 Hammerschmidt (1957). Pg. 93

43 Hammond and Brightman (1896). pg. 324 and Trempelis (1982). pg. 180 “and through the deceit of the
serpent.”

%44 Bouyer (1989). pg. 357
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3. (Section L.6 lines 9-12): Meoitng qudv yéyovag koi tod [Hatpog, kai 10 pecdTOLOV TOD
epayrod, kai v ypoviav EOpav kabehdv. Ta éxiyela Toic Emovpaviolg cuvijyag, Kol Ta
ApQOTEPQ €1 EV GUVIYAYES, KOl TNV EVOUPKOV ETANPMGOS OIKOVOUIaLY.

In this section the author discusses the steps of salvation. As Hammerschmidt
notes,’* much is taken from Ephesians 2: 14. Hammerschmidt also notes that: “Hier ist an
eine Versohnung des ganzen Kosmos mit Gott gedacht, wobei der Bezug auf Eph 2 wie-
derum offensichtlich ist. Der Gedanke, dass auch die unverniinftige Kreatur durch den
Stindenfall mitbetroffen wurde, ist ja auf Grund der Paulusbriefe nicht ungewohnlich, vgl.
Rom 8, 22.7%4 Is seems to be the inclusion of “peace” in Ephesians 2:14 which leads

29 €6

Hammerschmidt to believe that this was meant as a “Prayer of the Greeting:” “vor ein él-
teres, schon vorhandenes Friedensgebet gesetzt.”’*’ The connection with peace in this sec-
tion is, perhaps, the reason that this Anaphoral prayer could be added on, to another prayer
and then used as the “Prayer of the Greeting.”

The way in which salvation takes place in this prayer is through the reunification of
God and man. The author has stated that Christ wished to return humanity to its original
state, the state enjoyed in the “garden of delight.” In order to do this Christ: Ta €ntyela toig
EMOVPAVIOIC CLUVIYOC, Kol TO AUEOTEPH €IC EV GLVIYAYEC, KOl TNV EVEOPKOV ETANPOGCOS
oikovopiav each of these steps brings humanity closer together to God, until they are one.
This is reminiscent of the idea of Theosis as espoused by Gregory of Nyssa, that salvation
consists of “becoming divine by grace””*® this Theosis, becoming like God, is made possi-

ble through the unification brought about by Christ.

4. (Section 1.6 lines 12-14): Koai péAov copatik®dc ELQuvely €ic odpavovg, Beik®dg Ta
whvto TANPDOV, T0lG Ayiolg cov podnToug Koi amootodholc EAeyeg: gipnvnv aeinut vulv,
elpnvnVy Vv UV didmpu vuiv.

Hammerschmidt comments on the term Osw@®g and its contrast with couaTk®dS:
“obwohl Christus nach seiner Gottheit alles zu jeder Zeit — also auch zur Zeit seiner leibli-
chen Himmelfahrt — erfiillt, ist er leiblich — um das Heilswerk zu vollenden — in den Him-

45 Hammerschmidt (1957). pg. 93

946 “Here the idea is the reconciliation of the entire cosmos with God, and the allusion to Eph. 2. Is clear. The
idea that even the unintelligent creatures were affected in the fall is not unusual based on the letters of Paul,
Cf. Romans 8:22.”

%47 Hammerschmidt (1957). pg. 96 “placed before an older, already present ‘Prayer of the Peace.”

948 Cf. McGuckin (2006)
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mel aufgefahren. Wenn man diesen Text so auffasst, ergibt sich eine staunenswerte theolo-
gische Prignanz, die eine wohl ausgewogene Christologie verrit.”**

The author also uses this section to lay out the culmination of salvation in the end of
Christ’s Incarnation, the Ascension into Heaven. “Filling all things with divinity” also re-
fers back to the history of salvation presented in the last section, especially the final: v
gveapkov Empwacog oikovopiav. The discussion of the Incarnation is also the final part of
the first prayer. This first part was added onto a second, pre-existing,”® “Prayer of the
Greeting.” The second prayer begins with a quotation from John 14:27. The problem, as
we mentioned above, is that the prayer puts this quotation in the context of the Ascension.
In the Gospel, however, this quotation is part of a longer exposition on the “Promise of the
Holy Spirit” as the editiors of the New Revised Standard Version title this section, this sec-
tion comes before even the betrayal of Christ by Judas, so long before the Ascension into
Heaven. Such a problem in the prayer, as we discussed above, points to a knitting together
of two different prayers, in this case the transition from an Anaphoral prayer to a “Prayer
of the Greeting.” This knitting together also points to this prayer as primary, it is unlikely
that a new prayer, most of which does not fit into the scheme of a “Prayer of the Greeting,”
would be written to replace, or stand as an alternate to one that is written in the style of a
traditional “Prayer of the Greeting.”

5. (Section 1.6 lines 14-18): Tavtv kai viv gipivnv Nuiv dopnoor Aéomota. Xdpioot
TAVTOG AmoKAO0POV LOADGLOTOC, TOVTOC dOAOV Kol TAoNG KOKiog Kol Tavovupyiog Kol TG
Bavatneopov pvnokakiog. Kai koataliomoov Muag, dondcacOor GAMAOVG &v QIAfuATL
ayilm, €ig 10 petaoyelv dkatakpitmg thg afavdatov kol Eémovpoviov cov dwpeds. Xapttt TH
of), evdokig tod ITatpoc, kai Evepyeig Tod mavayiov cov ITveduarog.

The prayer continues in a series of requests for purification. In the “Prayer of the
Greeting” one must ask for purification in order to be worthy enough to “greet one another
in a holy kiss.” We see a similar theme in the “Prayer of the Greeting” in the Syrian Litur-
gy of St. James:*!

O God of all and Lord, account these our unworthy selves worthy of this sal-
vation, o thou lover of men, that pure of ALL GUILE AND all HYPOCRISY
we may greet one another WITH A KISS HOLY and divine, being united

94 Hammerschmidt (1957). pg. 93-94 “Although Christ fills all things at all times — so even at the time of His
bodily Ascension, he ascended bodily in order to complete salvation. When one interprets this text in this
way, it shows an astonishing theological fullness, that shows a well developed Christology.”

930 According to Hammerschmidt, see above.

%! And in the alternate “Prayer of the Greeting,” which we will see in the following section.
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with the bond of love and peace: through our Lord God and Saviour Jesus
Christ thine only Son our Lord through whom and with whom to thee is fit-
ting flory and honour and dominion with thy Spirit allholy and good and
adorable and lifegiving and consubstatial with thee now and ever and world
without end”?

The similarities between this “Prayer of the Greeting,” and the second section of
the prayer in the Liturgy of St. Gregory are striking: 1. request for purification, 2. quotation
from Romans 16:16 “greet one another with a holy kiss,” 3. ekphonesis. This Structure,
then, shows a typical form of the “Prayer of the Greeting.”

Purity is asked for, however, not only for the worthy participation in the kiss of
peace, but also for the worthy participation in the dBavdtov kai €érovpaviov cov dwpedc.
This request seems out of place, and is not found in Syrian or Greek Liturgy of St. James.
We do find mention of the Eucharist in the “Prayer of the Greeting” of the Coptic Liturgy
of St. Mark: “...Vouchsafe us therefore, o our master, with a pure heart and a soul full of
grace to STAND before thee AND OFFER thee this SACRIFICE, HOLY REASONABLE
SPIRITUAL and unbloody, for pardon of our trespasses AND forgiveness of THE ER-
RORS of thy PEOPLE...”%>* This may be, then, typical of Egyptian Prayers of the Greet-
ing, confirming Hammerschmidt’s theory that this was a pre-existing Egyptian prayer
which was added to the first part of the prayer.®*

Extremely interesting is the final phrase of this section: Xdapiti 1§} of] €ddokig TOD
[Matpog, kai évepyeia Tod mavayiov cov ITvedpatog. This phrase bears the hallmarks of an
ekphonesis, or part of an ekphonesis. While the usual sending up of glory, which begins an
ekphonesis, 1s omitted, the Trinitarian formula is here presented. This is odd, since the
prayer has a complete ekphonesis following this section, and it is highly unusual that a
prayer has two. This seems to be further proof of the division of the prayer into two parts.

6. (Section 1.6 lines 19-21): X0 yap &l O yopnydg koi Sotnp mhvimv tdv dyaddv. Koi col
Vv 06&av aidov doEoroyiov dvaméumopey ocvv T avapyw cov Iotpl, Kai T@ ayi® cov
[Tvedpatt, vOV kol Ael.

952 Hammond and Brightmann (1986). Pg. 83. Note the mention of the Holy Spirit as “consubstantial with
thee” in this ‘Monophysite’ Liturgy. Cf. also Day (1972). pg. 178.

953 Hammond and Brightmann (1896). pg. 163

93 This does not mean that the author was from Egypt, or even that the author was the one who put these two
prayers together. Another problem is that this second part of the prayer is addressed to the Son as well, while
the Prayer of the Greeting in the Coptic Liturgy of St. Mark, for example, is addressed to the Father. I believe
this is because the model for the second part of this prayer was re-written to conform to the first part of the
prayer.
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Here we see the ekphonesis proper of this prayer. This ekphonesis is unremarkable
insofar as it is made up of the usual elements: 1. epitheta of Christ; 2. sending up of glory
and doxology and 3. Trinitarian formula with common epithets of the Father “beginning
less” and of the Holy Spirit. Of the two epithets of Christ, the first is very interesting: 0
xopnyos. This stands out because it is an unusual way of describing Christ. In 2 Peter 1:1-
11, the verb émyopfym is used of those who supply, but not of Christ, here this sense of
“supplying” is transferred to Christ, as supplier, which is then supported by the second epi-
thet “giver of good things.” This epithet is also used in the Apostolic Constitution of Hip-
polytus.®>

Where, though, did this ekphonesis come from? We have seen that the ekphonesis of
the second prayer become incorporated into the main text. One possibility is that this is the
ekphonesis of the first prayer is used as the ekphonesis for the entire prayer. A second pos-
sibility is that the person who united these two prayers wrote an entirely new ekphonesis. A
third possibility is that this is an ekphonesis from another, unknown prayer, which is used
here.

L.VIIL. The alternate Prayer of the Greeting®°

1. Structure.

This, second, Prayer of the Greeting is divided into three sections. The first section
concerns the nature of Christ. The section begins with a direct address of Christ: Xpiote 0
®eoc udv, following this vocative are four phrases that underscore Christ’s divine power:

955 Bouyer (1986). pg. 90

9% The Greek and Coptic texts do not vary as much in this prayer as in the previous prayer: Hammerschmidt
notes on pg. 98 of his commentary that the only difference is: “Nur die Schlussformel weicht etwas von dem
koptischen Text ab.” The ekphonesis in the Coptic text is prefaced by a short dialogue between priest, people
and deacon (Hammerschmidt translation lines 42-44 pg. 19): “Der Diakon spricht: Betet fiir vollkommenen
Frieden und Liebe und den heiligen Friedenskuss (Plur.) der Apostel. Das Volk spricht: Herr, erbarme dich.
Der Priester spricht...” This dialogue is not seen in the Greek text of the prayer. In the ekphonesis itself the
Coptic text has a slightly different ending (Hammerschmidt translation lines 46-47): ““...der Ruhm, die Ehre,
die Herrlichkeit (eigentl.: Grosse) (und) die Anbetung (mpocskbdvnoig), mit deinem guten (dyafdc) Vater und
dem lebenspendenden und dir wesensgleichen (opootvo10¢) heiligen Geist (nvedpa) jetzt und zu aller Zeit und
bis zur Ewigkeit aller Ewigkeiten. Amen.” This is opposed to the ending of the Ekphonesis in the Greek text:
Kol 601 TPEMEL 1) AP, TAVTOG GCVUPOVAOS doEoroyia T Kol TpookhvnoLg dua t@ dypavte cov [atpi kol
1@ {womo1®d cov IMvevpatt. NUv, kai.” The final difference between the Coptic and Greek texts is following
the Ekphonesis, where the Coptic text adds an exclamation of the deacon (Hammerschmidt translation lines
48-49. Pg. 21): “Der Diakon spricht: Griisst einander mit heiligem Kuss. [Der Diakon spricht:] Herr, erbarme
dich. Herr, erbarme dich. Herr, erbarme dich. Ja, Herr, der du bist Jesus Christus, der Sohn Gottes, erhore uns
und erbarme dich unser.”
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1. the first phrase discusses the relationship between Christ and the Father, He is the
@oPepd kol dmepvontog 6vvaplg tod Oeod kai Ilatpdc. In the following two phrases,
Christ is described in terms of fire, and in terms of the angelic powers 2. Christ sits on the:
eAoyivov Bpovov 1dv XepovPip and 3. Christ is accompanied by the mopiveov dvvapewv. In
the last phrase, the author continues describing Christ in terms of fire, but returns to His
divine nature 4. Christ “exists as God,” as the “consuming fire.”

The second section of the prayer is the longest, and it is in this section that the pur-
pose of the prayer, the preparation for the “holy kiss” culminates. This section consists of a
list of six requests for mercy, purification and for the worthy participation in the “holy
kiss” and in the Eucharist. These requests are introduced by the reason because of which
Christ will grant these requests: 610 v onv deatov cvykatdpacty Kai eriaviporiav. Fol-
lowing this introduction, the author launches immediately into the list of requests, in this
list there are two types of requests, negative and positive, the list is made in a pattern of
one negative request followed by two positive. The list culminates in the effect that these
prayers have: va un gig kpipa 1j €ig Kotdkpipa, HUIv yévntotl 10 Ogiov TodToV HuoTiplov.

The final section of this prayer is the ekphonesis. This ekphonesis falls into the
standard we have seen so far. Three sections make up this ekphonesis: 1. the descriptions
of Christ; 2. the sending up of worship and doxology and 3. the Trinitarian formula.

A more detailed description of the Structure of this prayer is given in the following
table:

Table LVIILI: the structure of the Alternate Prayer of the Greeting®’

The Alternate Prayer of the Greeting

1. Section One: Christ’s divine nature.
I. Opening: Direct address of Christ.
Xpiote 6 ®eoc MUdV
II. List of four descriptive phrases about Christ:
a. relationship between Christ and God the Father
M @oPepa kai dmepvontog dHvapg Tod Beod kol [atpog.
b. Christ who sits on the fiery throne of the Cherubim

‘O 100 pAoyivov Bpdvov tdv XepovPip VIepKabNUEVOC

957 Section 1.7 lines 1-17.

171



The Liturgy of Saint Gregory the Theologian

¢. Christ who is accompanied by the fiery powers
Kol VO TVPIVAV SVVALEDY S®PLPOPOVIEVOG
d. Christ who is the burning fire, who exists as God

Kol TOp KoTavaMoKov DITapymv g Ogdg:

2. Section Two: Requests for mercy, purification and worthy participation in the ,holy kiss.’
I. Introduction to the requests: for what reason Christ will answer the requests
Kai St v o1V deaTov cuykatdfacty Kot eraiavOpomiov
II. List of six requests
a. not to burn up the ,wicked traitor’ (negative request)
U1 OAEENG TG TPOGEYYIGUE TOV SOAEPOV TPOSOTNV.
b. to bring self realization (positive request)
EAKOV 00TV €ig peTdvotlay, Kol Enlyvmoty ToD idiov TOAUNNATOG.
i. how this self-realization is accomplished, through a ,holy kiss’ from Christ
AN QIMKOV aDTOV AOTOOAUEVOS AOUTOCUOV,
c. worthiness for the ,holy kiss’ (positive request)
Karta&iooov g Aéonota, &ml Tg PpIKTig TaTS dpag, £v opovoiq Kol diya
TavTog £V 600 Bupod, kol Aenydvou Kakiag, dmolafelv AAAMAOVS €V ayi®
eUHOTL
d. Not to condemn ,us’ completely (negative request)
Kot pn kataxpivng Nudc, vmep i OAOTEA®S
e. purification (positive request)
Kol KoBag dpéoar tf] of] dyabdmrL, Kabapivmopev Amod
i. from ,every fruit of sin’
TPLYOG apoptiog
ii. from wickedness
Kol wovnplog
iii. from deadly malice
kol T Bavatnedpov pvnowakiog.
f. wash away ,every stain of our transgressions’ (positive request)
g€dlenyov micov knAido mapanTOUdTOV UMY
i. why Christ washes away these trangsressions
1. because of His compassion
AM 010G T off AQdaTe Kol AvekdmynTe svomAayyvig

2. because of our weakness
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€ldmg 0 mAdcpo NUAOV TO dobeveg kal KaTdPpubov
V. Conclusion to the requests: what are the results of this purification.

tvo un eig kpipa i €ig katdxpipa, MUiv yévntat 1o Ogiov pootnpilov.

3. Section Three: ekphonesis.
I. Epitheta of Christ
a. who takes away sin
0 yap €1 6 Suvapevog Tacoy APETV Guaptioy
b. who passes over injustice
kol OmepPaiverv adikiog kai dvopiog TV TOAUTOPOY AvOpOT®V
¢. who purifies the whole world
KaBoplopog 10D KOGHOV TOVTOG VITAPY MV
II. glory and doxology that is due to Christ
Kol 001 TPEMEL 1] AP TAVTOG CVUPAOVAOS d0E0AOYiN T Kol TPOGKOVIGIG
III. Trinitarian formula

apo 1@ dypavte cov Iatpi, kKol 1@ {womoid cov [Tvedpatt. Nv, kai.

2. Function

1. (Section 1.7 lines 2-4): Xpiote 6 Ogdg NudV, 1 QoPepd Kol ameptvoritog SVVOULG TOD
®eod kai ITatpoc. O 100 @Aoyivov Opovov tdv XepovPip Vmepkabfuevos, kol VIO
TUPIVAOV SVVAUE®V SOPVPOPOVUEVOG, KOl TOP KATUVAAGKOV DIAPY®OV O OedC,

This prayer is probably the secondary of the two Prayers of the Greeting. Ham-
merschmidt even postulates that: “Unwarscheinlich ist, dass der Kompilator oder Verfasser
der Liturgie selbst zwei Gebete verfasst hat. Vielleicht hat er aber auch das zweite bereits
vorgefunden und in die Liturgie — zur Auswahl — eingefiigt.”**® The question though, if
Hammerschmidt is correct and the author takes this second prayer from another source, is:
why is this prayer addressed to Christ? One possibility is that the prayer was not originally
addressed to Christ, but was rewritten by the author to conform to this Liturgy, like the au-
thor adapts the first prayer from the Greek Liturgy of St. James. That this prayer was
adapted early would also explain why this prayer is addressed to Christ, while prayers add-

958 Hammerschmidt (1957). pg. 98 “It is unlikely that the compiler or author of this liturgy wrote two prayers
himself. Perhaps he added the second, preexisting, prayer into the liturgy — for variety.”
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ed later, such as the second “Prayer of the Veil,” do not bother with this adaptation and are
addressed to the Father. Another possibility is that this prayer was already addressed to
Christ when adopted into this Liturgy. We see in other Egyptian liturgies, such as the Lit-
urgy of St. Mark, that the “Prayer of the Greeting” is addressed to the Father,”*” the same is
true for many other Eastern Liturgies, such as both the Syrian and Greek Liturgies of St.
James.”®® There is another liturgical tradition, however, in which the “Prayer of the Greet-
ing” is addressed to Christ, in the Tridentine Masss. Although this is a different liturgical
tradition, this does show that there is a possibility of having such a prayer addressed to
Christ outside the special context of this particular Liturgy. The third option is that this
prayer was added by a later cleric, who thought that the first prayer was not sufficient, and
that a new Prayer of the Greeting was required.

This prayer begins with a direct address of Christ: Xpiote 6 @g0g Nudv, this is not
unusual, and so far the majority of the prayers have had a vocative at or near the beginning
of the text. What is unusual is what follows: 1} pofepa kai dmepivoritog dvvapug tod god
kai [Tatpog, that the author describes Christ according to His relationship with the Father.
What is out of the ordinary is that Christ is presented subordinate to the Father as the
“power of the Father,” the author of the Liturgy has stayed away from such subordination
so far, and this more than anything shows that this prayer is not original to this Liturgy.

Following this is a list of three further descriptions of Christ, these are very striking
because each of them deals describes Christ in terms of fire. He sits upon “the fiery throne
of the Cherubim” He is accompanied by “the fiery powers” and He exists as God, as the
“consuming fire.” God is often shown as fire in Scripture, the angel of God appeared to
Moses as a burning bush,”®! the Holy Spirit descended on the apostles as tongues of fire, ¢
this biblical imagery is adopted here, and it is used to emphasize the power and glory of
Christ.

2. (Section 1.7 lines 4-13): kai o1 TNV onv deatov cvykatdfacty Koi erhavipomioy, un
QAEEOC T® TpooeYYlou® TOV S0AEpOV TPOSOTNV. AAAL QUMKOV aOTOV AGTAGAUEVOS
AOTOCUOV, EAKOV a0TOV €i¢ petdvolav, kol énlyvootv tod idiov toAunpatog. Koata&imoov
NUAG Aéomota €l THS PPIKTHG T TNG BPOG, £V Opovoig Kal diya movTog €v 600 upod, kai
Aenydvov Kakiag, dmolapeiv aAAnlovg év ayim eunuatt. Kai pfj katakpivng nuag, vVaep
un 0AoTEA®G kol kabBwg dpécor Th off dyafotnt, koboapévwpey Amd TAoMS TPLYOS

9% Cf. Hammond and Brightmann (1896). pg. 123

960 Cf. Hammond and Brightmann (1896). pp. 43 and 83
%! Exodus 3: 1-22

%2 Acts 2: 1-31
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apaptiog, Koi movnpioag, Kol The Oavammedpov pvnokakioc. AAL" avTtodg T of) dedte Kol
AVEKIMYNT® EVOTAAYYVIQ, €I0MG TO TAAGHO UGV TO AcBeveS Kol katodPpvbov, EEdAetyov
TGOV KNAOQ TOPOUTTOUATOV UGV, tva U €ig kpipa 1 €ig katdkpua, MUV yévnrotl to
Bciov TodTOV pVOTHPLOV.

This section focuses on purification. That the majority of this prayer focuses on this
purification shows that this was written solely as a “Prayer of the Greeting,” unlike the first
prayer. The goal of this purification is twofold: dmolapeiv dAAniovg €v ayim euinuartt and
tva un ic kpipa f €ig kotdrpipa, Uiv yévntot 10 Belov todTov puotiplov the kiss of peace
and the Eucharist. Here we see another possible link to the Egyptian origin of this prayer,
as we saw in the last section, it is the Egyptian Liturgies that deal with the Eucharist as
well as the kiss of peace.

Since we have seen a number of purification prayers in this liturgy before, there is no
need to go over the prayer in detail. There are, however, a number of phrases which bear a
closer look. The author is able to phrase much of the prayer in terms referring to kissing.
The phrase: tov dodepOv mpoddtnv is part of the first request not to be turned away, it re-
fers to the kiss Judas gave to Christ when betraying him in the Garden of Gethsemane.’®
In this way the author connects the request of purification with an example of giving a
“kiss of peace” unworthily. After dealing with the consequences of a kiss given unworthi-
ly, the author deals with the consequences of a worthy kiss: @iAkov adTOV ACTAGAUEVOG
domacpov after asking Christ not to turn away from him, the priest asks Him to greet him
“with a kiss of friendship” this kiss, unlike that of Judas is worthy, and brings not destruc-
tion, but revelation: “bring him to repentance and to the realization of his personal deeds”
and this revelation leads to salvation. An interesting aspect of a worthy kiss of peace is uni-
ty: v opovoig kai dtya Tavtog &v 60o Bvuod unity is an important part of Christianity, this
is illustrated in Ephesians 4:5-6. Here the author shows that unity makes the difference be-
tween giving the kiss of peace worthily or unworthily. The final phrase of interest here is:
¢ Bavatnedpov pvnowokiog. This is rather rare, the only other prayer seems to be the
first “Prayer of the Greeting” in this Liturgy. This, along with the fact that it is addressed to
Christ, and the stress on the divine power of Christ in fire, seems to affirm Ham-
merschmidt’s postulation that this prayer was added to the Liturgy by the original author as
an alternate, and adapted to fit the christology of this Liturgy.

3. (Section 1.7 lines 14-17): X0 yap &1 6 duvauevog ticav APielv aupaptioy, koi vrepPfaivery
aokiog kol avouiag TV TOAMTOPOV AvOpOTOV, KaOUPIGHOC TOD KOGHOL TAVTOG

963 Cf. Matthew 26: 47-50
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VAPV, Kol 601 TPETEL 1] TOPA TAVTOS GUUPMVMG 00E0AOYIN T KOl TPOSKHVNGIC, dpa
1@ dypdvio cov [Matpi, kol 1@ {womoid cov [Tvedpatt. Ndv, Kai.

The ekphonesis of this prayer follows the same Structure as that of the last prayer.
Interesting to note, however, is the continuation of the aspect of purification in the ek-
phonesis. The initial epitheta of Christ are: 0 duvapevog macav APlElv auoptiov, Kol
uepPaively adkiog Kol avopiog TdV ToAUmopdV avOporwv, Kabaplopoc tod KOGV
mavtog vapywv each one of these stresses the role of Christ as the purifier from sin. This
is unusual in that the ekphonesis does not always continue the thought of the main prayer,
but we have seen this same phenomenon in the original “Prayer of the Gospel,” in which
the ekphonesis begins by stressing Christ as the illuminator, following a prayer in which
illumination is prayed for.

Commentary Part II: The Anaphora

I1.1. Introduction

The Anaphora comprises perhaps the most important part of the liturgy, and has
consequently received the lion’s share of scholarly attention. It is in during the Anaphora
that the Eucharistic elements are consecrated and prepared to be consumed by the congre-
gation. Despite variations in the specific structure, all liturgical families of the Eastern
Church have certain elements in common in the Anaphora: the Sursum Corda dialogue, in
which the celebrant, deacon and people are involved in a dialogue that echoes the Jewish
meal prayers; the Sanctus, with its introductory and concluding prayers; the Consecration,
in which the words of Christ at the last Supper are repeated; the epiklesis, in which the Ho-
ly Spirit is entreated to descend on the Eucharistic elements and transform them; various
commemorations of the saints, the living, the dead; and an ending doxology before moving
on to the post-Anaphora and the distribution of the Eucharist.
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Table I11.1: The general Structure of an Anaphora.

The Anaphora

. The Sursum Corda Dialogue
. The Pre-Sanctus Prayer

. The Post-Sanctus Prayer

. The Consecration

. The Epiklesis

. The Commemorations

~N N W~

. The Final Doxology

The commonalities found in the Eastern, or as Jungmann terms it, the Oriental Lit-
urgy, are due to its “correspondence to the primitive eucharistia of the ancient Christians
...”%4 The only major difference he sees between this primitive form and the Anaphorae
found in the Oriental liturgies involves the epiklesis:

In each Mass, according to Christ’s institution, there are two points where

the divine omnipotence is conjoined to the action of the priest, thus causing

a supernatural effect: the Consecration and the communion. Hence it is very

natural that in the priest’s prayer some acknowledgement should be made of

the fact that here God Himself has to act...This petition we may call epicle-

sis, an invocation of God by which that effect is solicited. If the petition

concerns the Consecration we call it a Consecration-epiclesis, if the com-

munion, a communion-epiclesis.*®

He goes on to explain how the epiklesis can assist in identifying the family of
origin of the liturgy: “The homeland of the solemn and elaborate epiclesis...is the Syrian
(or Syro-Byantine) liturgical region. Here it must have become customary towards the end
of the fourth century (not earlier) to insert such a prayer in the place of a more ancient for-
mula.”%8® This, more elaborate formula asks God to not only send down His Holy Spirit to
change the gifts, but to send the Holy Spirit upon the worshippers as well.%®’

The Anaphora fulfills an important function for scholars of liturgical history as
well, in preserving original sections of the text with a minimum of change. Since this sec-
tion of the liturgy is so integral and holy, it is, as explained above, the part of the liturgy

%64 Jungman (1959). pg. 218

965 Tbid.

%6 Jungman (1959). pg. 219

%7 Jungman (1959). pp. 218-219; see also the Anaphora of the Liturgy of St. Basil.
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that tends to contain the oldest prayers, since later editors, copyists and clerics are less like-
ly to change a prayer in the Anaphora than a prayer from another part of the Liturgy. Con-
sequently, the Anaphorae of the various liturgies have received the majority of the scholar-
ly attention, and the Liturgy of St. Gregory is no exception. Both commentaries, that of
Hammerschmidt and that of Gerhards, focus on the Anaphora. It is, therefore, not neces-
sary to spend a great amount of time on the theology presented; instead the focus of this
commentary will be on the literary format, especially to understand how the functionaliza-
tion seen so far is continued and adapted to fit the Anaphora.

This change is exemplified in the use of the term homoousios, in both the preced-
ing and following sections; the term is used as an epithet of Christ and the Holy Spirit.
This epithet serves both to make a theological point, that both Christ and the Holy Spirit
are, in fact, God, and serves the anti-Arian function; by using this term, the Arians and
Pneumatomachians are excluded from worshipping in this liturgy without making any
overt attack on them. The Arians and Pneumatomachians are excluded because they cannot
themselves acknowledge Christ or the Holy Spirit as God; it is not an outside force of per-
secution that bars them from participation, but their own beliefs.%®® Our expectation would
be, then, that the author would use this term in the Anaphora as well, since the important
place of the Anaphora in the liturgy would make this more effective, as the interest and
attention of the worshipper is kept by the succession of important prayers and petitions.
This expectation, however, is never fulfilled; homoousios is not used once in the Anapho-
ra. This seeming lack of utilization can, perhaps, be attributed to a hesitancy on the part of
the author to so blatantly functionalize a section of the liturgy that was otherwise treated
with such reverence and conservatism.

This is not to say, however, that the author abandons his agenda entirely during the
Anaphora. The author continues with the “Christusanrede,” which is, especially in the
Anaphora, almost unheard of.°®® He also continues more subtly in attributing to Christ the
function and action usually attributed to other members of the Trinity. This transference is
noticeable, for example in the epiklesis. One of the ways in which the date and place of
origin of a liturgy can be determined is in the form of the epiklesis. There are numerous
forms of this epiklesis, as described by Jungman: “With regard to the wording the epiclesis
can be formulated in many ways: simply that God may bring about the effect; or that He

98 Cf. Newman (2014). Pg. 2

9% There are examples of other Anaphorae in which prayers are addressed to Christ, but none in which He is
the sole recipient of all prayers. It is also far more common to find prayers outside of the Anaphor addressed
to Christ than it is within the Anaphora.
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send His Holy Spirit over the gifts or into the souls of the recipients...”%’0 It is the “Syro-
Byzantine” liturgy of the late fourth century, which shows the more developed, more com-
plicated epiklesis that asks God to send down His Holy Spirit. What we know of the Litur-
gy of St. Gregory places it directly into this time frame and location, but the author plays
with this paradigm, it is not God the Father who is asked to send down the Holy Spirit, but
Christ:

Therefore, Master, transform the things lying before You with Your voice;

complete this mystical Liturgy, being present Yourself; preserve for us the

memory of Your worship. Send down Your All-Holy Spirit, so that visiting,

He may hallow and transform these precious and holy Gifts lying before

You, by His holy, good and glorious presence, into the Body and Blood of

our redemption.

Although this prayer could refer to God the Father, since nowhere is it explicitly
stated that it is Christ who is being addressed, the phrases: ... being present Yourself...
and ... preserve for us the memory of Your worship... show that it is, in fact, Christ who is
being addressed; the relationship of the liturgy and Christ has been discussed on numerous
occasions in the text. The ambiguity of the text may be attributed to the normal practice of
directing this prayer to God the Father. The author puts Christ in the place usually reserved
for God the Father, as the sender of the Holy Spirit.””!

The Anaphora of the Liturgy of St. Gregory is especially interesting, since, as is
shown by Gerhards and Hammerschmidt, the text includes elements of Egyptian, Syrian
and Byzantine influence. Although these are well documented by these two authors, they
are important enough to warrant another discussion.

The Structure of the Anaphora is similar to that described above, the Structure of
the eucharistia of the primitive Church, as it is termed by Jungman.

1. The Anaphora opens with a blessing of the priest and the Sursum Corda dia-

logue.

2. Following the Sursum Corda dialogue is the Apyn tfig Tpookouiong, which con-

sists of two prayers divided by a command by the deacon for those seated to stand.

It seems possible, according to the title of the prayer, that this is where the Anapho-

70 Jungman (1959). pg. 218

971 Making Christ send the Holy Spirit seems reminiscent of the filioque clause which was inserted into the
Creed at the Third Council of Toledo (589), which too was meant to combat the Arians, in this case the
Visigothic invaders.
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ra proper begins, I have chosen to include the Sursum Corda dialogue, however,
and follow the precedent set in Gerhard’s text.

3. The central section of the Anaphora, and the section in which the Eucharistic
gifts are prepared, spans the five chapters: the pre-Sanctus prayer; the Sanctus, the
hymn of the Angels transitions to the Consecration; the Consecration, in which the
Consecration in the Synoptic Gospels®’? are echoed; finally the epiklesis finishes
this section of the Anaphora; it is in the epiklesis that the priest prays that the Holy
Spirit be sent down upon the gifts prepared in the previous chapters.

4. Though the previous section is the most important, since it is in that section that
the Eucharist is prepared, the majority of the Anaphora is taken up by the various
remembrances. These take two general forms: 1. either the remembrances begin
with the command: pvfieOntt or 2. the remembrances are in the form of a series of
petitions. These remembrances cycle through every possible aspect of both the
church and everyday life, dealing with the living, the dead, the saints, as well as the
proper rising of the river water and other matters that would be of concern to the
ordinary layman.

5. Closing the Anaphora is a benediction, which transitions to the prayer of the
breaking and the distribution of the Eucharist.

I1.I1. The Sursum Corda.

This dialogue is found, in slightly different forms, in every extant, complete liturgi-
cal text and it is, unlike many of the other sections held in common in more than one litur-
gy,%”® almost always found in the same place, as the opening of the preface to the Anapho-
ra.9’% The universal nature of this dialogue suggests that this was already a widespread
phrase in the early Christian Church. The origin of these phrases seems to be in Scripture;
a similar phrase is found in one of the books of the Major Prophets, Lamentations. In
Lamentations 3:41, which reads: dvolapopev Kapdiog MUdV Erl yelpdV TPOS LYNAOV €V
ovpavd.””” The Greek of the Sursum Corda, however, has &vo oy®duev rather than
avardPopev. The other command given by the priest: “let us give thanks to the Lord” has

972 Cf. Matthew 26:26; Mark 14:22 Luke 22:19 and 1 Corinthians 11:24-25.

973 Such as the Sanctus and the Gloria.

974 Oxford Dictionary of the Christian Church, 3rd edition (ed. F. L. Cross & E. A. Livingstone), p.1561.
Oxford University Press, 1997.

975 “Let us raise up our hearts upon our hands towards the heights in heaven.”
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numerous parallels in Scripture, in which exhortations are made to give thanks to God, for
example in Psalm 107:1.%76

Some differences do exist in the formulation of this dialogue, and even the Coptic
translation of the Liturgy of St. Gregory does not conform exactly to the Greek original. In
the first exclamation of the Deacon, for example, the Greek text has merely: tdpev
xkar@dc”’’ while the Coptic text has a much longer Deacon’s part: STOMEN KAAQX:
YTOMEN EYAABQX: XTOMEN EKTENQX: E¥TOMEN EN EIPHNH: XTQMEN
META ®OBOY OEOY: KAI TPOMOY KAI KATANYZEEQZX. [TPOXOEPEIN KATA
TPOIION: STAGHTE: EIZ ANATOAAYX BAEWATE: [TPOXXQMEN®?® Other differ-
ences occur in the Sursum Corda itself, which in the Greek text is: Avo oy®duev tag
kopdiog”” while the Coptic text adopts the form used in the Liturgy of St. Mark: ANQ
YMQON TAX KAPAIAX.?® The Coptic text also moves the final exclamation of the priest
in the Sursum Corda dialogue of this liturgy: "A&lov xai dikoov, G&lov Kai dikatov to the
beginning of the following prayer. %!

Already the Apostolic Constitutions one of the earliest liturgical texts, of the late
third or early fourth century,?®? uses this dialogue as an introduction to the Anaphora: ‘H
xop1g Tod mavtokpdropog Oeod kol 1 dydnn Tod KOpov NUAV Incod Xpiotod kol 1)
kowovia tod ayiov Ilvedpotoc €otm petd mavtov vudv..Koi petd tod mveduatog
coV...Ave 10V voiv..."Exopev mtpog tov Koplov...Evyapiotioouey 1@ Kopie... Aéov kai
Sixauov.”®3 The structure of the Sursum Corda dialogue in the Apostolic Constitutions is
the same as that found in the other liturgies: three phrases exclaimed by the priest followed
by the response by the people. The difference lies what is being raised up to God. As the
name implies, the usual liturgical term, at least in the Byzantine and Roman liturgical
families, is not vodg, but kapdia. We must consider, then, if it is possible that not the heart,
but the soul, was originally raised to God, as there is a clear distinction between nous and

976 The Scriptural instances are adopted into the liturgy via the Passover ritual. Cf. Bouyer (1989). pg. 91 ff.
977 “Let us stand well”

978 Hammerschmidt (1957). pg. 20. A great percentage of Coptic liturgical text keeps the original Greek
phrasing rather than translate it, as is the case here. “Let us stand well, let us stand in awe, let us stand with
fervor, let us stand in peace, with trembling and stupefaction. To offer according to custom: stand: look unto
the east: let us attend.”

97 Hammond and Brightman (1896). pg. 125 “let us lift up (our) hearts.”

%80 Hammerschmidt (1957). pg. 22; Cf. Day (1972). pg. 89 and Cuming (1990). pg. 20 footnote 7. “upward
with the hearts”

%81 Cf. Hammond and Brightman (1896). pg. 22

%82 Bradshaw (2002). pp. 85-87

983 Hammond and Brightman (1896). pg. 14 “The grace of the all powerful God and the love of our lord Jesus
Christ and the communion of the Holy Spirit be with all of you...and with your spirit...upward with the
soul...we lift it up to the Lord...let us thank the Lord...it is worthy and just.”
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kardia in liturgical language.’®* This seems to be borne out by the Sursum Corda dialogue
found in other liturgies. In another Syrian rite liturgy, that of the Nestorian “Church of the
East,”?® it is not the heart that is raised to God, but the mind: “The grace of our Lord Jesus
Christ and the love of God the Father, and the fellowiship of the Holy Ghost be with us all
now and ever and world without end...Lift up your minds...Unto thee, o God of Abraham
and of Isaac and of Israel o glorious king.”?%¢ In the Soorp Baradack as well, the liturgy of
the Armenian Apostolic Church, the same vodg is lifted up: “The grace, the love and the
divine sanctifying power of the Father and the Son and the Holy Ghost be with you and
with all...The doors, the doors, with all wisdom and caution lift up your minds with divine
fear...We lift them up unto thee, o Lord almighty.””*” It is difficult to come to a conclusion
from these liturgies, as they include a West Syrian, an East Syrian and a Syro-Byzantine
rite liturgy. The theological background of the various liturgies is also different, as one of
them was written before even the Arian controversy broke out, one of them belongs to the
Nestorian Church and the third belongs to a non-Chalcedonian “Monophysite” Church.
Opposed to the liturgies that use vodg in the Sursum Corda are the liturgies that use
kapdia, which are in the clear majority. Here too we see a distribution over various rites
and in various theological families. In the non-Chalcedonian Churches it is the Egyptian
rite that uses this term, as is seen in the Greek and Coptic Anaphoras of St. Mark: ‘O
Kvprog petd mavimv... Ave qudv tac kapdioc...Edyapioticmpey 16 Kopion.”*® In the Syro-
Byzantine family, we see the Liturgy of St. Basil and the Liturgy of St. John Chrysostom,
both with an identical Sursum Corda dialogue: 'H ydpic 00 Kvpiov nuadv Incod Xpiotod
Kol 1 aydmn 100 Oeod kai [Motpog kol 1 Kowvevia Tod dyiov ITvedpatog €in petd moviov
HUOV... Ave oyduev tag kapdioc...Edyapioticmopey 1@ Kopion.”®® Another member of the
Syro-Byzantine family, the Liturgy of St. Gregory, has a similar phrasing to that of the
Liturgies of St. Basil and St. John Chrysostom: ‘H dydnn tod ®god kai [Tatpdg kai 1 xapig
00 povoyevodg viod, Kvpiov ¢ kai Ogod, kai cotiipog Mudv Incod Xpiotod: kol 1

984 See, for example, the quotation from Psalm 7:9 in the Edyn ¢AAT xotanétacuatog op” Aiyvrriolg in
which Go dis described as the one who: €émotdpevog tov vodv t@v avBponmv as well as the one who: étalwv
Kapdiag Kol ve@povg.

985 i.e. the East Syrian Rite

%86 Hammond and Brightman (1896). pg. 283

%87 Hammond and Brightman (1896). pg. 435

988 Hammond and Brightman (1896). pp. 125 and Cuming (1990). pg. 20 footnote 7, the Coptic version of
this is found in Hammond and Brightman (1896). pg 164 as well as in Day (1972). pg. 89. “The Lord be with
all ...upward with our hearts...let us give thanks to the Lord.”

989 Hammond and Brightman (1896) pg. 321 and Trempelis (1982). pp. 96 and 173. “The grace of our Lord
Jesus Christ and the love of God and Father and the communion of the Holy Spirit be with all of us...let us
lift up (our) hearts...let us give thanks to the Lord.”
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dwped 0D ayiov Ilvevpatog €l  petd  mwAVTOV  DUAV...AV® OYDUEV  TOG
kapdiac... Eoyapioticopey 1@ Kupim.” In the Western rite too, this phrasing is used: Per
omnia saecula saeculorum...Dominus vobiscum...Sursum corda...Gratias agamus Domino
Deo nostro.”!

Another group of liturgies seems to build a middle ground between the liturgies
discussed above, and the text we see in the Liturgy of St. Gregory. These liturgies include,
again, liturgies of both Chalcedonian and non-Chalcedonian churches, and a variety of li-
turgical rites. In the Greek Liturgy of St. James: Ave oy®uev tov vodv Kkoi téc kapdiac.”?
A similar phrasing is found in the Syrian Anaphora of St. James: “The minds and hearts of
all of us be on high...They are with the Lord our God.**?

Following the rule that liturgical prayer is not abbreviated, but added to,
conclude that the shortest blessing of the priest: O Kvpioc peta névrov found in the Greek

994 we must

and Coptic Liturgy of St. Mark represents the original form of this blessing, which was
then expanded into the various forms seen above. The Sursum Corda itself must also fol-
low this rule, it must be either the vod¢ or the xkapdia that was used originally, the other
term introduced in confusion between the mind and the heart. The origin of this phrase,
however, is discussed by Louis Bouyer who notes that, while Semitic in origin, the “invita-
tion Sursum Corda — Habemus ad Dominum...seems to be a properly Christian crea-
tion.”*>> The final command of the priest, to give thanks, is, however, part of the Jewish
meal ritual: “...is textually the Jewish formula that preceeds the three berakoth at the end of
the meal. We must be even more specific and emphasize that it is the formula that was to
be used for a meal of less than ten people, that is a group which did not form the minimum
required for Synagogue worship.”*”® The Semitic origin of this dialogue explains the two
forms found in the various liturgies. The heart, though the original term in the dialogue,
had only a “physiological meaning for the Greeks and Latins”*7 and the term was replaced
in many of the Greek liturgies to vod¢ that it would make more sense to the worshippers,
since to them it was the vodg that was the seat of the soul.

90 See below pg. 253.

P! Missale Romanum (1922). pg. 292. “For all ages of ages...The Lord be with you all...lift up the
hearts...lit us give thanks to the Lord our God.”

992 Hammond and Brightman (1896). pp. 49-50 and Mercier (1944). pp. 196-198. “let us lift up soul and
hearts.”

993 Hammond and Brightman (1896). pp. 84 and Day (1972). pg. 180.

9% Schermann (1920)

93 Bouyer (1989). pg. 181

9% Bouyer (1989). pp. 181-182

%7 Bouyer (1989). pg. 181
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1. Structure

The structure of the Sursum Corda in the Liturgy of St. Gregory follows the es-
tablished pattern followed in the majority of other liturgies as well. This structure consists
of a number of phrases exclaimed by the priest or deacon, followed by their respective re-
sponses by the people. In the Liturgy of St. Gregory, the priest has five exclamations,
which begin with an exhortation Ztdpev kaidc, followed by a blessing and two other ex-
hortations.

To the first exhortation, the people respond: "EAeoc gipnvng, Buciav aivécemg. A
phrase through which the purpose of the coming section is identified and celebrated. The
blessing of the priest receives the customary response to blessings; Koi peta tod
Tveduatog cov, including the celebrant in the blessing he has just given: the celebrant does
not bless himself wdvtov dudv because he is blessing in his office as a priest, representing
on earth Christ at the heavenly Altar, but as a human he too is in need of blessing, and the
return of the blessing by the people includes him in the love, grace and communion of the
Holy Trinity he has just blessed the people with. The responses following the last two ex-
hortations are affirmations of either doing the action commanded: "Eyopev mpog tov
Kvpuov, the people respond to the command to raise up their hearts, or of the necessity of
performing this action it is ’A{iov kai dikatov to give thanks to God. The structure of the
Sursum Corda can also be seen in the following table:

Figure L11.1: The structure of the Sursum Corda dialogue. 998

The Sursum Corda Dialogue

Couplet I: Exhortation by the deacon and | ‘O Aidkovog Aéyet: ZtdueEV KAADS
response by the people. O Aadc Aéyerr "Eleog eipnivmg, OBvoiav
aivéoemg.

Couplet II: Blessing by the priest and re- | ‘O ‘Tepevg Aéyerr 'H dydmn tod ®Oegod kai
sponse by the people. [Matpdg xoi 1 yaplg oD povoyevodg viod
Kvpiov 08¢ xai @eod, kol cwtijpog MUdV
‘Incod Xpiotod kol 1) Kowmvia Kol 1) dmped.

98 Cf. Section II.1 lines 1-12.
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to0 ayiov Ilvevpartog, €in upetd moviov
VUGDV.
‘O Aoog Aéyer Kai petd 1od Tvedpotog cov.

Couplet III: Exhortation by the priest and
affirmation of the people.

'O Tepevg Aéyer: Ave oydueV TaG KOPOiag.
‘O Aoog Aéyer "Exouev mpog tov Kopiov.

Triplet I: Exhortation by the priest, affirma-
tion by the people.

'O Tepevg Aéyer: Evyapiotioouey @ Kupip
‘O Aaodg Aéyer A&wov kai dikatov, GEov Kai

dikatov, d&lov xai dikaiov

2. Function

This section does little to further the anti-Arian purpose of the text as a whole. It
fits, rather, into the category of elements that must be present in a liturgy; therefore the
Trinitarian blessing given by the priest is not altered into a more Christ centered formula,
but remains in the expected style and form. The ambiguous phrasing: "Eyoupev mtpodg tov
Kvpiov in the people’s response does allow the established “Christusanrede” to continue its
work. Since it is never specified that the Lord in questions is God the Father rather than
Christ, the worshipper should automatically connect this usage of Kvpiog with the previous
usages, all of which referred to Christ. This section, then, even if not specifically advanc-
ing the propagandistic agenda of the rest of the work, does nothing to hinder it.

The style of the Sursum Corda in the Liturgy of St. Gregory also provides the first
hint in the Anaphora of what liturgical family this text belongs to. In the Egyptian liturgies,
the blessing of the priest is rather simple: O Kvpioc peta névtov, this stands in marked
contrast to the lengthy blessings of the Syrian and Syro-Byzantine rites.””® The blessing
found in the liturgy of St. Gregory corresponds most closely to the Syrian model, especial-
ly in the invocation of God the Father before Christ!°?’ and the use of not only kowvovia
but dwped in the invocation of the Holy Spirit. In the Sursum Corda itself, however, the
Liturgy of St. Gregory shows itself to have more in common with the Syro-Byzantine lit-
urgies, since it is only the kapdia which is lifted, and not tov vodv kai tag kapdiag. This
connection with both the Syrian and Syro-Byzantine families is borne out by the research

9% the liturgies of Sts. James, Basil and John Chrysostom.
1000 Which is reversed in the Syro-Byzantine liturgies of Sts. Basil and John Chrysosotom.
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done by Hammerschmidt and Gerhards, who both remark on the Syrian and Byzantine na-
ture of the Anaphora.'®! It also lends credence to the Cappadocian origin of this liturgy,
since the Cappadocian liturgy forms part of the larger West Syrian rite, but also forms the
basis of the Byzantine rite in the Liturgy of St. Basil.

ILIIL. The Apyn T TPOOKONIONG

Following the Sursum Corda dialogue begins the first prayer of the Anaphora, the
“Opening of the Proskomede.” This type of prayer is found in almost every liturgy. It func-
tions not only as the opening of the Anaphora, but as a transition from the thanks given to
God at the end of the Sursum Corda to the Pre-Sanctus prayer. As such, these prayers tend
to begin in the same way, by reflecting the response of the people, A&wov kai dikawov, in
the preceding dialogue. In the Byzantine Liturgy of St. Basil, however, the author does not
begin with this expected style, but with a discussion of the nature of God the Father: O ®v
Aéomota Kopie Ocg [Motp mavrokpdtop mpookuvnte dEov a¢ dAnBmdg kol dikatov kol
TPEMOV T UEYOAOTPENEIQX THG AYI®OOVVNIG 00V G€ oivelv 6€ VUvelv o€ €OAOYElV o¢
mpookuveiv. %2 This does not, however, replace the normal tradition, but is an expansion
upon it, and the author returns to the normal phrasing following this opening: A&wov koi
Sikatov € Vuvelv ool edyopilotelv o mpookuveiv! ' as it is found in the Syro-Byzantine
Liturgy of St. John Chrysostom, a typical form of this prayer.

The prayer also tends to close in the same way, at least in the Syro-Byzantine litur-
gies, with a description of the honor paid to God by the angels, once again reflecting the
upward journey so important in Eastern theology; moving from earthly to heavenly wor-
ship. This is also where the The Apyn g Tpockouiong sets up the Sanctus hymn that fol-
lows it, becoming the pre-Sanctus prayer. While each liturgy formulates the final part of
this prayer in different ways, there is a general Structure used in all the liturgies, shown in
the following excerpt from the Greek- Syrian Liturgy of St. James: dyyelot dpydyyerot
Opovot kupiomTeg apyai te Kol a&amntépuya cepaPip & Toic HEV SLGT TTEPLEL KATAKUAVTTEL
0 TPOCOTO £0VTOV, TAIG 0& duol TOVg mOdAG Kol Tailg dvsiv imtdueva kékpayev ETepog

1001 Cf. for example Hammerschmidt (1957). pp. 176-177

1002 Hammond and Brightman (1896). pp. 321-322 and Trempelis (1982). pp. 173-174. “You are He who is,
Sovereign Lord God, almighty and to be worshipped. It is thus truly right, just and befitting the greatness of
Your holiness, that we praise You, sing to You, bless You, adore You, give thanks to You, glorify You...”
Karahalios (1993). pg. 20.

1003 Hammond and Brightman (1896). pp. 321-322 and Trempelis (1982). pg. 101. “It is worthy and just to
hymn You, to thank You, to worship You.”
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TpOC TOV ETEPOV AKATOTAVOTOS GTONAGLY, dotyirolg doEoroyionc.!® The elements in-
volved are the various ranks of the angels: the angels, archangels, thrones, dominions,
principalities, power, seraphim and cherubim. These angels are each described as partici-
pating in worship in various ways. The Seraphim, since they are considered the rank of an-
gel that sings the Sanctus in the vision of Isaiah,'%% receive the greatest attention in this
list, their physical description is given: six wings; as well as their habits: they cover their
feet with two wings, their faces with two wings and they fly with two wings, they also cry
to one another and eternally sing the Sanctus hymn. The prayer then transitions with a final
exclamation of the priest and the Sanctus hymn is sung.

The Egyptian liturgies are set up in a slightly different manner, as exemplified in
the Liturgy of the Coptic Jacobites and the Greek-Egyptian Liturgy of St. Mark. The open-
ing of the prayer is the same, echoing the ending of the Sursum Corda dialogue, but this
does not transition into the Sanctus hymn, rather the ending discusses the worship of the
Eucharist: “...this reasonable sacrifice and this unbloody service which all nations offer
unto thee from the rising of the sun unto the gowing down of the same and from the north
to the south, for thy name is great, o Lord, among the Gentiles and in every place incensce
is offered unto thine holy name and a purified sacrifice...”!°*® Following this is a series of
Intercessions, and only after these are completed do we find what was the conclusion of the
Apyn ¢ Tpookouidng, the Sanctus hymn The interposition of the Intercessions between
the opening and closing of this prayer in the Egyptian rite is another indication that the
Liturgy of St. Gregory cannot belong to the Egyptian family, since the Intercessions in this
liturgy are only made after the Epiklesis.

In the Liturgy of St. Gregory we see an almost unique form of this prayer. ' In-
stead of one prayer, as we have seen in the Syro-Byzantine liturgies, or a disruption by a

1004 «“Angels, archangels, thrones, dominions, powers and the six winged Seraphim, with two wings they hide
their faces, with two their feet and flying with two they cry out each to the other with unceasing voices, the
unsilenced doxologies.”

1005 Tgajah 6:3 and Revelation 4:8.

1006 Hammond and Brightman (1896). pg. 165 we see the origin of this prayer in the Greek text, as well as
that the intercessions follow the Sursum Corda in Cuming (1990). pp. 21 ff. Day (1972). pg. 89 has a
different prayer.

1907 The unique nature of these prayers in the Liturgy of St. Gregory is reflected in the Coptic translation,
which is almost an exact reflection of the Greek, there are only two exceptions. When dealing with the orders
of angels and how they give glory to God the Coptic text has: “...Du bist es, dem die Engel lobsingen, indem
dich die Erzengel anbeten, du bist es, den die Machte preisen, indem dir die Herrschaften singen.”
(Hammerschmidt’s translation, Hammerschmidt (1957) pg. 25). This puts the glory of the angels and the
powers in a subservient position to that of the archangels and the dominions. These are kept separate in the
Greek: Z¢ aivodouv dyyehol 6€ mpookuvoboly apyxdyyelor 6& apyai Duvodol 6& KuptdtTeg avaxkpaiovot:
v onv 80&av £€ovaiat avayopebovaot.
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long string of Intercessions, as in the Egyptian liturgies, the Liturgy of St. Gregory has two
prayers of the priest, punctuated by an exclamation by the deacon: Oi kafnpevot dvaotnrte.
It does not seem, however, that this is the original Structure of this section of the Anapho-
ra.

The first of the prayers is set up in the form seen in most other liturgies, beginning
with the affirmation of the Sursum Corda: AAnO&G yop G&10v €6Tv Kal diKAOV GE aively,
o0& DUVELY, 6€ EDAOYETLY, GE TPOGKLVELY, 6& 60EALeV, TOV Pdvov aAndvov @gov. The second
mirrors the unique beginning found in the Liturgy of St. Basil: ‘O &v, ®¢g, KOpie aAndive
€k Oeod aAnbivod. A possible explanation for why this liturgy has two prayers here instead
of one is that there was originally only one prayer, to which a second one was added later.
Problematic is that both of these prayers are in use in the text of the liturgy, while other
examples of prayers which have been added later show one prayer as the main prayer,
while the others are presented as alternates. In the case of the “Prayer of the Greeting,” for
example, there is the Evyn tod domacpod as well as an Evyr dAAn 100 donocpod. It may
be that the presence of both of these prayers in the main text of the liturgy occurs here in
analogy to the text of the Liturgy of St. Mark, in which the Sanctus hymn and the text of
the Apyn g mpockopiong are separated by the numerous Intercessions. This separation in
the Alexandrian liturgy accustoms the editors of the liturgy to a lengthy text here, or even
leads them to expect this Structure, leading them to keep both prayers in the main text of
the liturgy.

Since only one of these prayers is orignal to the liturgy this begs the question,
which one is original and which one is the secondary prayer? The first clue is found in the
theory that newer prayers are inserted before the older prayers.'®® According to this theo-
ry, then, it is the prayer beginning: ‘O @v, ®cg, Kopie dAn0we €k Ogod dAnbwvod that is the
original, and the prayer beginning: AAn0&¢ yap a&idv éotiv that is secondary. This theory
has not always been borne out in this liturgy, as seen, for example, in the Evyfj tod
katoanetdopatos. The alternate, second prayer, is certainly a later addition, as it is identi-
fied as the Edyf] 100 katometdopatog map’ Atyvmrtiowg, which, as the liturgy originates out-
side of Egypt, shows that it must be a later addition, in this case, however, the theory
seems to be substantiated. As the second prayer opens analogously to that in the Liturgy of
St. Basil:

1008 Hammerschmidt (1957). pg. 98
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Figure ILII1.1: The “Beginning of the Proskomede” in the Liturgies of St. Gregory and St.

Basil

1. The Liturgy of St. Basil'®"

2. The Liturgy of St. Gregory the Theolo-
gian1010

O ov  Aéomoto. Kupie Oeg  Tatnp

O v, Oceg, Kopie arnbwe k.  Ocod

TOVTOKPATOP TPOoKLVNTE BEOV MG AANODC
Kol Olkoov kol mpémov T peyoAompensiq
TG AYIWoVVNG GOL G€ aivelv 68 VUVEV G
€VAOYETV G€ TPOCKVLVETV GOl ELYOPIOTETV G
do&alev OV povov dvtmg dvta Ogov kol
ool TPoopEPE &v kapdiq...avapye aopate
aKoTaANmTE  dmepiypante dvaAloiwte, O
matnp 100 KVPLov NudV Incod Xpiotod 10D

aAnBwvod- 6 10D Ilatpog Nuiv vrodeifag 10
@€yyoc. O 10D ayiov IMvedpotog v dAndH
yvdow Nuiv yapiodupevoc. O 1o péya todto
g (ofic dvaodeifag t© pvotprov. O v

TV ACOUATOV TOIG av(Bpom)oig
yopootociov mn&auevog. O v tdV

Yepaoip Tolc &mi YRS TOPOo0VE VUVMOIOY.
AéEon petd TV dopdTtov Kol TV NUETEPAY

ueyélov ®cod kol cwtipoc Thc EAmidoc

QOVIV. 20voyov NUac toic  £movpovious

NUGV...TO @S 10 AoV mop’ oD 10

duvvdueow. Elnopev kol MUelg pHet’ avtdv

[vedpo 10 dyov E€apdvn, 10 Tiig dAndsiog
nvedua, TO Thg vioBesiog ybpopa, O
appafov Thg peAAoVONG KAnpovopiag, M
amopyn @V aioviov dyabdv, 11 (momoldg

Svvapg, 1) Ty tod aytacuod map’ ov ndca

TGV atomov AOYIouUGV gvvolov
neploteidovec: Boncouev domep gkeivol,
TOiC ACYNTOLS avaxpalet ooVvaic,

AKOTOTAVGTO, 6TOUOGL TO GOV UEYOAEIOV

DUVACOLUEV.

KTiolc AOYiKN Te Kol vogpa duvauovuévn coi
AOTPEVEL KOl GOl TNV didov  dvoaréumel

1009 Hammond and Brightman (1896). pp. 321-322 and Trempelis (1902). pp. 173-179. “You are He who is,
Sovereign Lord God, almighty and to be worshipped. It is truly right, just and befitting the greatness of Your
holiness, that we praise You, sing to You, bless You, adore You, give thanks to You, glorify You, as the only
true God; that with reprentant hearts and in the spirit of humility we offer You this our spiritual wor-
ship...eternal, invisible, beyond comprehending or describing, unchanging the Father of our Lord Jesus
Christ, the great God and Savior, the object of our hope...the true Light. Through Him the Holy Spirit was
made manifest, the Spirit of Truth, the gift of adoption, the foretaste of the future inheritance, the first fruits
of eternal blessings, the life-giving power, the fountainhead of holiness. Empowered by Him every rational
and intelligent being sings ceaselessly of Your glory, for all serve You. It is You the Angels and the Archan-
gels adore, the Thrones and Dominions, the Principalities, the Virtues, the Powers and the Cherubim of many
eyes. It is You the Seraphim encircle, each with six wings: with the two they cover their faces, with the two
their feet, and flying with two, they cry out to one another with ceaseless voices, in perpetual praise.” Kara-

halios (1993). pg. 20-21.
1010 Cf Section II.2 lines 13-20.
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dofoloyiav 8t ta cvumavta dodAa Gd: o€
YOop aivodowv dyyehot dpydyyelot Bpdvol
KuploTTEG Apyal E€ovaion SLUVAUELS Kol TO

moAvopupato  xepovPeip, ool moapictavot
KOKA® T0 6EpaQEiL, EE TTEPLYES TA EVL...

The similar content and style of the two prayers, especially in the opening, show
that one depends on the other and, since the prayers adopted by the Liturgy of St. Basil
tend to be adopted wholesale, while the author of the Liturgy of St. Gregory adapts the
borrowed prayers to fit the specific style of his liturgy, it seems that the origin lies in the
Liturgy of St. Basil.!®!! This uniquely styled opening to the prayer was then later replaced
with another prayer, which opens in a way that conforms more to the style seen both in the
Egyptian liturgies and in the majority of other liturgical traditions. Although it is possible
that this first prayer is the original and that the second prayer is a later insertion, it seems
illogical that a standard prayer would be replaced later by one with unique style. That the
first prayer is as a later addition is also seen in the alliterated phrase in reference to Christ’s
nature: OV GEPAcTOV, TOV AOpaTOV, TOV AYMOPNTOV, TOV &vapyov, TOV oidViov, TOV
dypovov, TOV auétpntov, tOV drtpemtov, TOV Amepvontov corresponds to an alliterated
phrase in the Liturgy of St. Basil in reference to the nature of God the Father: dvapye
adpate axatainmte dnepiypomnte avoriioimte. Although the accusatives of the Liturgy of
St. Basil have been changed to vocatives to conform to the dialogue style, the similar allit-
eration is striking and suggests that the author of the replacement prayer recognized the
prayer as being influenced by that in the Liturgy of St. Basil and kept an aspect of that
style.

1. Structure
As noted above, this prayer is, in fact, two prayers that are connected by an excla-
mation of the Deacon.

L. Prayer I
The first of the two prayers, written in the same style as is found in the majority of
other liturgies, can be divided into three main parts. In the first section of the prayer the

1011 This further strengthens the notion that the Liturgy of St. Gregory was in use in the Constantinopoli-
tan/Cappadocian area before its introduction into Egypt.
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author underscores the final final exchange in the Sursum Corda dialogue:
Evyopiomioopey 1 Kupio...A&ov kai dikatov, d&ov kol dikatov, d&ov kai dikatov. This
is done by opening the prayer using the same wording as the response: AAnO®OG yap GEOV
éotw. In the prayer, however, the discussion does not end with the thanks that it is worthy
to give to God, but that it is also worthy and just to praise, hymn, worship and praise as
well: kol dikaov 6€ aiveilv, 6€ DUVELV, o€ edAOYELY, 6€ Tpookuvely, o€ do&alewv. Following
the opening of the prayer through this intratextual link with the Sursum Corda, another
section opens in which the nature of God is discussed.

The second section of the prayer begins in direct succesion to the opening, in fact
within the same sentence: & Tpookvvely, & doEGley TOV povov aAnbivov Oeov. This sec-
ond section deals with the nature of God!?!? in a series of seventeen phrases. These phrases
fall into two categories, eight of these phrases fall into the first and nine into the second,
the second category of phrases is surrounded by the first two of which fall before and six
after. The second category of phrases are all an associated by alliterated, each phrase be-
ginning with an alpha. This, as was mentioned above, creates an intertextual link with the
Byzantine liturgy of St. Basil, in which there is an alliterated series of phrases is used to
describe God the Father. This alliteration also forms an intratextual link with prayers in the
liturgy of St. Gregory, specifically with the Evyn 100 donacpod: 6 1@ Iotpi cuvaidiog,
Kol OLo0VG10¢, Kol 6OVOpovog kal cuvonuovpydg as well as in the final prayer of the litur-
gy, the EOyn tig keparokAiciag: kol 0poovoov, Koi Opoduvapov, Koi opodo&ov in this
way, the author of this later prayer is able to link his text with the liturgy into which it is
inserted.

The final section of this prayer is the discussion of the various types of angels and
in what type of worship they are involved in. The entire cafa®, the entire angelic host is
described: dyyehot...apydyyehot...apyal...kopldTres...£€ovaiat... Opdvol. Following the
string of specific angels is a discussion of the angelic worship in a more general sense:
YIMOL YIALAOES. .. LopLat puptddeg...aopata...eavopeva. The expected ending conclusion of
this prayer is not found here, however, as the discussion of the Seraphim and the Sanctus
hymn follows only after the second prayer in this series.

1012 The author fits the style of this prayer into the larger style of the liturgy by never mentioning what
member of the Trinity is being discussed here, it may be God the Father, as is the usual case in the
counterparts of this prayer in other liturgies, because the author never indicates it, the reader can assume that
it is Christ being discussed here, as in the rest of the liturgy.
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Figure ILIIL.2: The structure of the first prayer in the Apy1 tijc mpoowxouiong!’’

The first of the prayers in the Apyn tijg Tpookopiong

1. Opening of the prayer:
L. Intratextual link with the Sursum Corda dialogue: AAn0B&dg yap d&ov éotiv Kai dikatov

II. Transition to other types of worship due to God: 6¢ aiveiv, o€ vuveiv, o gdAoYElY, G
TPOCKLVELV, 6€ do&alewv

2. Discussion of the nature of God:
I. Two descriptive phrases in category 1: 1. Tov uévov aaAndvov @cov 2. tov rravOpwmov

II. Nine descriptive phrases in category 2: 1. tOov depoactov 2. tOvV ddpatov 3. 10V
ayopntov 4. Tov dvapyov 5. TOV aidviov 6. Tov dypovov 7. Tov auétpntov 8. Tov dTpentov
9. 10V dmepvonTov

III. The remaining six phrases in category 1: 1. Tov momtnv t@v SAwv 2. TOV ATpOTIHV TOV
anaviov 3. Tov evtatebovta Tdoalg Toig avopiong UV 4. oV idpevov TAGS TOG VOGOV
NUGV 5. 1oV Avtpovpevov €k eBopdg v (onv MUV 6. TOV otepovodvTa NUAC &v EAEet Kal
OIKTIPUOTG

3. Discussion of the worship of the heavenly powers:

I. The worship of the specific types of angels: 1. £& aivodov dyyelot: 2. 6€ TPOGKLVODGLY
apydyyeror 3. o€ dapyol duvodor 4. 6€ kvpldmTEg Avakpalovotr 5. v onv d6&av
g€ovaiat dvayopedoovst: 6. gol Bpdvot TV evenuio AvaTEUTOVat

1013 Cf. Section II.2 lines 1-12.
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II. More general discussion of worship: 1. ythion y1Addeg coi Tapactikovot: 2. Kol poplot
popldodeg col TV Aettovpyiav mpocsdyovot. 3. X& vuvel td dadpata 4. 6& TPOSKLVEL TA
QaLvOUEVOL

III. Ending to the section and this prayer: mévta motodvta tOvV Adyov cov AéomoTta.

1. Prayer 2.

Unlike the previous prayer, the second, original prayer, is divided into only two
sections. The first part is a discussion of Christ’s nature. The second section does discuss
the worship of the heavenly powers, as we saw above, however the way in which the heav-
enly powers are portrayed does not conform to the usual discussion found in the majority
of liturgies, but, in a series of requests, focuses on worship of humanity being joined to that
of the heavenly powers.

The discussion of Christ’s nature, and in the case of this prayer we know that it is
Christ as opposed to the other members of the Trinity: Kopie dAndive €k ®god aAndivod.
In eight descriptive phrases, the author discusses this nature. The first six discuss the na-
ture of Christ as such, and His role as mediator between God and man as well as describing
Christ’s role in history. The final two descriptive phrases of the series serve as a transition
from the discussion of Christ’s nature to the discussion of the human and angelic worship:
O TNV TV AcOUATOV ToiG avOpmTolg yopootacioy mnEdpevoc. ‘O v Tdv Xepagip Toig €mt
YIS TapadovS LUV®Siav.

In the second section of the prayer, the priest makes two requests that Christ make
the worship of the angelic powers and that of humans to be equal. These are followed by
hortatory subjunctives by which the priest exhorts the people in the congregation to purify
themselves and to join their worship with those heavenly powers.

Table I1111.3: The structure of the second prayer in the Apyn ti¢ 7rp007€0,ul'577§1014

The second of the prayers in the Apy1 tiic Tpockopiong

1. Discussion of Christ’s nature

1014 Cf. Section II.2 lines 13-20.
193




The Liturgy of Saint Gregory the Theologian

I. Pure discussion of Christ’s nature: 1. O @v 2. O¢g 3. Kopie aAn0wve ék @god dAndivod

II. Discussion of Christ’s role in history: 1. 6 tod ayiov ITveduarog v aAn0f yvdow Huiv
xopLoauevogs. 2. ‘O 10 péya todto tiig Lotig avadeioc t© pootnplov.

III. Transition to the discussion of the angelic powers: 1. O v T®V ACOUATOV TOIG
avOpomolc yopootociov mnédpevoc. 2. O v tdV Zepagip Tolg €mi YNNG TOPASOVS
vuvediav.

2. Association between mortal and heavenly worship:

I. Requests that human and angelic worship be made equal: 1. Aé&on petd T@v dopdTmv Kol
TV NUETEPOY QVIV. 2. ZOvoyov UG Todg Emovpavioig Suvapeoty.

II. Exhortation to join human worship to angelic worship: 1. Einopev kol fjueic pet’ adtdv
2. mioov AtOnOV Aoylopu®dv &vvolav meptoteilavteg: 3. Ponowpev domep ékeivan 4. Taig
Ac1YNTolg Avakpalel vais 5. AKOTATOVGTOLS GTOUAGL TO GOV UEYOAETOV DUVIIGOUEV.

2. Function

The clarity of the functionalization that has characterized the text up to the Anapho-
ra does not come across quite as strongly in this section. This can be explained in the same
way as the fact that the term Opoovciog is not used in the Anaphora. The Anaphora would
not be an appropriate place for such blatant propaganda. This is not to say, however, that
there is none, but that it is presented in a more subtle form than in the previous or subse-
quent sections.

L the first prayer.
1. (Section I1.2 lines 1-2): AAnO&dG yap GEW6OV éotv Koi dikoov o€ aivelv, o€ DUVELY, 68
e0AOYELY, G€ TPOCKLVELY, 68 do&Aley

This opening does not play any specific role in function of the text, rather the au-
thor here takes up the phrasing of the opening of this prayer in various other liturgies.
Xpote 0 Oedg MudV is also missing in the discussion of God’s nature that follows this
opening. In fact, Christ’s name is entirely missing from this prayer.
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2. (Section I1.2 lines 2-5): tov pdévov aAndvov Ocov, Tov grhavipmmov, TV AppacTtov, TOV
adpatov, TOV Ay®PNTOV, TOV Avapyov, TOV aidviov, TOV dypovov, TOV APETPNTOV, TOV
dtpentov, TOV AmepvoONTOV

As mentioned above, the name of Christ is never mentioned in this prayer, but nei-
ther is the name of any other member of the Trinity. The location of this prayer within the
Christ centered text of this liturgy, however, allows the worshippers to assume that the ob-
ject of this prayer is Christ. The allitorated list of epithets, discussed above, works similar-
ly, the worshipper assumes Christ is the object, since no other member of the Trinity is
specified.

3. (Section IL.2 lines 5-7): tov momtnv t@®v OA®V, TOV ALTPOTIV TOV ATAVI®V, TOV
eVOTEVOVTA. TACOLS TOIG Gvopioug MU®v, TOV 1duevov macag vOGovg MUdv, TOV
ADTPOVUEVOV €K POPAG TNV oMV UMV, TOV GTEQOVODVTA NUAG £V EAEEL KO OIKTIPUOIG.

Longer phrases follow the previous section, again referring to an unspecified mem-
ber of the Trinity. These progress through the history of salvation in an almost chrnonolog-
ical order. The author begins his descriptions with God as the Creator tov momtv 1®V
6Aov in this way not only setting God in a position of authority over creation, but also un-
derscoring the close relationship humanity has with God: in creating humankind He has the
first interaction with humanity. It is important to note, however, that it is not only humani-
ty that is the focus here, while humanity becomes the central player in this section of the
prayer, through the description of salvation, it is here still all creation that is being dis-
cussed. The subsequent description: Tov Avtpwtnyv T®V andviov takes a large step forward
in the history of salvation, passing over the Old Testament and taking up again following
the Incarnation, The next three descriptions: TOV e0AoTEVOVTA TAGOLG TOIG AVOLINNG UAV*
TOV idpeVoOV Taoag VOGOLS MUV TOV AVTpoduevov €k @opdg v (onv nudv do not dis-
cuss any specific moment in the history of salvation, but offer a general explanation of
both how humanity fell, putting it in terms of criminal behavior, sickness, and danger; and
how God forgave, healed and saved humanity respectively. The author also reuses
Avtpovpevov, looking back to God’s function as ,Savior’ as perhaps His most important
function, in terms of humanity.

This section is styled chronologically and goes through the history of salvation. This, along
with the deliberate ambiguity of the prayer points not only to a connection with the Liturgy of St.
Basil, but seems to indicate a deliberate connection with the Liturgy of St. Gregory as well, show-
ing that this is not a prayer taken from another liturgy and inserted into the Liturgy of St. Gregory,
but a prayer written specifically for this liturgy.
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4. (Section IL.2 lines 7-11): Z& aivodowv dyyelol & TPOOKVVODGLV GpydyyeAOL G€ dpyol
vuvodolr og kuptotnteg dvaxkpdlovot v onv d0&av éEovaiat dvayopevovot coi Bpovol
NV e0ENUiaY AVaTEUTOVGL, Yol YIAMASEG GOl TUPUGTAKOLGL: Kol Hoplot Huplddeg col
MV A&ltovpyioy TPOGAYOLGL. X& VUVET TO AOPOTO, GE TPOCKLVEL T QOVOUEVA, TAVTOL
notodvta TOV Adyov cov Aéomota.

The purpose of this entire prayer is finally seen in the very end: ndvta molodvia tOv
Aoyov cov Aéomota This phrase creates a ring composition with the opening: AAnO®G yop
a&1ov €otv, Kai dlkaov o€ aivelv, 68 DUVETY, G6€ EDAOYETY, G€ TPOOKLVETY, 68 do&aley The
rightness of worshipping God is affirmed by the statement that all things do so. The pur-
pose of this prayer is, then, to illustrate the importance of this worship and to underscore
the worsip of the various parts of creation. This prayer does not only enompass the worship
of angels, as is the focus of the majority of this final section, nor is it only the worship of
the visible, terrestrial world, that of humanity, discussed in the second section of the pray-
er, that is important. Both have their appointed place, and both must be understood in ref-
erence to God, who receives the worship and to whom it is “fitting and right” to do so.

5. (Section I1.2 line 12): 'O Awdkovog Aéyet- Oi kabnpevot avaoTnTe.

This exclamation of the deacon forms a separation between the first prayer and the
second prayer. The deacon commands the people to stand, but this seems odd, why would
the deacon command the people to stand for the second prayer and not for the first? The
position of this exclamation gives us another clue as to which of the prayers is original, and
which is inserted. Since it is illogical to stand for one of these prayer and not the other, the
position seems to be left over from a time before the insertion of the first prayer into the
liturgy. when the second prayer was the only prayer, before which the congregation would
have to stand.

1. The second prayer.
1. (Section II.2 lines 13-16): ‘O dv, B¢, Kople ainbive ék Ogod dAndivod: 6 tod [Matpog
NUiv vodei&ag 10 PEyyoc. ‘O tod ayiov Iveduatog TV dANOT yvdowv Nuiv yapiodpevoc. ‘O
10 péya tod10 THC Lofg dvadeifag 10 puomplov. ‘O v TdV AcoUdTOV TolG AvOpmTOoLg
yopootaciav médpevog. O v @V Zepagip Toig £mi Y Tapadovs VUVOSiay,

This section opens with the Greek translation of the name of God in the Old Testa-
ment: ‘O ®v, though this does not, as we saw in the first prayer, necessarily mean that
Christ is being addressed, since His name is not explicitly stated, this is the title written in
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the halo of Icons of Christ since at least the sixth century.!°!® This title is also used as an
intratextual connection with other prayers in this liturgy, so, for example the Evyn tfic
kepaiokMciog at the very end of the liturgy, which begins: ‘O dv, 6 v, 6 M0V &ic OV
KOGHoV 10D poTicon awTov this intratextuality between prayers is quite common in the Lit-
urgy of St. Gregory, as is seen in numerous other links between prayers in the liturgy.
While this does imply that the prayer was an original part of the liturgy, it does not prove
it, as the prior prayer too was linked with other prayers in the liturgy. Other evidence, as
presented above, shows that it is the second prayer that is original, which means that the
intratextuality here is to underscore that Christ ist he God of the Old Testament as well as
of the New, while the intratextuality in the first prayer is used to justify its place in the text.

Following this opening is an intertextual reference, an almost exact quotation from
the Nicene Creed: Kvpie dAndwe gk @cod dindivod.!?!¢ In this way the author not only
makes clear that it is Christ being discussed here, which is confirmed by the subsequent: 6
100 [Matpdg Nuiv vmodei&ag t© eéyyoc. O 10d ayiov Ilvevuartog v dAndf yvdow Muiv
yopiodpevog in which the author names the other two members of the Trinity. In this way,
the author builds up the divine nature of Christ not only by identifying Him with the name
of the God of the Old Testament, but by referring to the Nicene Creed through which he
can both underscore this reality as well as remind the worshippers of the canons of the
Council and the defeat of the Arians.

The two following phrases do not only show that it is Christ who is the subject of
this prayer, they also describe part of the relationship between the members of Trinity in
relation to Christ. The relationship between Christ and the Father is discussed in terms of
salvation, interestingly Christ is not described as being equal, or even superior to the Fa-
ther, as is implied in other prayers of the liturgy, where the Father is discussed only in
terms of the Son ITatpog cov, here, however, Christ is the conduit of the g€yyog, the splen-
dour, of the Father. The same image of Christ as mediator between humanity and the rest
of the Trinity is presented in the next phrase as well, in which it is Christ who “...granted
us the true knowledge of the Holy Spirit...” This seems to be in opposition to other instanc-
es in which the relationship between Christ and the Holy Spirit is discussed, in which the
author seems to come close to the theological position espoused by other adversaries of the
Arians: the filioque. This dichotomy results from the different purposes of the two sections.
Here, the author focuses not on Christ’s place in the Trinity, but on His interaction with
humanity. Here the focus is on Christ and how He bring together the heavenly and the

1015 Such as the Icon of Christ kept at the St. Catherine’s Monastery on Mt. Sinai from the sixth century.
1016 “trye Lord from true God” Corresponding to: ®&dv dAndwvov &k @cod dAnowod “true God from true
God.” (Hammond and Brightman (1896) pg. 383).
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earthly. In these two instances it is the divine that is brought together with the earthly,
shortly after, however, it is the angelic powers that are united with humanity.

Between the discussion of the divine and angelic powers, is an intriguing phrase: 6
10 péya tovto T Lofic avadeiag 10 pvotiprov. Not only does Christ give humanity
knowledge and experience of the heavenly, both divine and angelic, he also, as Creator (as
0 @&v) the one who creates life and a consciousness within humans, the one who, quite lit-
erally, “...reveals...the great mystery of life...” The author also creates a counterpoint be-
tween yv@do1g and pootiplov between knowledge and mystery. The author is not claiming
that one can receive true knowlege of God through Christ, but that life remains a mystery,
he uses the term mystery to tie in the great mystery that is the Eucharist, setting Christ up
in this one section as both Creator and Redeemer.

The author then returns to the link between heaven and earth: 6 v T@v dcopdtov
T0ig avOpmmolg yopootaciov méauevoc. ‘O v TOV Zepagipn Tolg €Ml YHC TUPAdovg
vuvwdiav the link discussed here is not between the divine and human, but between the
angelic and human. This completes the link that Christ builds between the heavenly and
earthly, itself an interesting propagandistic point. Usually the link between the heavenly
and the earthly is the Holy Spirit, hence the phrase: to the Father, in the Son, through the
Holy Spirit, when discussing prayer. This is, once more, an example of the author shifting
aspects and functions of the other members of the Trinity to Christ, in this case it is not the
power or majesty of God the Father that is translated to Christ, but the closeness of the Ho-
ly Spirit to humanity that the author uses to remind the worshippers of Christ’s relationship
with them. This does not only have an anti-Arian function, but serves to drive the narrative
of the liurgy forward as well. The author needs to progress to the worship of the Seraphim
in the Sanctus hymn, but he does so in a way that continues to emphasize the connection of
the heavenly and the earthly through Christ, who unifies the worship of T®v dooudtov
generally and t@v Zepoeip specifically with that of humanity.

2. (Section II.2 lines 16-20): Aé€at peTd TOV GOPATOV KOL TNV NUETEPOAV QOVIV. ZOVOyYOV
NUaG tailg émovpavioig dvvapeoty. Eimopev kol nueig pet’ avtdv mdoav Atonmy AoYIoUdY
gvvolav meploteilavieg: Ponowpev domep Ekeivar ToAg AGLyNTolg Avokpalel Qovaic,
AKOTOTOOGTOLS GTOUAGL TO GOV LEYUAEIOV DUVIICMUEV.

In this final section of this prayer the author continues in the broad focus estab-
lished in the last section, the unification of worship between the heavenly and the earthly.
However, the author changes the way in which he does this, he no longer relies on state-
ments on the nature of Christ’s relationship with humanity, but uses requests to create the
same visual. Christ is not only He who v t@v docopdtov 1ol avOpodmolg yopootacioy
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mméapevos. He is also the one who is asked to join the pwvrv of humanity with that of the
bodiless, and then to join, not only the worship, but their very selves. The final phrases of
the prayer are both an underscoring of what has come before: Porjcouev domep €keivan,
TOAg GotynTolg avakpalel PoVOIc, AKATATOVGTOLS GTOUACL TO GOV UEYOAEIOV DUVIICMUEY,
humans and angels sing their worship with one voice “with never silent voices, let us hymn
Your magnificence with mouths that will not cease...” This also transitions to the begin-
ning of the pre-Sanctus prayer, in which similar phrasing is used to describe the worship of
the Seraphim: “...with a voice of glory, with a clear voice, hymning, calling out, glorifying,
shouting and saying...”

ILIV. The Pre-Sanctus Prayer and the Sanctus hymn

The section which is here termed the Pre-Sanctus prayer is separated from the pre-
vious prayers in a separation of convenience. The theme of angelic worship shared in phys-
ically by humanity was, after all, a major part of the two preceeding prayers. The separa-
tion is made here for two reasons, partly because the preceeding two prayers are termed the
Apyn g mpookuiong in the manuscript, and, while the pre-Sanctus does not have its own
title in the manuscript, is in this way kept separate from the Sanctus; it is possible, however
to interpret the first prayer in the series as the Apyn tfic mpookuiong, and the second as the
Pre-Sanctus, using the command of the deacon to rise as the transition marker. There is,
however, a second exclamation of the deacon: Eic dvatoric PAéyate which separates the
pre-Sanctus proper from the preceeding prayers. These exclamations may be of later
origin, but they show a progression, the worshippers are commanded to stand first, and
then to look unto the East, the direction of prayer. It is possible, that these two commands
were originally together, but that when the first prayer was inserted, the editors broke up
the two, a hypothesis that would leave the original prayer still separate from the pre-
Sanctus.

The pre-Sanctus, as it is found here:

2ol yOp mopacTiKeEL KOKA® T0 Zepapiy, £€ ttépuyec T@ £vi, Kol £ mtépuyeg

1017

@ évi. Kal taig pév duvoi mrépuél KaToKaAOTTOVGL Td TPOCOMTO, E0VTMOV”
TOAG O€ dLGL TOVC TOJAG EAVTAV" Kol TOIG HEV dVOT TETOUEVA, KOl EKEKPOYOV
grepov mpoOg TOvV Etepov... TOV €mvikov Duvov T@V cOTNPIOV NUDV: HETA

1017 There is only one slight difference between the Greek and Coptic texts of this prayer is that the Coptic
texts add the Cherubim to the angels that stand around the throne of God: NIXEPOYBIM NEM
NIZEPA®IM (Hammerschmidt (1957). pg. 26).
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QoVI|G &vooEov, Aaumpd T @Vi], Vuvoloyodvia, adovta Podvro
do&oroyodvta KekpaydTa Koi AEyovTa.

is found in slightly altered forms in every liturgy. In the majority of these liturgies, how-
ever, the pre-Sanctus forms a direct part of what is here the Apyn tfic mpooxpidong, without
an intervening exclamation of the deacon. So, for example, we see in the Anaphora of St.
James in the Syrian “Jacobite” liturgy: “...and the seraphim with six wing and with two of
their wings they veil their face and with twain their feet and with twain they do fly one to
another, with unceasing voices and unhushed theologies, a hymn of victory crying and
shouting and saying...”'°!® It is in the Egyptian liturgical family that a breakup of the vari-
ous prayers preceeding the Sanctus. Following the Intercessions that divide the Sursum
Corda and the Sanctus, the deacon exclaims: Eic dvatoddc PAéyare, %! the same exclama-
tion made by the deacon in the Liturgy of St. Gregory. Following this is the pre-Sanctus,
which shows several similarities with that in the Liturgy of St. Gregory, many of these
similarities can be attributed to the universal nature of the Sanctus and its associated pray-
ers. One phrase which is striking, however, shows a focus in the Coptic Liturgy of St.
Mark on the co-worship of the angelic and the human: “...But with all them that hallow
thee, receive our hallowing, o Lord, at our hands also, praising thee with them and say-
ing...” 192 The focus on co-worship is not an exclusively Egyptian motif, however, in the
Byzantine tradition, for example, the Cherubic hymn during the Great Entrance claims: Oi
o yepovfin pvotik®dg sikkoviCoviee kol T {womol® Tplddt TOV TPLodylov Duvov
npocadovtsg micav TV Protikiyv drodmuedo pépiyvay!'®! In this hymn the worshippers
stand with and in place of the Cherubim, just as in the pre-Sanctus, the worshippers stand
in place of and with the Seraphim.

The Sanctus itself is nearly identical in everly liturgical tradition, in the Latin text:
Sanctus, Sanctus, Sanctus Dominus Deus Sabaoth Pleni sunt caeli et terra gloria tua. Ho-
sanna in excelsis. Benedictus qui venit in nomine Domini. Hosanna in excelsis.!??? The
Greek text is as follows: Aytog dyloc dyrog Koprog cafam mAnpng 6 ovpovog Kai 1 yi Thg

1018 Hammond and Brightman (1896), pg. 86 and Day (1972). pg. 180.

1019 Hammond and Brightman (1896). pg. 175 and Cuming (1990). pg. 36.

1020 Thid.

121 Hammond and Brightman (1896). pg. 377 “Representing the Cherubim mystically and singing the
Trisagion hymn to the life giving Trinity, let us set aside all cares of life.”

1922 The Tridentine Mass (2004). pg. 324 “Holy, holy, holy God Sabaoth, full are the heavens and the earth
with Your glory. Hosannah in the hightest. Blessed is he who comes in the name of the Lord. Hosannah in
the highest.”
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d0ENG oV MGAVVA £V TOTC DYIGTOIS EDAOYNUEVOG O EpyOEVOg v dvouatt Kvpiov dcavva
&v 10ig Vyiotolc...|9% The origin of this hymn is in the Prophecy of Isaiah 6:3:

In the year that King Uzziah died, I saw the Lord, high and exalted, seated

on a throne; and the train of his robe filled the temple. > Above him were

seraphim, each with six wings: With two wings they covered their faces,

with two they covered their feet, and with two they were flying. > And they

were calling to one another: “Holy, holy, holy is the LORD Almighty; the

whole earth is full of his glory.” * At the sound of their voices the doorposts

and thresholds shook and the temple was filled with smoke.'%%*

This hymn was not only adopted into the Christian liturgy, but into the Jewish ritual
as well:

Even today at the beginning of the Synagogue service there is a vestige of
the reading that was once here in the beginning. It ist he Qaddish pryer
which was the original conclusion of the targum i.e. the paraphrastic Ara-
maic translation that followed the ritual Hebrew reading of the Holy Scrip-
tures....all join ithe Sheliach sibbur in chanting the Qadushah Holy Holy
Holy is JHWH of Hosts; the whole earth is full of his glory...!%%

The use of this hymn in the Jewish meal prayers and liturgical cycle would explain
why it was adopted wholesale by every liturgical tradition, as it would have been adopted
in the first few centuries of the church, perhaps as early as 200 A.D.!%?® This hymn, then,
becomes part of the ommon inheritance that the early Christians took from the Jewish ritu-
al, which was then adopted into every form of Christian liturgical worship. A similar situa-
tion to that seem above in the Sursum Corda, a section of the Jewish meal ritual, which too
was adopted by the very earliest Christians and so spread into every Christian liturgical
tradition.

1023 Hammond and Brightman (1986). pg. 324 “Holy, holy, holy, Lord Sabaoth, full are heaven and earth
with Your glory, hosanna in the heights, blessed is he who comes in the name of the Lord, hosanna in the
heights.”

1024 Isaiah 6:1-4 (NIV text)

1025 Bouyer (1989). pg. 62. The Hebrew for this prayer is: “Kadosh Kadosh Kadosh Adonai Tz'vaot
Melo Kol Haaretz Kevodo.”

1026 Pinson (2009). pp. 64-65
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1. Structure

The pre-Sanctus and Sanctus hymn are set up in what seems to be a dialogue style,
as was seen above in the Sursum Corda dialogue. The deacon speaks twice, the priest
speaks once and the people have one hymn, the Sanctus itself. This is where the similari-
ties end, however, this is not a dialogue, the deacon and priest do not set up the response of
the people, rather the priest and people take turns in their prayer while the deacon gives
directions.

The section begins with an exclamation by the deacon: Eig dvatorac BAéyate. This
command, that the congregation should turn to the east is a call to prayer. Following this
exclamation is the pre-Sanctus prayer itself, a continuation and conclusion to the preceed-
ing section, prayed by the priest. This prayer is divided into two parts, the first is a physical
description of the Seraphim who stand around the throne of God. The Seraphim have: &€&
TTEPLYEG TH £V, Kol € Trépuyec T® &vi. These six wings are used to cover their faces, feet
and to fly. The second part of the prayer ist he final transition to the Sanctus hymn by de-
scribing the way in which the Seraphim worship: Tov éxvikov Duvov TdV O PLHY NUOV*
HETA QOVIG €vOOEov, Aaumpd Tf] eoVi), DuvoAoyodvta ddovta Podvioa do&oroyolvia
Kkekpayoto Kol Aéyovta. This exclamation is followed by a command of the deacon, who
calls the people in the congregation to attention by exclaiming: IIpocy®uev. After which
the people chant the Sanctus hymn: Aytog Gylog dyltoc Kvplog capad0, minpng 6 ovpovog,
(kL"). This section concludes in the singing of the hymn and the post-Sanctus begins. The
Structure of the section can also be seen in the following table:
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Table IL1V.1: The Structure of the pre-Sanctus and the Sanctus hymn.!%?’

The Structure of the pre-Sanctus and the Sanctus hymn.

1. The exclamation of the deacon that
opens the section:

Eig dvatolag PAEyate

2. The main part of the section is the
prayer of the priest in which the
physical attributes and their worship
are described.

. 2ol 7yop mOPOCTAKEL KOKA® TO
Zepapiy, &€ mtépuyec @ €vi, Kol £§
ntépuyeg 1@ evi. Kai toig pév dvoi
ntEpLél KOTOKOAVTTTOVGL Ta
TPOCOTA EQVTMOV' TOAG € SOl TOVG
nodag EouT®V' Kol TOilg pev dvoi
netopueva, kol Ekékpayov  E£TEpov
TPOG TOV ETEPOV.

2. Tov émvikov Duvov t@V ocoTPLOV
NUAV: petd eovilg Evod&ov, Aaurpd
M @wvi), vuvoloyodvta {dovia
Bodvta dofohoyodvia KekpoyoTO
Kol Aéyovra.

3. The second exclamation of the deacon by
which he prepares for the Sanctus hymn.

[Ipocydpev

4. The Sanctus hymn is chanted by the peo-
ple, completing this section.

Aylog Gywog dyltog Koplog capamb, Tanpng
0 ovpavog, (KA).

1027 Cf. Section II.3 lines 1-11

203




The Liturgy of Saint Gregory the Theologian

2. Function

The universal nature of the pre-Sanctus and Sanctus hymn, the fact that this prayer
and hymn, or ones almost identical to them are found in almost every liturgy, belies the
fact that this prayer is used to further the anti-Arian function of the liturgy. In this way, this
section is analogous to the Sursum Corda dialogue. These are included in the text because
they are necessary in the genre of liturgy rather than because they promote the underlying
function of this liturgy. This may explain why the name of Christ name is not once men-
tioned in this section, as it is not in the following post-Sanctus section.

Despite the lack of programmed functionalization in this section, its place in this
liturgy, and even the fact that it does not contain the name of a member of the Trinity,
helps to further that in the rest of the liturgy. The parallelization of the Seraphim worship-
ping on one side and humans worshipping in the same way on the other fulfills the intra-
textual link built in the second prayer in the Apyn ¢ mpookouiong in which this same
parallelization is discussed, in which humans and angels worship Christ together.

I1.V. The post-Sanctus prayers

Following the singing of the Sanctus hymn is a series of four prayers, separated
from one another by the people’s response: Kopte, éAéncov. The Coptic translation of this
series of prayers is almost identcal to the Greek original, with a few variations that must
have cropped up in the translation process.!??® This series of prayers provides a lengthy
transition from the Sanctus hymn to the Consecration. In the Liturgy of St. Gregory this is
done by focusing on a different aspect of the history of salvation in each of the prayers in
this section,'?? The author of this liturgy does not only look forward to the Consecration
however, he also looks back to the Sanctus prayer by beginning the series with an opening
that reflects the language of the Sanctus hymn: Ayiog éylog £l Kvptie kai movéryloc.

1028 T will not go over every difference between the two texts, as they are all minor, and can be seen in
Hammerschmidt. The ‘Lord Have Mercy’ that separates the first and second prayer (Hammerschmidt (1957).
pg. 30). Another, greater difference is seen in line 121 of the Coptic text, which Hammerschmidt translates
as: “Als ein wahrhaftes Licht bist du denen aufgegangen, die verirrt haben und unwissend sind.”
(Hammerschmdit (1957) pg. 31). This corresponds to the Greek: pdg t0ig mAavopévolg avéteilag. The
opening of the next section, the Consecration: ... Tadtng pov tijg €érevbepiog Tpocpépm cot To cOUPOAO, TOTG
PNHACT GOV EMYPAP® TA TPAYLOT. TV HOL TV HUCTIKTV TOOTIV AEITOVpYioy mTapédmKog The of)g copKog, £V
Gpto kol oive v uébev... is placed by Hammerschmidt into the post-Sanctus (Hammerschmidt (1957). pg.
35). The other minor changes can be seen in Hammerschmidt (1957). pp. 27-35.

1029 See the Function section below for a more complete discussion of this.
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This opening is another hint at the origins of this liturgy. Gerhards and Ham-
merschmidt both comment on the Syro-Byzantine nature of the post-Sanctus prayers.103°
The Egyptian liturgies, such as the Greek and Coptic Liturgies of St. Mark open the post-
Sanctus prayers by discussing not the holiness of God, but the glory of God: “Truly heaven
and earth are full of thine Holy Glory through thine onlybegotten Son our Lord and God
and our Saviour and the king of us all Jesus Christ. Fill this also, thy sacrifice, o Lord, with
the blessing that is from thee, through the descent upon it of thine Holy Spirit, and in bless-
ing bless...” %! A nearly identical text is found in the Greek Liturgy of St. Mark:

[TApNg Yap €otv g AANOGC 6 0VPavOC Kal 1) Y1 THE ylag cov d6ENG dd
g émeaveiag o0 kvpiov kol Beod kol cotiipog MUV Incod Xpiotod:
Tpocov 6 Oeog kol tadtVv TV Bvciov g Tapd cod edAoying S1d THG
EMPOITHOEMS TOD TAVAYiOL GOV TVEDUOTOG OTL aTOC O KOP1og kol 0e0¢ Kol
napBaciieds Mudv Incodc 6 xp1oTdc TH VKTl | Tapedidov Eavtdv Vrgp ThV

auapTIdY Hudv. .. 1032

Where the Liturgy of St. Gregory forcuses the post-Sanctus prayers on the histori-
cal, leading up to the Last Supper and its liturgical example for the Consecration of the
gifts, the Egyptian prayer focuses on the mystical filling of the world generally and the
gifts specifically by divinity.

The Syro-Byzantine liturgies begin the post-Sanctus with a reference back to the
Sanctus itself. This is usually done through the double or triple repetition of the: Ayioc, in
the Liturgy of St. Gregory, however, this is done with a double repetition: Ayiog &ylog &l
Kvpte kai mavayrog. Similar openings are seen in other Syro-Byzantine liturgies, such as
the Liturgy of St. Basil: Aytoc &1 ¢ 4AnOdC kol mavéylog koi ovk Eotv péTpov Tiig
peyoronpensiog. '* Though the Liturgy of St. Basil does not use a double repetition of
Ayioc other similarities unite these two liturgies, there is only one member of the Trinity
being discussed, and the term movdaylog is used in a nearly identical fashion, to underscore
the holiness of that individual member of the Trinity. In other Syro-Byzantine liturgies,

1030Hammerschmidt (1957). pp. 175-176

1831 From the Liturgy of the Egyptian Jacobites including the Anaphora of St. Mark. (Hammond and
Brightman (1896). pg. 176).

1032 Hammond and Brightman (1896). pg 132 and Cuming (1990). pp. 39-40. “Truly heaven and earth are full
of Your divine glory, through the splendor of our Lord and God and Savior Jesus Christ. O God, fill also this
sacrifice with Your blessing, through the enlightenment of Your all-holy Spirit. For our Lord and God and
king of us all Jesus Christ Himself, on the night on which He handed himselof over for our sins...”

1033 Hammond and Brightman (1896). pg. 324 and Trempelis (1982). pg. 179. “Truly You are holy and all
holy and there is no measure of Your majesty.”
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such as the Liturgy of St. James the opening takes on a slightly different form: "Ayioc &i,
Bootked 1@V aidvov Kol mdong aytwoivng kbplog Kol dotnp Gylog Koi 0 LOVOYEVIS GOV
vi0¢ 6 KOp1og NUAY Tncodc Xpiotodg dt” ob T mhvta dnoincac, dytov 8 koi T Tvedud cov
70 VA0V TO £pEVVdV Ta TavTo Kod T BAOn cov Tod Ocod. !9 In this liturgy the repeti-
tion of Aytwog is used to discuss each of the members of the Trinity in succession, rather
than only one, and it is only after this discussion that the author moves on to a short over-
view of the history of salvation. A similar opening is found in the Liturgy of St. John
Chrysostom: Aylog €l Koi TOVAYl0G Kol O HOVOYEVAS GOV VIOC Kol TO Tvedud Gov 10
&ytov. !9 These slightly alternate forms of the opening point to a difference in the sub-
families within the Syro-Byzantine (or West Syrian) liturgical family. The liturgies that
can be called properly Syrian, that belong to the churches of Antioch and Jerusalem, tend
to discuss the entire Trinity in the opening of this prayer, even the earliest of these, the Ap-
ostolic Constitutions, shows a tendence in this direction, though only two members of the
Trinity are mentioned here: Ayiog yop el d¢ dAnOdC kai movéylog, Oyiotog Kai
VTEPLYOVUEVOS €IG TOVC aidVaG. (ylog 6& Kol O HOVOYEVIG GOV LIOG O KLPLOG NMUDY Kol
0eo¢ Incodc 6 Xprotdc. !¢ Once again, the Liturgies of St. Basil and St. Gregory the The-
ologian prove their common origin in the Cappadocian/Constantiniopolitan liturgical sub-
family of the Syrian rite. Both of these liturgies discuss only one of the members of the
Trinity rather than the Triity as a whole. Perhaps it is the spatial separation between the
opening d&ytog which describes God the Father and the repetition of the term in the descrip-
tion of Christ in the Apostolic Constitutions that leads to the two different forms of the
opening. The Cappadocian/Constantinopolitan liturgies pick up on only the first of the uses
of Ayioc while the other Syrian liturgies pick up on the use of dyiog with another member
of the Trintiy, prompting the use of the term with the entire Trinity rather than with only
one or two of the members.

The content the post-Sanctus prayers in the Liturgy of St. Gregory the Theologian
mirrors the Syro-Byzantine liturgies as well. In these liturgies, the history of salvation,
from Creation through the history of the Old Testament, the Incarnation and leading into
the Last Supper dialogue and the Consecration is presented. This is seen in the Liturgy of

1034 Hammond and Brightman (1896). pg. 51 and Mercier (1944). pg. 200. “You are holy, king of the ages
and the lord and provider of all, holy too is Your onlybegotten Son, our Lord Jesus Christ, through whom all
things were made and holy is Your all-holy Spirit who reveals all things and Your depths O God.”

1035 Hammond and Brightman (1896) pg. 324 and Trempelis (1982). pg. 106. “You are holy and all holy, as
is Your onlybegotten Son and Your Holy Spirit.”

1036 Hammond and Brightman (1896). pg. 19. “For You are truly holy and all holy, most exalted and highest
to all ages, holy too is Your onlybegotten Son, our Lord and God and Savior Jesus Christ.”
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the Syrian Jacobites:'®*7 “For holy art thou all-sovereign almighty terrible good, of fel-
lowfeeling and especially as touching thy creature: who madest man out of the earth and
gavest him delight in paradise...” Here the author begins with the Creation, but not of the
universe, he begins with the second story of Creation found in Genesis Chapter two, in
which humanity is not the last created creature, but the first, and then placed in the Garden
of Eden. The section continues: “but when he transgressed thy commandment and fell thou
didst not pass him by nor forsake him, o good, but didst chasten him as an exceeding mer-
ciful father: thou calledst him by the law, thou didst lead him by the prophets...” In this
short section the author discusses the fall of Adam and Eve, the expulsion from Paradise
and the entire spiritual history of Israel recounted in the Old Testament.!**® The author
completes the post-Sanctus with the discussion of the Incarnation: “...and last of all didst
send thine onlybegotten Son into the world that he might renew thine image: who, when he
had come down and been incarnate of the Holy Ghost and of the holy mother of God and
evervirgin Mary and conversed with men and done all things for the redemption of our
race...” In this short section, a mere eleven lines of text, the author is able to convey the
entire history of salvation. In the Greek Liturgy of St. John Chrysostom we see a similar
situation, a short prayer in which the author attempts to portray this same theme: 8yiog &l
KO TTOVAY10G Kol LeYOAOTTPETNC 1) 00&0 GOV O¢ TOV KOGLOV GOV 0DTME 1YATNG0S HDOTE TOV
VIOV Gov TOV povoyevi] Tva mOG O ToTEL®V €1 aOTOV UN amoAntor GAL’ &ym Conv
aidviov. ' This text, though discussing the same theme as the Liturgy of St. James, does
not go into the same specifics. The same them is found in the Liturgy of St. Gregory, here,
however, the section is lengthy, comprising the four individual prayers discussed at the be-
ginning of this section. One of the very few other liturgies in which there is such a lengthy
post-Sanctus is in the Greek Liturgy of St. Basil. In the Liturgy of St. Basil the same
themes are discussed. Creation of the world;'**’ and the Creation of humanity.'%! These
are the same themes found in the first prayer in the St. Gregory text:

‘Emoincdg pe avOpwmov, ¢ prhavipmmog: 0Ok adtog TG EUNG £mdens dovAsiag,

&Yym 8¢ pdAlov tig ofic ypnlwv deomoteiog. Ovk dvia pe O’ guomhayyviov

TAPNYAYES, OVPOVOV Lot TPOS dpopov Eotncog, YRV pHot mpdg Pacty katémnéoc.

1037 The Syrian translation of the Greek Liturgy of St, James. Hammond and Brightman (1896). pg. 86

1038 The spiritual history i.e. the prophetic and Messianic teachings of the Old Testament, rather than the
physical history of Israel, i.e. the Judges and the Kings.

1039 Hammond and Brightman (1896). pg. 324 and Trempelis (1982). pp. 106-107. “You are holy and all holy
and majestic is Your glory, since You have loved Your world so much thatYou gave Your onlybegotten Son,
that all who believe in Him shall not perish, but will have life eternal.”

1040 Cf. Hammond and Brightman (1896). pg. 324 and Trempelis (1982). pg. 179

1041 Cf. Ibid and Trempelis (1982). pp. 179-180.
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AU €ug Bdhacoav Exaiivocac o EuE v @vow tdv {dwv avédei&oac. Tldvta
VéTagog VTOKAT® TOV TOdMV Hov ovd’ &v T®V Th¢ ofig erhavOpmmiog &v €uoi

npaypdtov mapéieutag 042

Though both the prayers discuss the creation of both humanity and the cosmos as a
whole, which we have not seen in the other liturgies, the Liturgy of St. Gregory puts a far
greater emphasis on it. This emphasis can be explained through two propagandistic aspects
of the Liturgy of St. Gregory. Christ is referred to in a number of the prayers of the Liturgy
as 0 &v, as the God of the Old Testament and therefore the Creator. By doing so, the author
underscores Christ’s divinity in the manner he has done so in a number of other prayers, by
assigning to Christ the authority or function of another member of the Trinity. The function
of Creator also puts Christ into a closer relationship with the humans whom He creates, the
very cosmos is created by Christ specifically for humanity. This creates a relationship of
love and dependance between Christ and humanity that does not include the other mem-
bers of the Trinity.

The following table illustrates the similarities between the post-Sanctus prayers of
the Liturgy of St. Basil and the Liturgy of St. Gregory.

1042 Section 11.4 lines 4-9.

208



The Commentary

11043 1044

Figure ILV.1. the post-Sanctus prayers in the Liturgies of Sts. Basi and Gregory the Theologian.

The Thematic | The Liturgy of St. Gregory | The Liturgy of St. Basil.!%%
Element presented. | the Theologian.

1. Creation of | Prayer I. ’Emoincdg pe | kai 6610 v micwv 10ig Epyols cov
the cosmos | GvBpwmov, g PAAVOpwTog: | Tl &v ditkatooLVN Kol Kpicel AANOWT
and of hu- | o0k aVTOg THg €ufig €mdeng | mbvto €mfyaceg MUiv..mAdcag yop
manity. dovAeiog, &ym 8¢ paAdov The | TOV GvBpomov, xodv Aafmdv Amo Tig

ofg ypnlmv deomoteiog. OvK | yTic, Kai €lkOVL 1} o) 0 Oedc TIUNcOg

6vta pe OU  evomiayyviav

TapNyayes, ovpavov ot

pog dpogov Eotnooag, YHv

pot mpog Paov katémnéoc.

AU gue Odrhaccov

gyaiivooag, OU  gue Vv

@Oov 1V (Hov avédelgac.

104 Hammond and Brightman (1896). pp. 324-326 and Trempelis (1982). pp. 179-181
1044 Cf. Section 11.4 lines 4-39.

1045 «y oy are holy in all Your works, for with righteousness and true judgment You have ordered all things for us. For
having made man by taking dust from the earth, and having honored him with Your own image, O God, You placed him in
a garden of delight, promising him eternal life and the enjoyment of everlasting blessings in the observance of Your com-
mandments. But when he disobeyed You, the true God who had created him, and was led astray by the deception of the
serpent becoming subject to death through his own transgressions, You, O God, in Your righteous judgment, expelled him
from paradise into this world, returning him to the earth from which he was taken, yet providing for him the salvation of
regeneration in Your Christ. For You did not forever reject Your creature whom You made, O Good One, nor did You for-
get the work of Your hands, but because of Your tender compassion, You visited him in various ways: You sent forth
prophets; You performed mighty works by Your saints who in every generation have pleased You. You spoke to us by the
mouth of Your servants the prophets, announcing to us the salvation which was to come; You gave us the law to help us;
You appointed angels as guardians. And when the fullness of time had come, You spoke to us through Your Son Himself,
through whom You created the ages. He, being the splendor of Your glory and the image of Your being, upholding all
things by the word of His power, thought it not robbery to be equal with You, God and Father. But, being God before all
ages, He appeared on earth and lived with humankind. Becoming incarnate from a holy Virgin, He emptied Himself, taking
the form of a servant, conforming to the body of our lowliness, that He might change us in the likeness of the image of His
glory. For, since through man sin came into the world and through sin death, it pleased Your only begotten Son, who is in
Your bosom, God and Father, born of a woman, the holy Theotokos and ever virgin Mary; born under the law, to condemn
sin in His flesh, so that those who died in Adam may be brought to life in Him, Your Christ. He lived in this world, and
gave us precepts of salvation. Releasing us from the delusions of idolatry, He guided us to the sure knowledge of You, the
true God and Father. He acquired us for Himself, as His chosen people, a royal priesthood, a holy nation. Having cleansed
us by water and sanctified us with the Holy Spirit, He gave Himself as ransom to death in which we were held captive, sold
under sin. Descending into Hades through the cross, that He might fill all things with Himself, He loosed the bonds of
death. He rose on the third day, having opened a path for all flesh to the resurrection from the dead, since it was not possi-
ble that the Author of life would be dominated by corruption. So He became the first fruits of those who have fallen asleep,
the first born of the dead, that He might be Himself the first in all things. Ascending into heaven, He sat at the right hand
of Your majesty on high and He will come to render to each according to His works. As memorials of His saving passion,
He has left us these gifts which we have set forth before You according to His commands... (Vaporis (1988).).
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[Tavto vmétaéoc VmokdT®
TOV TOO®V LOV” 00’ EV TdV
g ofig eav(Bpom)iag &v
€UOL TPOYUATOV TaPELEITOC.

2. The Place-
of
humanity in
Paradise

and the fall
of humani-

ty.

ment

Prayer II: &ig tpuenyv pot tov
Tapadelcov fvolEag” Thg ot
yvooemg TV ddackaiiov
nopedwkas. "EdeiEdc pe 1o
dévdpov tiig Cmfig, pot ELAov
omédegog, tod Bavdtov 1o
Kkévipov  €yvopioas. Evog
poi @vTOL TNV  ATOAALGLY
amnyopevoog. EE
HOVOL oDV ElmA¢ pot  pn

ovTtod

Qayelv, &payov &k OV TOV
vopov noémoa: yvoun tig
EVTOM)|G TapnuéAnoca” Eym o6&
00 Bavdtov TV AndQAcLY

er

fpraca.

té0skag avTov v mopadeicw TG
TPLOTIG Cofig
amolovowy aioviov ayabdv €v Ti
NpNoeL EVIOADV
EMOLyYEIMAUEVOC

abovaociov Kol

TV GOVv
GANGL
TAPOKOVGOVTE GOV  TOD  dANnOivod
®eod TOD KTiCOVTOG aVTOV Kol Ti)

avTQ-

amatn  tod  dpewg  VmayBévta
vekpwBévta T aOTOV TOIG Ofkelolg
avtod  mapomToOpac  EEmpicag

aOToOV €V Ti] dtkaokploig cov 0 Oedg
€k 100 mapadeicov &€ig TOV KOGUOV
TOVTOV KOl GTESTPYOG aVTol €1¢ TV
yijv €€ fig M e0n oikovoudv odTd
MV €K ToMyyeveciog cotpiav TV
&V aT® T XPIGTRH GOL*

3. The history
of Salvation
up to the
Crucifixion.

Prayer III: o¢ mounv ayaBog
€lg mhavopevov Edpaypeg. Qg
[Momp aAndwog Epol 1®
TEMTOKOTL GLVNAYNGOGC, TACL
T01g PO¢ Conv QopuUaKolg
katéonoag.  Avtdég  pot
TpoPNTOG AmécTENOG  OU
€UE TOV vOoGodVTa, VOUOV EiC
BonBelav €dokag. AVTOG pot

4G mPOg  vyelov ®
nmapavounbeicac,
dmkoévnoag OeOG  TOlG

TAOVOUEVOLS AVETEIMG TOIG

00 YOp ATESTPAPNS TO TAACUO GOV
gic téhog O émoincog dyadé ovdE
gneldbov Epyov xePOV ©ov, GAA
EMECKEY® TOATPOTMOG S0 GTALYY VAL
ENéovg cov, Tpogpntac éEaméotelrag,
émoincag dvvapelg o tAV ayiov
cov T®V kaf' Ekdotnv yevedv kol
YEVEQV €DOPEGTNOAVTOV cot,
ENdAnoag MUlv Ol oTOUATOG TMV
d0VAV GOV  TAV  TPOPNTDOV
Nuiv ™V
pérdovoav €oecot cotpiav, vopov
gowkag €ig  Ponbewav, dyyélovg

TPOKATUYYEAAWV
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0 ael
EnednuUnoag. ‘Emti ™mv
napOevikiv MA0ec vndvv, 6
ayopntog BOeoc dv. Ovy
apmaypov Mynoo to  givat
Oed, N
EKEVOGOCT HOPOT)V  d0DAOL
Aapov. Ty éunv év oot
QOO MOAOYNGOG VTEP EUOD

ayvoovotv, POV

ica £00TOV

TOV VOUoV EmAMNPmoG TOD
TTOUOTOG
avaotootv

LLov mv
VINYOPELGOC,.
"Edmkoc toig o T0d ddov
KPOTOLUEVOLS TNV dpeoty:
vopov TRV apav
anecoPnoas. 'Ev copxi v
auoptioy  Kotpynoos Thg

TOD

ofic €Eovoiag pot TV
duvaoteiav EYVOPLEOC.
ToeAoig 10 PAénev
AmEOWKOG  VEKPOLG €K

TAewv Avéotnoag  PHUaTL
™MV eVoly dvapbocag Thg
ofig edomlayyviag pot TV
oltkovopiov VIEdEEAG TV
TovN POV Y Biav
vméveyyas. Tov vdTov cov
dédmKaG €ic paoTiyas, Toc 68
owaydvog cov vrEdnkog &ig
pomicpata 00K ATEGTPEYOC
OU €ug TO0 TPOGHOTOV GOV
Ao aicyOVNG EUTTUCUATMV.

dnéotnoac poiaxog: 6te 88 NAOeV 1O
TAMPpOUL TOV KOp®OV EAANGHG MUV
gv oD@ T@ ViP cov S’ 0O Kal TOvC
aidvag €moincag, 8¢ MV amdyovoua
g 806Eng Kol xopokTRp TG
VTOGTAGEDG GOV QPEPMOV TE TA TAVTIQ
@ PNUOTL THG SLVALEDS aTOD 0VY
apmaypov Mynoato o etvon ica coi
@ Oed xol [Motpl dAAG Oeodc v
TPOALOVIOG ML THS YNS deON Kol Tolg
AvOpOTOIS GUVAVESTPAPN Kol €K
napOévou ayiog copkwbeic Ekévmoey
popenv  00VAoL  AaPav,
GUULLOPPOG YEVOUEVOS TM CMOUATL THG
TOAMEWVDOEDS  NUDV NUGG
GLUUOPPOVE OO TG EIKOVOG TG
d0ENg gmedn  yap O
avOpomov 1M auoaptio eicfAbev &ig

£00TOV
va
oToD"

TOV KOGUOV Kol O THG apaptiog o
Bavatog, MLOOKNGEV O HOVOYEVNS
ooV VIOg O BV &V TOIg KOATOIS GOD
00 ®egod kal [Matpdg, yevouevog €k
yovaukog thg ayiog Beotdokov Kol
aemapOévov Mapiog, yevOUeEVOg VIO
VOUOV, KOTOKpivol TNV apoptiov &v
] copki avtod fva ol &v 1@d Adau
amobviokoviec (womombdowv  €v
avT® T®  YPOTYH ooV Kol
EUTOMTEVCANUEVOS T® KOGU® TOVT®,
dovg TPOGTAYILATO ocmmpiag,
amootnoog MUOC THG TAGAVNG TOV
eldMAOV, Tpoonyayev 11 Emyvdoel
coD oD aAnbvod Oeod kai IMatpdg
NUaG  €owt®  Aaodv
Baciielov

KTNOAUEVOS
TEPLOVGIOV, iepdtevpa,

£€0voc ayuov,
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4. The Crucifixion
and foreshadowing
of the Parousia.

Prayer 1IV: Q¢ npoPatov émi

coayniv  MABsg,  péxpt
oTOVPOD. Tnv gunv
Kknoepoviay  vmédelgag  T®

o® TAP® TNV UV auaptiov
EVEKPMONG €ig oLPAVOV HOL
Y gunv amopynv
avepifoacoc: g ofg
apiEedc ot TV mopovciov
gunvocog &v 1N MEMAELS
EpyecBar kpivar (dvtoc kol
VEKPOLG: Kol Gmodolvol
EKAOT® KOTA T EPYa AOTOD.

kol KoBapicag Muic év Bdatt Kol

ayiacoc @ Ilvedpott @ ayio
E0wKkev  €auTdV  AVTOAAAYHO  TO
Oovito  &v O  Koreropedy

TEMPAUEVOL VTO TNG QuopTiog Kol
KateMdmv 810 Tod oTowpod Eig TOV
aonv iva mAnpoon £ovtd to mavTa
g\vcev 1a¢ mdivag Tod Bavatov kol
avaotag Th  Tpitm  MUéEPQ
odomomoog maon ocopki TV €K
vekpdV Gvaotooty kofoTL oK MV

Kol

duvatov kpateicbor Vo THC EOopag

g Cofg €yéveto
TV KEKOUNUEVOV,

OV ApyNyov
amopy
TPOTOTOKOC &K TdV VvekpdV tva 7
aOTOC TO TAVIO €V TACY TPOTELOV
Kol avelBav €lg TOvG  0LPAVOVG
gkabioev v Oe&1d TG MEYOA®DOVYNG
&v vyYNAoig 0¢ kol el dmododval
EKOOT®  KOTA gpyo
KatéMmey ¢ MUiv dToUVATE TOD

Ta avToD"
cotpiov avtod mabovg tadta, O
npotedeikapey, TG oOTOD
EVTOMGG

Koo

Although the phrasing is different in these two liturgies, both include discussions of
themes that are not commonly found in the post-Sanctus prayer such as the creation of the
cosmos and the foreshadowing of the Parousia. Generally, the post-Sanctus is a prayer that

leads into the Consecration, therefore the prayer usually discusses the Incarnation and
leads into the Last Supper dialogue. The similarities shown here underscore, once again,
the relationship between these two liturgies, and show that thir common origin in the Cap-

padocian/Constantinopolitan liturgical family of the larger West Syrian rite.
The post-Sanctus prayer in the Liturgy of St. Gregory the Theologian can be con-
sidered a microcosm of the liturgy as a whole, as it contains a summation of the christolog-

ical theology presented in the rest of the text. This has proven important in the debate sur-
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rounding the origin of the text, as the christological theology expressed in this section par-
allels that of St. Gregory the Theologian. The specifics of this christology need not be dis-
cussed here, as the exact parallels have been worked out by Sanchez Caro.!%*¢ we have
seen examples of this christology throughout the work already: Christ is expressed as the
Creator, and as the Redeemer, He receives various other attributes that are usually associ-
ated with other members of the Trinity. Because of these similarities: “Baumstark was in-
clined to take their attributions seriously, %’ for this eucharist undeniably evokes the for-
mulas of prayers to Christ which abound in the sermons and poems of Gregory.”!**® Bouy-
er, though admitting to an influence by St. Gregory doubts his authorship: “For our part,
we would be of the opinion that it must have been composed by a reader of his work,
molded by his christocentric piety and filled with the memory of his expressions.”!**
Bouyer gives no reason for his reservations, but may hang together with his categorization
21050 55 we have discussed above, however, other
internal evidence points to the fourth century and the Cappadocian/Constantinopolitan rite

as a point the origin, which does substatiate Baumstark’s idea.

of this liturgy as a “late Syrian Anaphora,

1. Structure'®!

The post-Sanctus prayer is, to a certain extent, is a misnomer, as the section
stretches over four prayers, each one separated by a response by the people: Kvupie
g\énocov. The first of these prayers begins: Ayiog &ytoc &1 Kvpie kai mavdytog, which con-
nects these prayers back to the Sanctus hymn itself. Following this introduction to the sec-
tion are three phrases that deal with Christ’s nature: 'E€aipetov Gov tij¢ ovciag 10 péyyog:
Gopactdg cov Thg copiag 1 dVvaus. OVdelg Aoyog ékpetpnoet Tig ofig erlavBpomiog TO
mélayoc. The discussion of Christ’s nature is not central here, but a description of Christ as
Creator, and then in His role as Redeemer. Christ is immediately introduced as the Creator:
‘Emoincdg pe dvOpomov, oc rravOpwmog which is followed up immediately by explaining
Christ’s relationship with humans: o0k avtog Thg Eufg £mdeng dovAeiag, &ym 6& pHAAAOV
¢ ofic xpnlov deomoteiog. It is only at this point that the author comes to the central point
of this first prayer, the Creation of humanity in the context of the Creation of humanity.

1046 See above in the introduction.

1047 The attribution of this liturgy to St. Gregory the Theologian.

1048 Bouyer (1989). pg. 357

1049 Thid.

1050 Thid.

1051 Since there is already a table in which the structure of this section is discussed, there will not be another
in this discussion.
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The second prayer continues with the theme of Creation, then shifts to the fall of
humanity. The prayer opens with four phrases that describe the way in which Christ sets
humanity apart from the other created beings: v émlocdc pe Kol E€0nkag Ex Eue Vv YEipd
oov, Tii¢ ofig é€ovaiag &v €uol TV gikdva DTTEYpAYAS, ToD Adyov 10 ddpov évébnkag. This
is followed by three phrases which discuss the placement of humans in Paradise: &ic
TPLENV HOL TOV TapadElcov fvolEag THG OfG YVMOENMS THV O0ACKOAIOY TopEdMmKIG:
"ESiEag pe 10 6évopov TG Cotig, pot EvAov vmédeiéoc. By mentioning the tree of life, the
author is able to segway into a discussion of how humanity fell: tod avérov 0 Kévipov
gyvopioac. ‘Evog poi ghtov v dmdlavcty dnnydpevcog . 'EE avtod pévov odv eimdg pot
un eayeiv, Epayov €k @V TOV vouov Noétoa: yvouvn g Evioiic mopnuéinoa: &ym o6&
10D Bavdtov TV ArdPacY HpTaca.

The third prayer is the longest of the four, it moves on from the fall of humanity to
the discussion of Christ’s involvement in human affairs before the Incarnation and from
the Incarnation to the Crucifixion. In seven phrases, the Old Testament aspect of Christ: ®
v, 1s laid out. Juxtaposed to the Old Testament Christ is the Incarnation and Christ of the
New Testament. Over a series of eleven phrases the author discusses his theology of the
Incarnation. The Christ of the New Testament is described in the last eight phrases of this
prayer, in which the life of Christ is summarized: the specific miracles TvpAoic 10 PAEnELY
AmEdMKOG VEKPOLG €K TApmV dvéotnoag; as well as the more general salvific work of
Christ’s Incarnation: pipatt v @Volv avopbooag THG ofg edomlayyviag pot TNV
oikovopiav vmédei&oc. The final four phrases of this prayer are used to transition from
Christ’s life to the Crucifixion: T®v movnp®dv Vv Blav vréveyyos. TOV vOTOV 6ov SE3mKOC
€lg paoTiyos, tag 0¢ olayovag cov VmEBNKaG €ig pamicpata: ovk anéoTpeyog ot EUe TO
TPOCOTOV GOV GO AiGYOVNG EUTTUGUATOV.

Following the lengthy description of Christ’s salvific work in His Incarnation is a
short concluding prayer in which Christ’s salvific work as God in His Crucifixion, His
Ressurection and the Parousia is discussed in four separate phrases, each of which is de-
voted to a different aspect of Christ’s action as God.

2. Function

It is the stylization of this section as a dialogue, which functions as the main vector
of anti-Arian theology in this section. The dialogue style brings Christ into an intimate re-
lationship with the worshipper, even while discussing Christ’s divinity. The christology
presented in this section is especially interesting, as it parallels almost exactly that of St.
Gregory. \
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1. (Section 11.4 lines 2-4): Ayog @yoc €1 Kopie kai movéyrog. "EEaipetdv cov tiic odoiac
10 &yyog Aepactdc cov Thg coglag 1 dvvaplg. Ovdelg Adyog €kuetpnoet Thg ofig
euavOpomiog TO TEAAYOG.

The opening of the post-Sanctus reflects the wording of the Sanctus itself, as is the
norm for liturgies of the West Syrian rite. Following this opening, the author does not im-
mediately proceed to a discussion of the creation, as is seen in the Liturgy of St. Basil.!%>
Instead, the author discusses various aspects of Christ’s divinity which falls into the same
scheme as we have seen throughout the liturgy, the author begins with the exaltation of
Christ: “...Exalted is the splendor of Your being; the power of Your wisdom is inexpressi-
ble...” The choice of words here looks back to the Neoplatonic philosophy which marks
the theology of the Cappadocians.!® ovosia is a term used throughout the works of St.
Gregory, as well as the other Cappadocian Fathers and Origen, along with the term Aypos-
tasis, in order to combat the Arians.!*** These terms were used to define the relationship of
the members of the Trinity with one another, ousia as the essence of the Trinity, as one
God; hypostasis as the individual persons that are part of this ousia. Interestingly, the au-
thor only uses the term ousia in reference to Christ, rather than hypostasis, in this way, the
author referrs also to the Nicene Creed, in which Christ is referred to in terms of the ousia
of the Father: opoovciov 1@ IMatpi. Once again an aspect of the Father is transferred to the
Son, though declared of the same essence as the Father in the Creed, it is still within the
context of the relationship with the Father. Here, however, the description is not made in
terms of a relationship, but only in terms of Christ. This use reflects several other points
within this liturgy, and creates another intratextual link in the work, between the post-
Sanctus prayer, the “Prayer of the Greeting” and the “Prayer of the Bowing of the Head.”

The second of these phrases discusses the wisdom of Christ, the copia. This epi-
1055 of Christ is only used one in the
entire liturgy, in this place. The term may be used here as an intermediate stage between
the divinity presented by the term “ousia” and the connection with humanity: tfig ofic

thet, one which is also used in Platonic philosophy,

euavBpomioc. Sophia is an aspect of divinity, one which binds humanity with God, and
one which St. Gregory the Theologian discusses: “How can he be ignorant of anything that
is, when he is Wisdom, the maker of the worlds, who brings all things to fulfilment and
recreates all things, who is the end of all that has come into being?”!%® This aspect of

1052 Hammond and Brightman (1896). pg. 324

1053 For a discussion of the Platonic philosophy in the Cappadocian Fathers, see, for example, Callahan
(1958).

1054 McGrath (1998). pg. 22

1055 See Matthews (1991).

1056 Gregory Nazianzen Orationes, 30.15.

215



The Liturgy of Saint Gregory the Theologian

Christ, as the personification of knowledge, is an important aspect of Eastern Theology,
and is celebrated in the Church of Hagia Sophia, constructed first by Constantine and later
rebuilt by Emperor Justinian.

The final phrase in this series completes the transition from the divine nature of
Christ toward the human: Ovdgig Adyog gkpeTprioel TH¢ ofic erlavBpomiog T TEAMYOC.
This phrase also acts as a transition from the discussion of Christ to the discussion of the
Creation. The phrasing here may also be meant ironically: “...No word will measure out
the ocean of Your love for man...” is followed by a lengthy section in which this love is
spelled out in the description of Creation, the History of Salvation and the Parousia.

2. (Section I1.4 lines 4-9): 'Emoincdg pe avBpmmov, dg AavOp®mog: ovK anTog THE UG
Emdeng dovAeiog, €ym 0& piAAov Thc ofic ypnlov deomoteiog. Ovk Ovta pe o
gvomlayyviav mopyoyes, ovpavov pot Tpog Opogov Eotnoag, YV Hot mpog Pdotv
Katémnéag. Al €ue Bdhacoav gyorivocag, ou” Eug v evow TdV {dwv dvéde&ac. Tldvta
VTETAENC VTOKAT® TAV TOdMV Hov” 00’ &V T®V TiG oT¢ Prhavipmmiog &v U0l TPAyUATOV
TOPELELTOG,

The opening of this section sets the tone, the focus is on the creation of humanity.
Before continuing, however, the author first fulfills what was said before: Ovdeig Adyog
gkueTpnoel thg of¢ erlavlpomiag 10 méAayoc... is fulfilled in ... Emoincdg pe dvbpwmov,
o¢ PAav(Bpom)og... this also plays into the ironic aspect discussed above, the love of
Christ, which the author first declares as immesurable is then defined, Christ’s love for
man is expressed by His creation of man.

The focus on humanity’s creation continues in the following two phrases, first the
author discusses the reason which brought humanity into being. The author does not do
this through a simple statement of fact, rather he begins with a statement of apophatic the-
ology, a system of theology in which a negative statement is made, rather than a positive
statement, this was the favorite form of theology of many of the early Eastern theologians,
including the Cappadocian fathers.!%’ In this case the apophatic theology is found in the
phrase: o0k a0TOg ThiG £uf|g Emdeng dovAeiag it was not in order to create servants that hu-
manity was brought into being, the reason humanity is created in a number of creation
myths. This apophatic theology is then qualified by a statement of cataphatic theology:
&ym 0¢ poAAov T ofig xpnlwv deomoteiag, the reason for creation is transferred from
Christ to humanity, as the author has transferred epitheta and attributes from other mem-
bers of the Trinity to Christ. It is because of the need of humanity for God that humanity is

1057 Lossky (1997). pg. 81
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created, this is the immesurable piAdvBpwmia discussed above by the author. By making
the reason for creating humanity dependant on both on the love of Christ for man and the
need of man for Christ, the author inexorably links the two, underscoring Christ’s central
position in the liturgy. Forming a couplet with why humanity is created is how: ot
evomlayyviav. It is through the “compassion” of Christ, who recognizes the need of hu-
manity for God’s lordship and brings it to pass.

The reason how and why humanity is brought into being completes the initial dis-
cussion of the creation of humanity, a discussion taken up again in the second prayer of
this series. Here the author interrupts with a discussion of the other elements of creation: 1.
the heaven; 2. the earth; 3. the ocean; 4. living creatures. The author remains, however, in
the context of the relationship between Christ and humanity, all these things are created for
humanity: “...for me...for my sake... You subjected all things underneath my feet...” as
part of the compassion which He showed in the creation of humanity itself and showing
that the relationship between Christ and humanity transcends the relationship between
Christ and the rest of creation, as all other things were created for the benefit of humanity
rather than out of compassion for other created beings. It seems strange that the author in-
terrupts his discussion of humanity’s creation. In this way the author is able to reference
both the first and second chapter of Genesis, in which the order of Creation is described
differently. Like the second chapter of Genesis, the liturgy presents an anthropocentric
view of creation in which humanity is the first created creature, for which all else is creat-
ed, like Adam is the first created in Genesis 2 (after the earth and heaven are made), and
then placed in paradise created for him.!%® In this prayer, it is the second chapter of Gene-
sis that provides the context of creation, the sole use of this context is interrupted by the
reopening of the discussion of humanity’s creation in the following prayer. This reopening
places the creation of the rest of creation once again before the creation of humanity, echo-
ing the order in which the first chapter of Genesis is written. This is emphasized in this
prayer by the phrase: mévto vrétaéoc vmokdtm T®V Tod®V pov and in the following chap-
ter by the phrase: tfic ofic €éovaiag €v éuol Vv sikdva vIEypayag, both of which reflect
Genesis 1:26-27: By using imagery from both chapters 1 and 2 of Genesis, the author is
able to project a theology of creation that rests on the relationship between Christ and hu-
manity, an anthropocentric view of creation in which humantiy is at the same time the
cause for and the crown of creation.

1058 Genesis 2: 6-8
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3. (Section I1.4 lines 11-13): X0 &nhocdg pe kai E0nkag €’ €ue v YElpd Gov, TG G1¢
g€ovaoiag &v uol v gikdva VIEYpayOC, ToD AdYoL TO dDPOV EVEOMKAG™ €IC TPLENV LOL TOV
TopadEIGOV vol&oc

The beginning of this prayer reflects the content of the previous prayer. Here the
author continues the description of creation. Here again, despite the single image of being
created in the image of God that evokes the first chapter of Genesis, the focus is on the
second. Humanity is created by the hand of God, rather than by the spoken word. Rational
thought: tod Adyov 10 ddpov must be placed into humanity, as life is breathed into hu-
manity in Genesis 2:7. Finally, humanity is placed into a paradise of delight, into Eden.
Here again, however, what seems to be the sole use of Genesis 2 is weakened by imagery
taken from Genesis 1. Not only is v €ikova used in reference to creation, a reference to
the image of God, which humanity is in Genesis 1, but the rational thought gifted to hu-
mantiy is the Tod Adyov 10 d@®pov. Logos is not only rational thought, but the spoken word,
the means by which creation is accomplished in Genesis 1. The logos could also refer to
Christ himself, another reference to the image of God in which humantiy is made, and a
foreshadowing of the Incarnation and Crucifixion of Christ, in which He gives Himself as
a gift for the salvation of His creation.

4. (Section I1.4 lines 13-16): tfic ofi¢ YvOoE®S TV d1dackarioy mapédwkac. "Edel&dg pe 1o
dévopov Thig {wfic, pot Eviov Hmédet&ac, Tod Bavatov 10 kévipov £yvapicas. Evog pol
POTOL TV dmdLowcty drnydpevsac. 'EE adTod pdvov odv eimdc pot um eoyeiv, Epayov &K
@OV TOvV vopov noétnoa yvoun tig &vtoAflg mopnuéinocas €ye 8¢ tod Oavdtov TNV
AmoOPacY fpTaca.

The second half of this prayer transitions from the creation of humanity to his expe-
riences in Paradise and the ultimate fall from grace. The experiences in Paradise are
summed up in two phrases: tf|g 61i¢ Yvdoe®g TV ddacKariov Tapédwkag. "Ede&dg pe 1o
dévdpov tiic {ofig, pot Eviov vmédei&ag. These phrases present a historical perspective,
looking back on what life was like in the Paradise of Eden, in which humanity enjoyed
both a personal knowledge of God and eternal life, but they also look forward, to the re-
newed Paradise made possible by Christ’s Incarnation, Crucifixion and Ressurection. The
author does this in the phrase pot &Aov vmédei&og a foreshadowing that the tree of life in
this prayer represents not only the tree of life in the Garden of Eden, but the cross, the true
tree of life. This foreshadowing of redemption serves several purposes, it reminds the wor-
shippers in the congregation of their relationship with Christ, not only as Creator, as is es-
tablished thus far in these prayers, but as Redeemer as well. It also foreshadows the ending
of this set of prayers even before the fall of humantiy is brought up.
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The discussion of the fall is, to a great extent, a summary of the story in Genesis,
though it is personalized. Rather than Adam and Eve, it is I who is the transgressor of the
law, who eats of the fruit. It is not unusual for a liturgical text not use Adam and Eve’s
nam in this context, but the intense personalization is unique to this text, and is used by the
author to strengthen the relationship between Christ and humanity already established. The
author is, in a certain sense, saying: “Despite what I have done to Christ, see what He will
do for me.” This culminates in the ending of this prayer: yvoun tiig évtoifg mapnuéinca:
&ym 0& tod Bavdtov Vv andgacty fipraca, it is not Christ, angry over the insult done to
Him, who expells humanity from Paradise and sets up death as a punishment, it is humani-
ty who cuts itself off from Christ who condemns itself and receives as death as a conse-
quence of its action.

5. (Section 1.4 lines 18-22): X poi, ® Aéomoto, THV TWHOPioy NETEBAAES (O TOWURV
ayaBog eig miavopevov &dpapec. Qg Ilatnp aAndvog gpol 1@ TENTOKOTL GLVHAYNGOG,
AL TOIG TPOG CONV opUAKOLS KATEOMGHS. AVTOG HOL TPOPNTOS ATESTENOG oL EUE TOV
vocodvta, vopov gig Pondeioy Edokac. AVTHg pot TaC mpdg Vyleiov & Tapovoundsicog,
dmkovnoag

In these post-Sanctus prayers, the author wishes to present the relationship between
humantiy and Christ as deeply personal, but also as dependant. In creating humantiy Christ
recognized first the need that humanity has for God, and in doing so also recognizes the
other needs humantiy has, and fulfills those needs. Here humanity is in perhaps even more
desparate need, having “...taken up the sentences of death...” through the actions in the
Garden of Eden, and Christ immediately fulfills this need: X0 poi, @ Aéomota, THV
Tpopiov petéforec. The close proximity of X0 and poi show, stylistically, the closeness
which the author is attempting to convey, but Christ is mentioned first, again showing the
dependance of the human on Him. This relationship is again taken up in another phrase of
this prayer: o¢ [Tatnp aAn0vog €uoi t@ nentmkott cuviiynoags. Here again the epithet for
Christ, “true Father” is placed in direct proximity to “me” and the relationship is based
here on sympathy, Christ suffers with his creation, which foreshadows His suffering for
His creation in the Crucifixion, since it is death that humantiy suffers due to the fall. The
very epithet used here of Christ works in the propagandistic scheme set up in the liturgy as
a whole and in these prayers specifically. He is termed the “true Father,” implying both
authority over His creation, and an intimate knowledge of and relationship with it; it also
fits into the established paradigm of transferring epitheta from God the Father to Christ.

In this prayer, the working of Christ in the Old Testament is described, both gener-
ally: ®c¢ mowmyv ayaddg eic miovopevov E8papec...AVToC pot ToG mpoc vylelov @
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nopavoundsicag, dmkovnoog;' >

as well as in specific instaces: 1. the sending of the
prophets; and 2: the establishment of the Ten Commandments. It is especially interesting
to note the relative brevity in the description of Christ’s actions in the Old Testament when
compared to the following sections of the prayer, which describe Christ’s actions in the
New Testament. Though the author does show the action taken by Christ in the Old Tes-
tament, he wishes to focus on parts of Scripture in which Christ is physically present on
earth, on the tangible relationship enjoyed by humanity and Christ during that time, as a

foreshadowing of the tangible relationship that will be enjoyed with Him in Paradise.

6. (Section I1.4 lines 22-25): @®¢ TOIC TAAVOUEVOLS AVETEILAG" TOIC AyvOODOLY, O (el TapmV
gnedfunoac. ‘Emi v mapOevikny fA0ec vnddv, 6 dympntoc Ocdg dv. Ovy apmayudv
NYAoo 10 eivon ioo Oed, GAL’ EavTOV Ekévcog: HopeTv Sovdov Aafav. THv éunv év cot
QOO NLAOYNGOS

Here we see the transition from the discussion of the Old Testament to the New:
QMG TOig TAavOUEVOLS avéTellag can be interpreted as beloging to either, and, by referring
to both provides a bridge between the two. The light for those who wander can refer to the
pillar of fire that led the Hebrews to safety while fleeing from Egypt;'% as well as to the
Nunc Dimittis prayer of St. Simeon, in which salvation is described as a “light of revelation
to the Gentiles.”!%! The author begins with the Incarnation: &mi v mopBevikv HAOsg
vndvv. This entire section is similar in structure to the corresponding passage in the Byzan-
tine Liturgy of St. Basil: ody dpraypodv fyfmooto 1o eivar ico ool td Oed woi ITatpi GALL
Bed¢ OV TPoaldVIog Ml TG YNG PO Kal Tolg AVOPOTOIS cLUVAVESTPAPT Kai £K TopHEVOL
ayiog capkmbeic Ekévaoey £00TOV HopeTy SovAov AoPdv.'%? This seems to be another
instance which shows the interdependance of these two texts. This phrase does not seem to
fit into the established pattern of the Liturgy of St. Gregory so far, the author has on a
number of occasions gone out of his way not to make a comparison between Christ and
God the Father, and in this set of prayers has not even mentioned God the Father. It seems
strange then, that all of a sudden the author would subordinate Christ to God the Father in
this manner. This does, however, move the relationship between Christ and humanity for-
ward, since, by subordinating Himself to God the Father, He takes the form of a human.
This change of form allows for a closer relationship than before, and makes it possible for

1059 Note again the close proximity of Avtdg and pot.

1060 Exodus 13

1061 T yke 2:29-32

1062 Hammond and Brightman (1896). pp. 325-326 and Trempelis (1982). pg. 180. “He did not consider to be
equal to You, God and Father, a thing to be grasped, but being God from eternity, He was seen on earth and
dwelt among men, and taking flesh from the holy virgin, He emptied Himself, taking the form of a slave.”
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Christ to heal the sickness, as the medical allusions above suggest, that was contracted dur-
ing the fall: v éunv €v oot @Oy NUAdYNGac. As a human Christ is able to resanctify hu-
manity, it was not just the Crucifixion and Ressurection that were necessary for salvation
then, according to the author, but Christ’s very life, which makes humanity holy again.

7. (Section I1.4 lines 25-30): vmep €UoD TOV VOUOV ETAPOGOSC TOD TTOUATOS LOL TNV
avaotacty vVanydpevoag. "Edmkoc toig o 10D d00v KpaTovpHEVOLS TV GPesty’ ToD VOLOV
™MV apav dnecofnooc. 'Ev copki v dpoaptiav kathpynoag thg ofig é£ovoiag pot v
duvaoteiav €yvopicas. Tveloic 10 PAEmElV ATESOKAS VEKPOVG €K TAQMV GVECTNGOC
pMuoTL TV evoy avapbwcac: Thg ofig edoTAayyviag Lot TV oikovopiov vrédel&as

This section of the prayer reflects section 5. Here the various works of Christ dur-
ing His life on earth, which lead to the salvation of humantiy, are recounted. As before,
there are both general statements: 100 TTOHATOC POV TNV AVAGTAGLY VINYOpPELGOC as well
as instances which refer to specific miracles: TvELoig 10 PAémey AnEdwKOG.

8. (Section I1.4 lines 30-33): 1@V movnpdv TV Plav vméveyyag. Tov vadTodV Gov dEdmKOC g
pdotiyag t0c 08¢ olaydvag cov VIEOMKAG €l pamicpoto” oVK Améotpeyos O EUE TO
TPOCOTOV GOV ATO AiGYOVNG EUTTUGUATOV.

This section parallels a previous section of the prayer. In section four, the author
paraphrases Genesis 2 and describes the fall of humanity from Paradise. Here, the final part
of Christ’s life, leading up to the Crucifixion, is described: 1. suffering because of wicked
men; 2. scourging; 3. being struck on the cheek; 4. spittings in the face. This section under-
scores the humility of Christ established by the text adapted from the Liturgy of St. Basil,
God Himself suffered these things to make possible the triumph to come.

9. (Section I1.4 lines 35-39): ‘Qc npoPatov &mi ceayny RAdeg, péxpt otavpod. TRV unv
Kkndepoviay HIESEIEOS” T 0@ TAP TNV EUNV GUAPTIOY EVEKPOGOS €1g 0VPAVOV LOL TNV
guny amopyny avePipacog tiic ofic deitedc pot v mopovsiov ufvucos: &v 7 HEALEIG
gpyectan kpivar {Avtag Kol vekpovg: Kol dmrododval EkAoT® Katd Ta Epya avToD.

In this final section the author continues the previous section stylistically, by sum-
marizing the life of Christ. Here the humiliation suffered by Christ is completed in the
Crucifixion and overcome in the Ressurection. Christ is once again depicted as the God on
whom humanity is entirely reliant: kol dmododvar ékdoto Katda td Epya avtod. This sec-
tion is unique in this prayer as well in that it combines Scriptural revelation from the Gos-
pels, the Acts of the Apostles and Revelations, with a quotation from the Nicene Creed:
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Kpivar {Bvtac kai vekpovg 06

nature of this liturgy.

which points the worshipper once agian to the anti-Arian

I1.VI. The Consecration!%%*

In the post-Sanctus, the author has laid out the entirety of the history of salvation,
but an important part is missing, namely the institution of the Eucharist in the Last Supper
dialogue. The author must, then, break from the linear description of the events in salvation
and backtrack to before the Crucifixion to continue with the next section of the liturgy, the
Consecration. This is an unusual Structure. The Egyptian liturgies have an entirely differ-
ent approach to the post-Sanctus which discusses the fullness of the cosmos with God, and
uses this fulness as a parallel to the fulness of the gifts with God, rather than focusing on
the history of salvation, and is thus able to transition to the Consecration:

...Fill this also thy sacrifice, o Lord, with the blessing that is from thee,
through the descent upon it of thine Holy Spirit, and in blessing bless...and
in purifying purify...these thy precious gifts which have been set before thy
face, this bread and cup...For thine onlybeggoten Son our Lord and God and
our Saviour and the king of us all Jesus Christ in the same night in which
He gave Himself...took bread...!%

The transition is not seamless, however, as the author was forced to depart from the
mystical, and from wording that reflects the epiklesis, to the historical. The Greek Syrian
Liturgy of St. James, however, is set up to avoid such a break. This liturgy has a post-
Sanctus written in the same style as that of the Liturgy of St. Gregory, what we determined
above to be the style that marks the West Syrian rite, an historical description of Salvation,
from Creation on. The Litrugy of St. James does not discuss this entire history, however,
using the narrative to lead into the Consecration.

LEAL®V 0& TOV €k0Vo10V Kol (momotdv dtd sovpod Bdvatov 6 avapdptntog

VIEP UGBV TOV GpapTtoAdV KatadéyecOat, &v T vukti | mapedidoto,

1063 «to judge the living and the dead”

1064 A large section of this prayer is missing in the Paris Manuscript, but can be reconstructed from the
Kacmarcik Codex and the Wadi n’ Natrun fragments.
1065 Hammond and Brightman (1896). pg 176
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paAlov o6& owtov  mopedidov, VmEp THC TOod KkOopov Lol kol

compiac... Aapav tov dptov! %6

Another Liturgy of the West Syrian rite that avoids the abrupt backtracking found in
the Liturgy of St. Gregory is the Byzantine Liturgy of St. John Chrysostom. The author of
this Liturgy does conform to the historical exposition found in the other West Syrian litur-
gies, but, according to his own genius for summation, is able to describe the history of sal-
vation in a few words.!%” There is only one other liturgy in the West Syrian rite, in which
the same backtracking is necessary, the Byzantine Liturgy of St. Basil. In this liturgy too
the author discusses the historical progression of salvation.!?® This continues as it does in
the Liturgy of St. Gregory, with the Crucifixion, the Ressurection, the Ascension into
Heaven and finally the Parousia, until, finally, the author must backtrack to before the
Crucifixion in order to discuss the Last Supper dialogue and the Consecration.!*® This is,
then, another feature which the Liturgies of Sts. Basil and Gregory hold in common against
the other early liturgies that make up the West Syrian rite, showing again their common
origin in the Cappadiocian/Constantinopolitan subfamily of this larger branch.

Where this feature comes from is a difficult question to answer. It may be that there
are other, non extant, Cappadocian/Constantinopolitan liturgies on which these authors
base their works, however as we do not have these for comparison, we must proceed as if
this feature origniates in one of these two liturgies and is adopted into the other. The pos-
siblilty that this originates in the Liturgy of St. Gregory is supported by the fact that the
continuation of the history of salvation to its conclusion fits into the attempt by the author
to establish the relationship between Christ and humanity dependant on Christ as God.
This same continuation need not necessarily be used as the driving force behind an agenda,
however, but merely to bring the circle of salvation to a close, Christ begins as God, be-
comes a human through the Incarnation and ends as both God and man in the Parousia.
The stylistic borrowings from the Liturgy of St. Basil into the Liturgy of St. Gregory in
this section, such as the idea of Christ not deeming “equality with God something to be

grasped”!'%7? also support the origin of this prayer style in the Liturgy of St. Basil.

1066 Hammond and Brightman (1896). pg. 51 and Mercier (1944). pp. 200-204. “being about to (undergo) the
willing and life giving death on the cross, which He suffered for us sinners, on the night on which He was
given up, or gave Himself up, for the life of the world...taking up the bread.”

1067 Hammond and Brightman (1896). pg. 324 and 327 and Trempelis (1982). pp. 106-107.

1068 Hammond and Brightman (1896). pp, 324-326 and Trempelis (1982). pg. 179-180.

1069 Hammond and Brightman (1896). pg. 327.

1070 post-Sanctus Prayer line 247

223



The Liturgy of Saint Gregory the Theologian

1. Structure

The author of every liturgy constructs the Consecration in a slightly different way,
and the author of the Liturgy of St. Gregory is no different.!®’! Even the Coptic translation
takes some licensce, it is not in the prayer itself, however, that the changes are found, ra-
ther they are in the responses of the people and of the Deacon. The same holds true for the

epiklesis as well.'°2 Despite these differences, however, the structure of the Consecration

is generally the same, that of the Liturgy of St. Gregory is shown in the following table:

1073

Table ILVI.1: The structure of the Consecration.'"’*

Section

The Liturgy of St. Gregory

Part I: The Introduction

Tadtng pov Tiig éhevbepiag mpocepépm cot Ta GVUPoAN: TOIg
pMuoci cov Emypdom Ta mTPAyuato. X0 Ol TNV HVOTIKNV
TaOTV Agttovpyiov Tapédwkag Thg ofg capkds, &v dpTm Kol
otve v PEBely.

Part II: The placement in time.

T yap vokti 1} mapedidng ovtdg oevtdv, Thc sevTod &Eovaiac.

Part IV: Action with the bread.

AoPov dptov év Taig ayioug Koi Gypaviolg Kol GU®UATOIS 6oV
YEPGiv, Evevoag Avm Tpog Tov 1016V cov Iatépa Oov MudV Kol
Beov TV dAV NyapicTnoas, NUAdYNoag, Nylocag, EkKlacag,
HeTédwiag Toic dyiolc Gov pnadntoic kKai dmocTOLoIC EImag:

Part V: Quotation from the Last
Supper, blessing the bread.

AdPete payete 10016 pov EoTiv TO TZdUA, TO VLAEP LUV Kol
TOAAGV KADOUEVOV, Kol SLOOOUEVOV €lG BPESY AULOPTIAV" TODTO
TOLETTE €IC TNV EUNV AVAUVIOLY.

Part VI: Action with the Wine.

Qoavtwg peta 1o dewmvijoal, Aafav ToTiplov, kol EkEPOCOG
avTO €K yevvnuatog aumélov, kol €& bdatog Muyapictnoag,
NuAdYNooG, Nylacag, LeETEdMKOG TOlC Gyiolg cov uabnrtaic k(ai)

1071 Tt is these peculiarities that will be the focus of the Function section below.

1072 As these differences do not change the meaning of the text, I will not list out every difference here.
Instead, Cf. Hammerschmidt (1957). pp. 34-43

1073 For comparison see the Consecration prayers in the other liturgies of the West Syrian and Alexandrian
families such as the Byzantine Liturgy of St. Basil (Hammond and Brightman (1986). pp. 327-328 and
Trempelis (1982). pp. 181-182); The Greek Syrian Liturgy of St. James (Hammond and Brightman (1986).
pp- 51-52 and Mercier (1944). pp. 200-204); and the Greek Egyptian Liturgy of St. Mark (Hammond and
Brightman (1986). pp. 132-133 and Cuming (1990). pp. 39-44).

1074 Section 1.5 lines 1-21.
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amocTONOLC, ElmaC:

Part VII: Quotation from the Last | ITiete 8¢ oytod mviec, TodTo Hov €oTiv TO Alpa, TO THS KOLVAC
Supper, blessing the wine. Sobnkmng, O VIEP VUGV Kol TOAAGDY EkyLVOUEVOV €ig ApECLY
GULOPTIDY, TOVTO TTOIETTE EIC TNV EUNV Gvauvnow.

Part VIII: Conclusion to the Con- | Ocdxic yap dv €cbicte 10V &ptov TodTOV, TiveTe 0& Kol TO
secration. TOTHPLOV TOVTO, TOV EUOV BAvaTov KoTayyEALETE, Kol TNV EUnV

dvaoTtacty kol dveAnyv OpoAoyeite, dypic ob &v EA0w.

2. Function

As seen in the table above, the general structure of the Consecration is the same in
all of these major liturgies. There are a few differences in the various texts, however The
Liturgy of St. Gregory and the Liturgy of St. Basil, for example, keep the phrase: todto
nolelte €ig v Eunv avdpvnow as part of the Consecration of the wine, while the Liturgy
of St. James and the Liturgy of St. Mark break this section from the Consecration using a
response of the people: Apnv!?”® and add it to the conclusion that separates the Consecra-
tion from the beggining of the epiklesis.

Since the majority of this prayer is of a common origin, there is no need to discuss
each aspect in detail, as we have done with the majority of the other prayers of the liturgy.
There are, however, several differences between the Liturgy of St. Gregory and the other
liturgies that would be of interest to discuss. The entire passage is marked by the distinct
style of the Liturgy of St. Gregory, that is, it is written in the form of “Christusanrede:”
nuyapicmooag, MUAOGYNcaS, Nyiacas, HETEd®KAG TOlG (yiolg cov padntoic Kol 4mrocTorols,
gimag, rather than the normal, third person historical description found in the other liturgies.
This change of style, as it has done throughout the liturgy, underscores the personal rela-
tionship between Christ and those in the congregation, with all of humanity. Such a style,
which mimics that of a dialogue, in the part of the liturgy which recalls a historical event in
the life of Christ, helps the congregation to participate in this Consecration, to participate
in the life of Christ, rather than to merely hear about it.

There is one section of the Consecration in the Liturgy of St. Gregory that has no
correspondence in any other liturgy, the introduction: Tabdtng pov thg €hevbepiog
TPOCPEP® 601 TA GOUPOAN: TOIG PILAGT GOV EMYPAP® TA TPAyHOTA. ZV HOL TV UVCTIKNV
TV TNV Agttovpyiov TapEdwKag THE oNg capkac, £v dpte Kol oive v uébe€v. In the other

1075 Hammond and Brightman (1896). pg. 52 and 133
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liturgies the opening of the Consecration is used to set up the historical timeframe in which
the Consecration takes place, setting up the time of the Consecration as shortly before the
end of Christ’s life. The opening in the Liturgy of St. Gregory, however, does not reflect
the remembrance of the historical event found in the other liturgies, but the mystical partic-
ipation in the historical event. This is shown in the juxtaposition of coupolo and
nmpdyuata, the symbols of the Eucharist, the dpto xai oivw, become reality for the wor-
shippers, not just through the piuaci of the Consecration, but through the mystical partici-
pation in the entire liturgy: v pvotiknv tadtv Aettovpyiav, though this is the general
Eastern view of the Eucharist, that the participation in the reality of the Eucharist is ac-
complished through the participation in the liturgy, this is especially true in this Liturgy, in
which the “Christusanrede” creates an even more personal and immediate participation for
the worshipper.

IL.VIIL. The Epiklesis

Following the Consecration almost every liturgy contains an epiklesis, in which the
Holy Spirit is called down upon the bread and wine and asked to transform them into the
Body and Blood of Christ. This prayer type, which seems almost standard, originates in the
West Syrian rite, and was adopted not only into the various subfamilies that make it up,
such as the Byzantine liturgies, but into the other rites, which were heavily influenced by
the West Syrian: “...Another prayer of a very definite type, but which actually is scarcely
found in its fulness elsewhere but in the West Syrian rite and the rites influenced by it: the
‘epiclesis,’ i.e. an invocation petitioning the descendt of the Holy Spirit to consecrate the
bread and wine...”'%”® Though the description here of the epiklesis as an invocation of the
Holy Spirit is accurate in that this is what it becomes, the earliest epikleseis were not nec-
essarily directed at the Holy Spirit, as Bouyer himself points out: “This epiclesis, however,
even when we see it already directed to the Holy Spirit, began by being merely a develop-
ment added to the conclusion of the anamnesis...”'%”” This attribution to the West Syrian
helps to substantiate the claim that the Liturgy of St. Gregory is not an Alexandrian liturgy,
but belongs to the West Syrian rite. The original form of the Alexandrian anaphora, as laid
out by Bouyer, does not include an epiklesis:
1.) initial act of thanksgiving; 2) first prayer recalling sacrifice; 3) copious in-
tercessions and commemorations ending with a prayer for the acceptance of the

1076 Bouyer (1989). pg. 143
1077 Bouyer (1989). pg. 219
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sacrifice; 4) resumption of the thanksgiving, leading up to the Sanctus; 5) a new
prayer petitioning fort he acceptance of the sacrifice with a formal invocation
for the consecration of the elements; 6) the Consecration; 7) the anamnesis; 8)
a last invocation that the sacrifice offered be accepted, and more precisely that
it have ist effects of grace in us, and 9) the final doxology.'%”®

Despite the original lack of an epiklesis in the Alexandrian rite, one was added un-
der the influence of the West Syrian rite.!”” In the Coptic translation of the Alexandrian
liturgy of St. Mark, for example, an epiklesis is added following the Consecration:

Have mercy upon us, o God the Father almighty, and send down from thine ho-
ly height...the Paraclete thine Holy Spirit...upon us thy servants and upon these
thy precious gifts which have been set before thee, upon this bread and upon
this cup that they may be hallowed and changed...and that he may make this
bread the holy body of Christ...and this cup also his precious blood of the new
Testament...even of our Lord and our God and our Saviour and the king of us
all Jesus Christ..: 1%

The adoption of the epiklesis into the Alexandrian rite must have occurred relative-
ly early, however, as the anaphora of the Ethiopian liturgy, shows an epiklesis as well: “We
beseech thee that thou wouldest send thine Holy Spirit on the oblation of this church...”!%!

Although the theological interpretation of the prayers has not been a priority in this
Commentary, the epiklesis is of such theological importance, that a short discussion of the
theological background would be in order. A point of contention arose between the Eastern
and Western Churches is the precise time when the Eucharistic elements are transformed
from bread and wine into the Body and Blood of Christ, in the West, the moment of
change is at the Consecration, in the East, however, it was the descent of the Holy Spirit at
the epiklesis that was put forward as the moment of change.!?? As stated by Bouyer, %%
however, this is not a binding theological dogma, but an explanation of convenience, as
there is no individual point within the liturgy at which the elements are transformed, but
that the liturgy as a whole is the means by which this is done. The liturgy, then, becomes a
ladder by which the congregation climbs to heaven and can there participate in the heaven-

1078 Thid.

1079 Bouyer (1989). pg. 143

1080 Hamond and Brightman (1896). pg. 179
1081 Hamond and Brightman (1896). pg. 190
1082 Bouyer (1989) pg. 7

1083 Tbid.
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ly liturgy celebrated by Christ. Such upward motion, from the earth to the heaven, is a
theme touched upon on a number of occasions in the Liturgy of St. Gregory, for example
in the opening “Prayer of Access.”

Despite the imagery of ascent implicit in the Eastern liturgy, the majority of the
epikleseis center on the prayer that the Holy Spirit descend. In the Liturgy of St. Basil, for
example, the priest prays that: o¢ mapoakaroduev dyle ayiov evdokiq ThHg ofg ayadoTnTOC
g0ty 10 TMvedpo cov 1O IMavéyov ép’ Mudc kai &émi té mpokeineva Adpa tadto. %4
Through this descent the congregation is able to participate in two more Scriptural events,
the Annunciation to Mary and Pentecost. By manifesting the bread and wine into the Body
and Blood, the Holy Spirit reopens the Incarnation, allowing the congregants to meet
Christ face to face.! In the same way, the Holy Spirit reenacts what occured on Pente-
cost by descending on the congregants, as He descended on the apostles in the upper
room. % In perhaps the most sacred part of the liturgy, then, both the birth of Christ and
the birth of the Church are celebrated and through this both the mystical action of the Holy
Spirit in the transformation of the gifts and the historical action of God in the history of
salvation are linked.

1. Structure
As we saw in the discussion of the Consecration there is a standard Structure to the

epiklesis. The epiklesis begins with a transitional prayer, '’which finishes the discussion
of the history of salvation in the post-Sanctus and the Consecration and set up for the re-
mainder of the prayer:

Now also, o God the Father almighty, showing the death of thine onlybegotten

Son our Lord and God and our Saviour and the king of us all Jesus Christ, con-

fessing his holy resurrection and his ascension into the heavens and his session

at thy right hand, o Father, looking for his second advent, coming from the

heavens, fearful and glorious at the end of this wolrd, wherein he cometh to

judge the world in righteousness and to render to every man according to his

works whether it be good or bad. %%

1084 Hammond and Brightman (1896). pg. 329 and Trempelis (1982). pg. 183. “We pray You, holy of holies,
in the favor of Your goodness, to send down Your all Holy Spirit upon us and upon these gifts laid out.”

1085 Hieromonk Gregorios (2012). 240-242

1086 Acts 2:1-31

1087 This transitional prayer is called the Anamnesis and is usually considered a separate part of the
Anaphora, I include it here as part of the epiklesis because of the dependance of the Anamnesis on the
following epiklesis, both stylistically and content wise.

1088 Hammond and Brightman (1896). pg. 178
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The above quotation, taken from the Coptic anaphora of St. Mark, is a good exam-
ple of the universal nature of this opening prayer. In the West Syrian liturgies the post-
Sanctus and the Consecration describe the entirety of history, from creation to the Parou-
sia, for which this prayer provides a good conlusion. In the Egyptian liturgies, however, it
is not history, but the mystical presence of God in the cosmos which is discussed, and it is
only in this prayer that the historical acts of God are discribed as well.

In the Liturgy of St. Greogry the Theologian there is an interjection by the priest
before the epiklesis continues with the prayer in which the Spirit is invoked: T ot éx TdV
oV dOPWV GOl TPOCPEPOVTEC, KATA TAVTO Kol S0 mvTa Kol &v maotv. This seems to be
reflected in a similar phrase found in the Copitc Liturgy of St. Mark: “Before thine Holy
Glory we have set thine own gifts of thine own, o our holy Father.”!%? This phrase is not
found, however, in the Greek original of this anaphora, and must be a later interpola-
tion.!%? Under what influence, however, does this enter into the Egyptian rite? The West
Syrian rite, which had such a heavy influence over the Egyptian rite, seems a logical place
to begin, but here too this phrase is missing from the Greek Liturgy of St. James.'®! A
phrase nearly identical to that found in the Liturgy of St. Gregory is found in the Byzantine
Liturgy of St. Basil: 10 60 éx TGV 6BV GOl TPOGPEPOVTES Katd Thvta Kai Sidt mévto. 02
Here we see another commonatlity that underscores the common, Cappadoci-
an/Constantinopolitan origin of both these liturgies, since it is unlikely that the phrase was
adopted into the Egyptian rite, as we saw in the Coptic anaphora of St. Mark, and from
there converted back into a form more similar to the original when added into the Liturgy
of St. Gregory.

Following the response to this interjection: & aivodpev, o€ edroyodpuev,'!?®* the
epiklesis continues with a prayer in which God the Father!®* is asked to send down the
Holy Spirit upon the gifts. This prayer is followed by a series of exclaimed petitions by the
priest, responded to by the people with Aurv, in which the exact working of the Holy Spir-
it on the gifts is described, so in the Byzantine Liturgy of St. Basil: tov pév éptov todtov
aOTO TO TipoV o®dpa Tod KOP1ov kol Beod Kai cmtipog UMV Incod Xp1otod...auny...10 08

1089 Thid.
109 Cf. Hammond and Brightman (1896). pp. 133-134
1091 Cf. Hammond and Brightman (1896). pp. 53-54
1092 Hammond and Brightman (1896). pg. 329. “Your own of Your own we offer to You, on behalf of all and
for all.”
1093 As well as an exclamation of the deacon: KAivate @e@d petd @oBov in the case of the Liturgy of St.
Gregory.
1094 Except in the Liturgy of St. Gregory, in which it is Christ who is addressed.
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notplov to0T0 avTd TO TiWov aipo tod Kupiov kai Ogod kol cotiipog MUY Incod
Xp1oTod...apny...10 dkxvOev Vrep THc Tod Kdopov (oic...auny. %

Each liturgical author is able to work within this standard structure and write
unique prayers that reflects the theological context of the rest of their liturgies. A good ex-
ample of this is seen in the Liturgies of St. Basil and St. Gregory, in which the introduction
is nearly identical, both directed at Christ and both discussing the history of salvation with
almost identical vocabulary, this shows, once again, the connection the two liturgies share,
and this may be another prayer adapted into the Liturgy of St. Basil from the Liturgy of St.
Gregory. Despite these similarities, the prayer of invocation of the Holy Spirit itself is
quite different, showing the different purposes of the two authors.

109 Hammond and Brightman (1896). pg. 330 and Trempelis (1982). pg. 183. “This bread the precious Body
of our Lord and God and savior Jesus Christ, Amen. And this cup itself, the precious Blood of our Lord and
God and savior Jesus Christ, Amen. Poured out for the life of the world, Amen.”

230



Table ILVIIL.1: Com

The Commentary

arative Chart of the epikleseis in the Liturgy of St. Gregory and the Liturgy of St. Basil.

Structure

1. Liturgy of St. Gregory. '

2. Byzantine Liturgy of St. Bas-
i1.1097

I.  Introductory
prayer:

‘Qote 00V Aéomoto pepvnuévorl Tiig £m
Y1ig ovykatapdcemg, kol T0d {womolod
Bavdatov, kai Thig TpMUEPOL GOL TAPTC,
Kol TG €K VEKPAV GVOoTACEMS, Kol TH|G
€lg 00pavolg Avodov- kai TG ék de&1dV
i
HeAAOVONG G oVpavdY SELTEPUC KOd

tod [lotpog «aBédpoc, ol

@oPepdg kol EvooEon Gov Tapovaiag.

Mepvnuévor odv déomota Kol Mg
TV cotpiov adtod todnudtev, 1o
TG  TPIUEPOL
TaTic, TG K VEKPOV AVOOTACEMG, TG

Lwomowod  oTawpod,

glg odpavovg Avodov, Thg €k de&idV
cob 100 ®god kai Ilatpog KabESpag
Kol Tiig vo0Eov Kai poPepdg devtépag
a0TOD TAPOLGING.

II. The exclama-
tion of the priest
and the respons-
es:

Ta o0 ék 1OV oMV ddpOV col
MPOGPEPOVTEC, KOTA TAVIO Kol Ol
mhvtao Kol év Tao.

pX o¢

0 Aaog Aéysr aivoDpev,

gvloyolpev.

3

0 Atdkovog Aéyerr KAivate Oed peta
o6Ppov. .

Td o €k TV oDV 00l TPOCPEPOVTEG

Kot mavto Kol O mavrto...XE
vuvoduev o€ gbAoyoduev ool

gvyapiotodpev Kopie kai dedpeba cov
0 Bg0g UAV.

109 Cf. Section I1.6 lines 1-27
197 Hammond and Brightman (1896). pp. 328-330 and Trempelis (1982). pp. 182-184.

“Therefore, Master, we also, remembering His saving passion and life giving cross, His three; day burial and resurrection
from the dead, His ascension into heaven, and enthronement at Your right hand, God and Father, and His glorious and awe-

some second coming.

Priest: We offer to You these gifts from Your own gifts in all and for all.
People: We praise You, we bless You, we give thanks to You, and we pray to You, Lord our God.

Priest: Therefore, most holy Master, we also, Your sinful and unworthy servants, whom You have made worthy to serve at
Your holy altar, not because of our own righteousness (for we have not done anything good upon the earth), but because of
Your mercy and compassion, which You have so richly poured upon us, we dare to approach Your holy altar, and bring
forth the symbols of the holy Body and Blood of Your Christ. We pray to You and call upon You, O Holy of Holies, that
by the favor of Your goodness, Your Holy Spirit may come upon us and upon the gifts here presented, to bless, sanctify,
and make this bread to be the precious Body of our Lord and God and Savior Jesus Christ.

(He blesses the holy Bread.)

Deacon: Amen.

Priest: And this cup to be the precious Blood of our Lord and God and Savior Jesus Christ.
(He blesses the holy Cup.)

Deacon: Amen.

(He blesses them both.)

Priest: Shed for the life and salvation of the world.
Deacon: Amen. Amen. Amen.Priest: And unite us all to one another who become partakers of the one Bread and the Cup
in the communion of the one Holy Spirit. Grant that none of us may partake of the holy Body and Blood of Your Christ to
judgment or condemnation; but, that we may find mercy and grace with all the saints who through the ages have pleased
You: forefathers, fathers, patriarchs, prophets, apostles, preachers, evangelists, martyrs, confessors, teachers, and every
righteous spirit made perfect in faith.” (Vaporis (1988).).
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III. Prayer of the
Invocation of the
Holy Spirit:

AVTOc, ovv Aéomota Tfj Off QoVi T

TPOKEiEVA petamoincov: anTOg
POV, v HOGTIKT)Y ~ TaOTnV
Agrrovpyiov  KOTAPTIGOV: OOTOG MUV

Mg ofig TV pviuny
dtilcwcov. Avtog 10 Ilvedpd cov 10

Aatpeiog

povayov KOTATELYOV. “Tva
émpoitnoov T ayig xol dayadf xol
EvooEm ovtod mapovoiq ayidon kai
petamolon T mpokeipeva Tip kol
dylo Adpa tadta, g o0TO TO XD Kol
10 Aluo TG NUETEPAC AMOAVTPOGENC.

0 Avdkovog Aéyer TIpooy@®pev.

0 Aaog Aéyer Apnv.

A0, ToUT0 déomoTa TOvayle Kol UETS ol
apoptoiol kol dva&lolt dodAol Gov ol
katalobévieg Aettovpyeiv t@ ayim
ocov  Bvcwompi®, ov i TOGC
dtkalooHvog NUAV: 0O YOp ETOUGAUEY
Tt AyaBov ml TG yiig: GAAL S1dt TaL EAEN
OOV KOl TOVG OIKTIPHOVS ©ov  0oDg
€E€yeag mAovaimg £ Mudc Bappodvteg
npooeyyilopev

Buclaoctnpin

0 ayio ooV

kol mpoBévteg  Td
avtitoma Tod  ayiov ocoupatog Kol
aipatog Tod ypiotod cov cod dedpeda
Kol 6€ mopokodoDuev Gyle  ayiov
evdokiq g ofjg ayabotntog EMOelY 10
Ivedud cov 10 Tavaylov £p° Hudg Kol
éml 10 mpokeipevo Adpo TodTe Kol
avtd Kol Kol

gvAoyTiom ayldoo

avadei&on

IV. The series of
petitions of the
priest:

Koi moinoet tov pév dptov todtov
vévntor €ig T Gyov Zdpo 6ov, ToL
Kvpiov 8¢ koi Ogod kol cwtijpog, Kol
nopPaciiéng Muadv Inocod Xpiotov, &ic
dopeow auaptidv, kol &g Comv Vv
aicdviov TOig €€ avTOD
petodopfavovoty. Apfv.

To 6¢ motfplov todTO TO TIUIOV GOV
Alpa, 1 THc Kawviic Sadnikng cov, Tod
Kvpiov 8¢ kol @eod kol cot)pog Kol
noppaciiedc Mudv Incod Xpiotod, &ig
doeov auaptidv, kol gig Comv Vv
avToD

aidviov TOIG 3

petaiapfdavovcty. Apny.

TOV pev dptov todtov odTd TO TipoV
o®dpa Tod KHp1ov Kol Beod Kol cMTHPOG
Nnuedv Incod Xpiotod...4unyv...to o8&
TOTAPIOV TODTO 0HTO TO TIUOV 0oL TOD
Kupiov kol Beod Koi cOTHpPOg MUBY
gyubev

‘Incod  Xpiotod...auny...to

VIEP ThiG TOD KOGHOV (OFG...AunVv.
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V. Conclusion:

None

NUAG 6€ TavTag TOVG £K TOD EVOC APTOL
Kol Tod motnpiov peTEYOVTOG EvdGL
aAAnlog elg €vog Tlvevpartog dyiov
Kowoviav Kai undéva Nudv €ic kpipa fi
€lg KOTAKPYLO TOloul UETACYEY TOD
(yiov oopotog Kol oipatog  Tod
xP1oTod Gov GAL’ Tvo gbpopev Eleov
Kol YApv UETH TOVI®OV TOV ayiov TdV
an’  ai®VOG GOl ELOPECTNCAVIMV
TPOTOTOPOV — TMOTEP®V — TATPLOPYDV
TPOPNTHOV GTOGTOA®V KNpOK®V
€VAYYEMOTAV HAPTOP®V  OLOAOYNTDV

OWOoKAA®YV Kol TOVTOG TVEDUOTOG

O1K0i0L &V TIOTEL TETEAEIOUEVDV.

2. Function

In the last section we began discussing the way in which an author is able to con-
vey his purpose despite liturgical convention. This can be seen in the prayer of the invoca-
tion of the Holy Spirit. Despite the similar liturgical function of this prayer in both the Lit-
urgy of St. Gregory and the Liturgy of St. Basil, to enable the descent of the Holy Spirit
upon the Eucharistic elements, each liturgy has quite a different functional element. In the
Liturgy of St. Basil the style points to the author creating a “Prayer of Access:” fueic ot
apoaptorol kai dvagiot 5odrol cov, by using terms such as “sinful” and “unworthy” in ref-
erence to those ministering the liturgy, the author reflects the concept discussed in the post-
Sanctus of the Liturgy of St. Gregory, that humanity is in need of God’s lordship. It is
through this lordship that humanity becomes: oi kata&iwBévteg Asttovpyelv 1@ ayi® cov
Buclaopim. This “Prayer of Access” is one in a series, praying for the worthiness to par-
ticipate in the important actions of the liturgy, the entrance with the gifts, the epiklesis, the
Eucharist.

In the Liturgy of St. Gregory, however, this prayer is not a “Prayer of Access” but
the most overt attempt at propaganda in the Anaphora. The function here is once again
based on the “Christusanrede” seen throughout the liturgy. By directing this prayer to
Christ, the author once again tranfers an attribute of another member of the Trinity to
Christ, in this case it is the position of source of the Trinity. In the other epikleseis, the Fa-
ther is asked to send down the Holy Spirit, but here it is Christ who is addressed. This
seems at first to be a small matter, part of the overall style of the “Christusanrede” found in
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the rest of the liturgy, this though, also plays on Christ’s promise to his disciples that He
would send the Holy Spirit down upon them after His death.!®® By addressing the epi-
klesis to Christ, and evoking this Gospel passage, the author is able to connect this text
back to the Gospel reading as well as to the post-Sanctus and forward to the Eucharist, to
all those things Christ taught.

Though the addressing of the epiklesis to Christ does not imply that the Holy Spirit
proceeds eternally from the Son, which goes against the description of the Trinity in the
Nicene Creed, the theological statement with the greatest influence on and most often
quoted in this text: kol €ig 10 [Tvedpa o dylov 10 KOplov 10 (®omoov 1O €k tod TTatpog
gxmopevopevov. 1% This passage could be misunderstood to have the same theoloigcal
meaning as became the standard in the Creed of the Western Church: filioque procedit.
This theological position was adopted in the West originally for the same reason the Holy
Spirit is sent down upon the gifts by Christ in this liturgy, to combat the Arians. The Ni-
cene Christians in Spain added the phrase to the Creed at the Third Council of Toledo
(589) in order to combat the Arianism of the Visigothic invaders.

ILVIIL The Intercessions'!%

Following the epiklesis in the Liturgy of St. Gregory is a long section of interces-
sions and rememberances. In these rememberances every possible need of the worshipper
is prayed for, from the salvation of their ancestors to the proper inundation of the Nile. A
long section of intercessions is another of the universal aspects of the anaphora. The posi-
tion of the rememberances confirms, once again, the place of the Liturgy of St. Gregory in
one of the subfamilies of the West Syrian rite, rather than in the Alexandrian rite.!!°! In the
Alexandrian rite, such as the Liturgy of St. Mark, the intercessions are placed between the
Sursum Corda dialogue and the Sanctus hymn'!%? instead of following the epiklesis, as in

West Syrian rite, for example in the Liturgy of St. James and in the Liturgy of St. Basil.!!%

1098 John 14:26-27

109 Hammond and Brightman (1896). pg. 43. “and the Holy Spirit, the lord, the life giver, who proceeds from
the Father”

1100 The majority of the Intercessions have been rewritten in the Coptic translation, as such it is not vital that
the differences be shown here. Major differences include the interpolation of repetitions of the prayers of the
priest by the deacon; the prayer for a temperate climate is divided into several parts each used during a
different time of the year. (Hammerschmidt (1957). pg. 42-61

1101 Cf. Hammerschmidt (1957). pg. 175-176

1102 Hammond and Brightman (1896). pp. 126-132

1103 Hammond and Brightman (1896). pp. 54-58 and 330-337
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1. Structure

In the Liturgy of St. Gregory there are two types of intercessions, the majority of
the intercessions begin with: MviioOntt and are written as an individual prayer, responded
to by the people with: KvOpie éAéncov. There are two longer sections of intercessions which
do not fit into this first type, but consist of a series of short petitions each of which is re-
sponded to by the people with: KOpie éléncov. The first of these two longer sets of peti-
tions begins the series of intercessions and deals mostly with the those directly involved
with the church, while the second set of such petitions, positioned in the middle of the se-
ries of intercessions, deals with the entire cosmos.

The two series of petitions are used to open and to strenghten the reopening of the
intercessions, each of the sections of the intercessions adopts the theme in the respective
petitions that open the section. The first section discussing the human world of the church
and politics, while the second section broadens the discussion to include the rest of the
cosmos, especially the natural world.

Table LVIIL I The Intercessions in the Liturgy of St. Gregory. '

Section one of the Intercessions

I. This section begins with a series of petitions. These petitions pray for: the church; the
unity of love; the truth of Faith; the path of piety; the shepherds; the flock; the clergy; the
monastics; the virgins; those in marriage; the repentant; the wealthy; the poor; the begars;
the old; the young; the unbelievers and the unity of the Church.

II. In the first intercession, the priest prays for the unity of the Church and the hierarchs of
the Church.

III. The second intercession prays specifically for the Patriarch of Alexandria and then in a
series for all of the various orders of the Church.

IV. The third intercession prays for the civil authority, both for the court in the palace as

1104 Cf. Section II.7 lines 1-123.
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well as for the military.

V. The fourth intercession prays for the specific congregation, for those bringing the gifts
for the Eucharist.

VI. The fifth intercession broadens the discussion from the specific congregation to the
larger congregation of monastics and, though it does not seem to fit the thematic estab-
lished, to the release of the captives.

VII. The final intercession is for the priest himself, that he not be considered unworthy to
administer the Sacrament. Following this last intercession is a transitional section made up
of an exclamation of the priest: ‘O yap Aadg cov kai 1 'ExkAncia cov iketedel o€, Kol o1
oob kai oOv 6ot Tov [Matépa, Aéyovoa and several responses by the people: 'EAéncov uec
0 O(0)¢ 6 o(wT)Mp MudV and Kvpie Eréncov.

Section two of the Intercessions

I. In the first intercession of this series, the priest prays for proper seasons, as well as the
proper inundation, allowing for the physical prosperity of the people: I[TAnpmcov yapdc kol
evppoohvng tag kopdiag Nudv. “Iva €v mavti mhvtote macov aOTAPKEWY EXOVTEG,
TEPLOGEHOMUEV €l¢ TTAV EPyov ayadov, ToD TolEly TO OEANUAE GOV TO dylov.

II. The second place in this series of intercessions is given to the second series of petitions,
which pray for: unity; stability; the air; the sick; those in need; those in exile; the orphans;
the widows; for those in distress; for strength; for those who have fallen; for those who are
rising; for those who have fallen asleep; for those who confess; for those who are repent-
ant; for recognition among the martyrs; for the ability to
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II1. In the third place, but the only the second intercession, the priest prays for the physical
protection of the Orthodox faithful both of that specific community as well as all of the
Orthodox.

IV. The third intercession asks for the salvation of the various types of saints who have
fallen asleep: dyiov matépov, maTplOPY®V, ATOCTOA®V, TPOPNTAV, KNPVK®V,
e0OYYEMOTOV, HLOPTHP®V, OLOAOYNTAV, KoL TOVTOG TVEDLLOTOG O1KAIOV.

V. The fourth intercession remembers several of the saints important to the liturgy specifi-
cally as well as to the Egyptian Church in general, among others: the Virgin Mary; John
the Baptist; St. Stephen the first martyr; St. Mark the Evangelist and St. Gregory the Theo-
logian.

VI. Following the reading of the Diptychs ist he fifth intercession, in which those who
have fallen asleep and are not saints. Following this is a second reading of the Diptychs,
specifically the living and the dead.

VIL. In the sixth and final intercession, the priest makes a generic prayer for all things that
may have been left out during the intercessions: MviioOnti, Kopie, Gv épvicdnuev, koi ov
ovK &uvicinuey motdv kol 0phoddEmv, ped’ MV koi MUV oOv avToic, O¢ Gyaddc Kai
PULGVOpmTOC B0,

2. Function

These intercessions, although in the position expected of a Syrian liturgy, do fall
under the influence of the Alexandrian intercessory formulae. This is seen in several plac-
es, for example in the prayer for the hierarchs, in which the Pope and Patriarch of Alexan-
dria is commemmorated; in the prayer for the natural world, the priest prays for the: ti|g
CUUUETPOL avaPdoemg T@V motopeiov VOdTmV, a consideration of vital importance in
Egpyt, which was dependant on the proper inundation of the Nile for its prosperity, but of
much lesser importance in Syria and Cappadocia; in the commemoration of the saints St.

Mark the Evangelist, through whose efforts the Church in Egypt was created, is com-
237




The Liturgy of Saint Gregory the Theologian

memmorated. Despite the Egyptian influence, the Syrian flavor of the intercessions still
comes to the fore, for example in the commemoration of the saints, in which St. Stephen,
the protomartyr, is remembered. Although he is recognized as a saint in Egypt, he belongs
geographically to the Syrian world and it is in the commemorations of the saints in Liturgy
of St. James that we see St. Stephen commemorated and described in the same way as he is
in the Liturgy of St. Gregory: t@®v ayiov mpoent®v matplopy®dv dikaimv: tod ayiov
T1epdvov Tod TPoTodiakdvoy Kai mpmTopudpTupog. 10

One of the intercessions: MvnoOnti, Kbpie 1@V év 1@ morotio MUAV ASEAPDV
moTdV, Kol 0pAodoEmV, Kai movtdg Tod otpatonédov, % is of great interest because it cor-
responds closely to one of the Interecssions in the Liturgy of St. Basil: MvricOntt Kbopie
ndong apyng koi €Eovciog kol TV €v moAaTi OGOEAPOV MUAV Kol 7avtog TOD
otpatonédov. %7 This correspondence is another indication of the origin of the Liturgy of
St. Gregory in Constantinople, like the Liturgy of St. Basil, this text prays for the well be-
ing of the Emperor and the Roman army situated in Constantinople.

The nature of this section creates difficulty in the anti-Arian function, since the fo-
cus of the section is not on Christ, but on the people, places and things being commemo-
rated. There is one section which does advance the angenda seen so far, the transitional
section between the two major sets of intercessions: .

Yymoet v ke@oanv k(oi) EKemvioet.

‘O yap Aadg cov kai 1 'ExkAncio cov iketedel o€, kai o1 60D kol GVV 6ot TOV
[Tatépa Aéyovaa.

‘O Aaog Aéyer EAéncov Nuag 6 ®gdg 6 cwtp uov. I,

O ‘Tepevg Aéyer: 'EAéncov uic 6 Ocog 6 cotnp nuadv. I'.

‘O Aaog Aéyer Kopie éEléncov. T,

Here again we see the attribution to Christ of various elements that would usually
be attributed to God the Father, it is Christ’s people and Christ’s Church. This transference
seems to come to a head in the phrase: xoi 614 cod kai ovv cot Tov [latépa, Aéyovoa,
which does not actually call Christ “Father,” the author almost seems to tease the worship-
pers with this and is able to combine three ideas in this one phrase. First the author looks
forward to the recitation of the Lord’s Prayer in the post-Anaphora, and reminds the wor-
shippers that it was Christ that instituted this prayer. Second, the author reminds that Christ

1105 “the holy prophets and just patriarchs; St. Stephen the first deacon and the first martyr.”

1108 [ines 355-356
1107 Hammond and Brightman (1896). pg. 333 and Trempelis (1982). pg. 186. “Remember, Lord, every
leader and commander and our brothers in the palace and all those in the army camp.”
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is the mediator between humanity and God the Father and that He is the only way to get to
the Father.!'% Thirdly, the author is able to both underscore Christ’s role in the Trinity,
since God the Father is His Father, and at the same time plays on Christ’s role in Creation
as the “Father” of humanity, since the worshippers could not help but associate ITatépa,
with Christ, since He is the only person of the Triniy addressed in this liturgy.

I1.IX. The Final Benediction

The Anaphora closes with a final benediction. This is not an uncommon way for
the anaphora to finish. Parallels to this benediction are found in the other liturgy of the
Cappadocian/Constantinopolitan rite, the Liturgy of St. Basil: Kai 00g nuiv €v €vi otopatt
Kol g kopdig 60&alev Kol AVOUVETV TO TAVIIHOV Kol HEYUAOTPENEG dvoud cov ToD
[Motpog kai oD Yiod koai tod ayiov IMvevpatog vdv koi del kol €ig ToVG aidvag TOV
aidvev. % This is not a feature that is limited to this subfamily, however, as a similar
benediction is found in the Syrian Liturgy of St. James.!''® These closing benedictions
seem to be an offshoot of the commemorations that form the bulk of the ending of the
anaphora, however, even in liturgical families that close the anaphora with the epiklesis,
such as the Alexandrian Liturgy of St. Mark, a benediction marks the transition of the

anaphora to the post anaphora.'!!!

1. Structure.'1?

The closing benediction of the anaphora in the Liturgy of St. Gregory begins, as
many of the prayers in this Liturgy do, with a direct address of Christ: 0 yap €l 6 @gdg
nudv, élenuov, which is qualified by a descriptive phrase discussing Christ’s compassion:
O un BovAdpevog Tov Bdvatov Tod ApapT®AOD O¢ TOD EmoTpéyart Kol (v avTov.

At this point the prayer reopens, with a second address of Christ: ‘O @¢og, this new-
ly opened section also focuses on the compassion of Christ for humanity: 6 mToudv Vrep €k

or

neplocod OV aitodueda, § vooduev. The focus on compassion in this section is under-

1108 John 13:6

119 Hammond and Brightman (1896). pg. 337 and Trempelis (1982). pg. 124. “And grant to us, that in one
voice and one heart to glorify and hymn Your all precious and glorious name, of the Father and Son and the
Holy Spirit, now and ever and to the ages of ages.”

1119 Cf, Hammond and Brightman (1896). pg. 58 and Mercier (1944). pg. 222.

T Cf. Hammond and Brightman (1896). pg. 134 and Cuming (1990). pg. 49 footnote 12.

1112 Since this is so short of a section, a table describing the structure is not needed. The Coptic translation of
this section is, other than the addition of several responses that belong to the beginning of the post-Anaphora
in the Greek text, identical to that of the Greek original. (Hammerschmidt (1957). pg. 62-63). Cf. pp. 117-
118.

239



The Liturgy of Saint Gregory the Theologian

scored by two imperatives: éxickeyov NUAG &V T® cOTNPI® 6oV’ Toincov ped’ UMDV KoTd
v €meikedy cov, a style reminiscent of the opening of the 50th Psalm.!!'* The compas-
sion with which Christ deals with humanity is then used by the author to tranisition to the
final Trinitarian formula, the compassion of Christ leads to the glorification of the name of
Christ, as well as the remainder of the Trinity: “Iva cov kai £&v To0TE, KOOGS Kol €V TaVTI,
d0&actn kol Vywof kol VYN OT, Kol edloynof], Kai ayldctn, T Tavaylov Kol EVIIHOV Kol
gvAoyNuéVoV cov dvopa dpa t@ ayxpdvim cov Ioatpi kai ayip IMvedpart.

2. Function

In this closing benediction we see a prayer structure common to the Liturgy of St.
Gregory, but only seen here in the anaphora. We see again, the propagandistic elements
seen in the rest of the liturgy: 1. the direct address of the prayer to Christ establishes a di-
rect connection between the worshipper and Christ; 2. the mixture of discussing Christ’s
power and compassion underscores Christ’s divinity as well as His connection with the
worshippers; 3. any doubt as to the focus of the prayer is removed through the concentra-
tion on the name of Christ which is not only “all-Holy, precious and blessed” but also “glo-
rified, exalted, hymned, blessed and sanctified” 4. the final Trinitarian formula shows the
common transference of focus and attributes from the other members of the Trinity.

Commentary Part III: Post-Anaphoral Rites

I11.1. Structure

Beginning after the final doxology of the Anaphora are the post-Anaphoral rites.
This section of the Liturgy contains some of the most important prayers in the Liturgy,
such as those of the Breaking and Communion and the Lord’s Prayer. This section is, how-
ever, largely forgotten, and this study is, to my knowledge, the first that deals with the
Greek text of the Post-Anaphora,!!!* this is unfortunate, as this section is, theologically,
perhaps even more important than the Anaphora, as the final preparations of the Eucharist,
as well as its distribution amongst the faithful occur here. The difficulty in dealing with the
post-Anaphoral rites of a Liturgy is the same as that which plagues the pre-Anaphora, un-

113 Psalm 50 1:1

1114 There are some notes on these prayers in the Renaudot text, as well as some comments in the Migne, but
no thorough investigation has been made. The Coptic text of this part of the Liturgy was included in the
Hammerschmidt commentary, however, and will be vital fort his investigation.

240



The Commentary

certainty of the origin of the prayers, since clerics were often ready to substitute prayers in
a Liturgy with others that suited them better. That is not to say, however, that the prayers
we see here are not original, before assuming that possibility we must have some compel-
ling evidence. This problem is not as prevalent in the Anaphora, where clerics were less
willing to tamper.

The post-Anaphora consists of ten sections (or rather eight sections with several al-
ternates) leading up to the distribution of the Eucharist, and two prayers following the Eu-
charist leading up to the dismissal of the congregation.

1. From the End of the Anaphora to the Eucharist

a.

The Ilpooipov tiic KAdoewg: a short prayer which introduces the Prayer of
the Breaking which follows.

The Edyn tiic kAdoewc: this prayer is read before the breaking of the Eucha-
ristic bread into sections, this prayer also serves to introduce the Lord’s
Prayer, which is then recited by the congregation.

Two alternates for the Evyr| ti|g kAdoewmg.

A short prayer following the recitation of the Lord’s Prayer, which discuss-
es the power granted to Christians over the power of evil.

The Evyn tig kepoarokAioiag: this and its alternate (continuation?) seem to
have a similar function to the Prayer of Access we saw at the beginning of
the Liturgy; this set prepares for participation in the Eucharist, where the
previous prepares for participation in the preparation of the Eucharist.

The Evyn ti|g élevbepiog: is a prayer of purification for a more worthy par-
ticipation in the Eucharist.

Though not strictly a prayer (it is, rather, a number of prayers as well as a
dialogue between clergy and congregation), the section I have called the
Tduo kai oipo consists of a dialogue in which the final preparations for the
Eucharist are made, and a statement of faith is made as to what is occuring
in the Eucharist.

2. From the Eucharist to the Dismissal

a.

The Evyn evyopiotiog peta v petdAnyv tdv ayiov pootpiov marks the
end of the Euchist, and gives thanks for the ability to participate in it.

The Evym tfig xeparoxiisiog is the final prayer of the Liturgy, it summariz-
es the theological points made in the Liturgy and then dismisses the congre-
gation in peace.
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IIL.IL The “Introduction to the Breaking”!'''®

Before the :Introduction to the Breaking” begins, there is a short dialogue between
the congregation, the priest and the deacon. This dialogue, or a similar dialogue, occurs in
the other major Liturgies used in Egypt as well. in the Greek-Egyptian Liturgy of St. Basil:
O Aaog Zéyer. Qomnep Mv. O Aidrovog Aéyer. Katéldete ol didkovol. O Tepede Aéyer. Eipivn
ndow. 1 as well as in the Greek-Egyptian Liturgy of St. Mark: O Aadc. ‘Qonep v koi
Eotwv. O Tepevg. Eipfvn maocw. O Adidkovoe. TlpocedbEache. 1t This dialogue serves as a
bridge from the Anaphora to the Prayers of the Breaking. The dialogue between clergy and
laity serves to refocus the attention of the congregation that may have wandered during the
long prayers of the Anaphora. There are a number of actions that accompany the dialogue:
1. the priest turning and blessing the people while he says “peace be with all;” 2. the dea-
cons process, following the command: “come down o ye deacons.” This movement also
serve to refocus any flagging attentions in the congregation.

The Byzantine rite, as well as the Greek-Syrian rite, has a similar transition from
the Anaphora to the Breaking and Communion. Both of these rites (have a set of petitions
following the doxologies that mark the end of the Anaphora.!!'8

The actual “Introduction to the Breaking” presents an interesting problem. Ham-
merschmidt notes that while the Greek Egyptian Liturgy of St. Basil has a prayer like
this, 19 as does the Coptic version of the Liturgy of St. Mark, the Greek Liturgy of St.

1115 The text of this prayer in the Coptic Liturgy, though to a great extent identical to the Greek, has a differ-
ent beginning, this is seen in Hammerschmidt’s edition, the translation of which reads: “Der Priester spricht:
Unser Herr, unser Erloser (cotip), guter (&dyab0g) Menschenliebender, Lebenspenderer unserer Seelen
(yuym), Gott der sich selbst fiir uns dahin gegeben hat, uns zu retten wegen unserer Siinden, der durch das
Vielsein seines Erbarmens die Feinschaft der (=mit den) Menschen (nachgelassen hat) zunicht gemacht hat,
der Einziggeborene (povoyevic) Gott, der im Schosse seines Vaters ruht.” (Hammerschmidt (1957). Pg. 63.)
“The priest says: Our Lord, our savior, good lover of man, life giver to our souls. God who gave Himself for
us to save us because of our sins, who because of the extent of His mercy, put aside the enmity with man-
kind, the onlybegotten God who rests in the bosom of His Father.” The remainder of the prayer are almost
identical in the two versions, with several small exceptions laid out by Hammerschmidt: “...stimmt wieder im
Griechischen mit dem Koptischem mit Ausnahme zweier kleiner Zusétze im Koptischen in 333 [of his Cop-
tic edition] ... (heilige Jiinger und heilige Apostel), des Zusatzes pilavOpwme und des Fehlens des ‘unser’ bei
‘Herr’ im griechischen Text desselben Satzes iiberein.” Hammerschmidt (1957). pg. 149

1116 Renaudot (1847). I pg. 71. “The people say: Just as it was. The deacon says: Come down O deacons. The
priest says: Peace be with all.”

1117 Renaudot (1847). I pg. 142. “The people say: As it was and is. The priest says: Peace be with all. The
deacon says: Pray!”

118 For the Liturgy of St. James see Hammond and Brightman (1896). pg. 48.) For the Liturgy of St. Basil
see leratikon1987 (2007). pg. 183.

1119 See Hammerschmidt (1957). pg. 150 and Renaudot (1847). 1. pg. 71-72 .
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Mark does not.*12° This leads him to contradict Hannssens, who claims that the presence of
such an introduction in the Liturgies of St. Basil and St. Gregory must mean that it is an
ancient practice in Egyptian Liturgies.!*?! Hammerschmidt contradicts this by pointing out
that the Greek version of the Liturgy of St. Mark is, in fact, older than the Coptic transla-
tion, and that the evidence of this prayer in the Coptic tranlsation must be attributed to in-
fluence from these other Liturgies.'?? The lack of an introductory prayer in this position in
the Liturgy of St. Mark then indicates that it is not an Egyptian practice (Hammerschmidt
makes a distinction between the Coptic rite: “d.h. der Liturgien, die in der koptischer Spra-
che vorhanden sind” and the Egyptian rite as a whole). 1123

The question we must strive to answer then is: where does this prayer come from?
The prayer contains nothing that gives it away as not original to this Liturgy, especially
since the prayer in this Liturgy is addressed to Christ, while the corresponding prayer in
the Liturgy of St. Basil is not.*?* If, then, this prayer is original to the Liturgy of St. Greg-
ory this may help us in narrowing down its place of origin. Unfortunately, this type of
prayer seems to be rather rare, Hammerschmidt has established that it is not of Egyptian
origin, we can also determine that the Byzantine Liturgies of St. Basil and St. John Chrys-
ostom!'?> do not have such a prayer, neither does the Greek-Syrian Liturgy of St.
James. 1128 If we further our search, we see that there is also no corresponding prayer in the
Syrian Jacobite Liturgy (that is, the Syrian Liturgy of St. James).1??” There are, however,
numerous other Liturgies in the Syrian family,!?® although I have not been able to collect
all of the texts, the earliest ones (the Anaphora of the Twelve Apostles, the Liturgy of St.
James etc...) do not have a corresponding prayer. Neither do the Armenian Soorp Bara-
dack,'?° or even in the Nestorian Liturgies of Persia.*30

1120 Hammerschmidt (1957). pg. 150

121 Hanssens (1930-31). I11. 487

1122 Hammerschmidt (1957). pg. 150

123 Tbid.

1124 We saw in the pre-Anaphora that prayers which are added later are often not changed to be addressed to
Christ, while those that are original, even if the author takes them from another source, are rewritten.

1125 Cf. Hammond and Brightmann (1896). pp. 307-359

1126 Cf. Hammond and Brightmann (1896). pp. 33-48 and Mercier (1944). pp. 222-224.

1127 Cf. Hammond and Brightmann (1896). pp. 70-110 and Day (1972). pp. 186-188.

1128 Including a Syrian Liturgy of St. Gregory the Theologian, which seems to have very little in comon with
the Greek-Egyptian Liturgy of the same name. Cf. Renaudot (1847) II. For more information on the Syrian
Anaphoras, see the series Anaphorae Syriacae.

1129 Cf. Hammond and Brightmann (1896). pp. 412-457

1130 Cf. Hammond and Brightmann (1896). pp. 248-305, the Anaphora of Sts. Adda and Mari.
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There seem to be two ways of explaining the fact that such an introductory prayer
crops up in only two places: the Greek Egyptian Liturgies of St. Gregory and St. Basil.!3!
There may be a Liturgy which provided the necessary example that either I have not been
able to find, or the prayers of which outside of the Anaphora dissapeared in favor of the
prayers of a more standard Liturgy. The other possibility is that this prayer is an innovation
by the author of the Liturgy of St. Gregory, added as a way to underscore his purpose, as
an anti-Arian polemic work, and the prayers in the Liturgy of St. Basil and the Coptic
translations were added in analogy to it.

1. Structure

Like most of the prayers we discussed in the Pre-Anaphora, this prayer begins with
a direct address of Christ: Incod Xpioté. This direct address is followed by an epithet: 10
ocotplov dvopa. This introduction is followed by a series of Christ’s deeds. 1. Christ es-
tablishes the Eucharist; 2. Christ establishes the rank of the priests, who carry out the Eu-
charist; 3. Christ transforms the bread and wine into His Body and Blood (during the
Anaphora); 4. Christ hands Himself over, in the form of the Eucharist, to those who re-
ceive it worthily.

Following this short history of the Eucharist, the priest makes four requests of
Christ: 1. Christ is asked to bless; 2. to sanctify; 3. to break; 4. and to give. This prayer is
also interesting in that it does not have end in an ekphonesis, but in another dialogue. This
may be because this is not a prayer in and of itself, but serves to introduce the next prayer,
the “Prayer of the Breaking.” The structure of this section can also be seen in the following
table:

Figure IILII1: The Structure of the “Introduction to the Breaking. "3

The “Introduction to the Breaking”

L. Bridging Dialogue, begins the last section of the Liturgy, the Post-Anaphora.
a. O Aaog Aéyer- Q¢ fv, xoi 8ot Kai EoTa.
b. O dwaxovog Aéyer- KatéAbete ot didkovot.
c. O Iepedg Aéyer- Eiprivn maow.
d. O Aoog Aéyer- Kai 1® mvebpatt Gov.

131 And from there the various Coptic Liturgies.
1132 Cf. Section II1.1 lines 1-15, Cf. also Hammerschmidt (1957). pg. 148
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IL. The Opening: Direct address of Christ: Tnocod Xpioté 10 cwtiprov dvopa

IL. Part I. The history of the Eucharist

a.

Fashioner of this mystery: 0 ta Ogla kai dypovia kol €movpavio, TodTO
HLG TP SLOTLTIOCOG.

Founder of the priesthood: ‘O tolg pév iepeig &v td&et HINPETOY GTHONG
Transformer of the Eucharistic elements: o1 0¢ g dopdtov Gov SLVVAUEMG
aOTA LETAGTOLYELDGOG.

Access granted to those who approach worthily: ‘O toig kaBapoig Tfj kapdiy
EMPOVOLEVOC KOl TOIG YVNGIMG TPOGL0DGL S10 GEAVTOD TUPEYOVTOG.

II1. Part II. Requests made of Christ

.

f.
g.
h.

Bless: 'O tote gvAoynoag, kai viv edAOYyncov. Auny.

Sanctify: ‘O 161 ayidoag, kol viv dyiacov. Auny.

Break: ‘O 161¢ KAdoag, kai vOv d1dBpeyov. Aunv.

Give: O 1618 S10000¢ 1O €0wTOd HAONTOIC Kol GmOcTOAOLS, Kol VOV
Aéomoto 61000¢ Muiv, Kol vl T Aa@® cov PAAvOpmmE, TavVTOKPATOP
Kvpte 6 Oedg qudv.

I11. Ending Dialogue.

a.

b.
C.
d

O Araxovog Aéyer- TlpocevEache.

O Aaog Aéyer- Khpie Eléncov.

O Tepevg Aéyer Eipnvn maow.

O Aaog Aéyer- Kai 1@ mvevpuati cov.
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2. Function

Before looking at the text itself, we should note that the “manual purpose,” of this
text is laid out in Hammerschmidt’s Commentary.'33 Here he lays out the actiones manu-
ales which the priest performs while the prayer is being read. It is important to note, how-
ever, that these actions are based on the Coptic rite and the Coptic text, and may not be en-
tirely transferable the Greek text, which, as we have discussed, is probably not originally
from Egypt, and therefore the Coptic rites are not original to it.

1. (Section III.1 lines 2-5): Incod Xpioté, tO cotiplov dvoua, 0 T Oela kol dypavta Kol
gmovpdvia TadTo, puoTpla SaTLTOGaS. ‘O ToVg Hev 1epeig v TdEel VINPET®Y oTRGOGC, O1d
0¢ TG adpdtov cov SLVAULE®S OVTO petacToyEwosos. O toilg kabapoig Th kopdiq
EMPALVOLEVOC, KOl TOIG YVNGImG TPOG10DGL H10 GEAVTOD TOPEYOVTOG,.

The majority of the first section of this prayer is devoted to a list of deeds, the
origin of which is made clear in the first phrase of the prayer: 'Incod Xpioté, 10 cotmplov
dvopa. By making this clear at the very beginning of the prayer, the author underscores, as
we will see, the place of Christ in the Liturgy as both author and celebrant.

In the list of deeds that follows this opening, Christ is portrayed as author of the
Liturgy. Each deed describes a step in the history of the Eucharist, from its origin at the
Last Supper to the present celebration. 1. The first phrase deals with the establishment of
the Eucharist: ta 0€io kol dypoavto Kol Emovpdvia TodTo LUGTHPLO SATVTIMGAGS, this refers
to the first Eucharist, its prototype, the Last Supper, where Christ, “fashioned” the form of
the Eucharist by his fourfold action. 2. In the second phrase: To0g pév iepeic v taéet
VINpeT®V otfoag, we learn that Christ sets certain people apart as His servants, this en-
sures the continuation of the Eucharist after He is no longer present on earth. This phrase is
qualified, however, by the following. 3. Here we see that, though Christ establishes the
priesthood to carry out the mystery of the Eucharist, it is still Christ that changes the Eu-
charistic elements: 610 6& TG 0OPATOL GOV dVVANEMG AOTA PETAGTOXEWDGOS. By setting
this prayer up in this way, the author establishes a type of symbiosis between priest and
Christ in the Liturgy, neither can carry out the Eucharist without the other.''** Christ is put
in the higher position, however, and, so to speak, uses the priest as His instrument.!3> 4,

1133 Cf. Hammerschmidt (1957). pp. 150-151

1134 Here the audience for this liturgy is set out, the more important audience is the clergy, whose symbiotic
relationship with Christ in the liturgy is shown here. The theological opinion of the clergy would have more
weight in a theological controversy such as the Arian controversy. Despite the focus on the clergy, the author
does not ignore the laity, and by addressing every prayer of the liturgy to Christ, he ensures that the message
is made clear to the laity as well.

1135 This is made more clear in the next section of this prayer.
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After describing the relationship between priest and Christ in the Liturgy, the author moves
on to the final step in the history of the Eucharist, the reception of the Eucharist by the
congregation: ‘O toig kaBopoic Tf] kapdig EMPavOUEVOS, Kol TOIG YVNoIMg TPOGloDot d1d.
oeavtod apéyovtoc. In this section we see why there have been such numerous prayers of
purification. Chris is “revealed” and ,hands Himself over’ in the Eucharist, but only to
those who are “pure of heart” and who approach “lawfully.” The author does not go quite
as far in this as St. Paul does,**3® there is no threat of condemnation for those who recieve,
but we see here that it only benefits those who receive it worthily.

This section establishes Christ as the fashioner of the Eucharist, and describes the
history of the Eucharist from its beginning at the Last Supper to the present celebration. In
the next section, the author shows that Christ in not only the origin of the Liturgy, but
plays an active role in its carrying out.

2. (Section IIL.1 lines 6-11): ‘O 161e €dA0yNOAG, KOl VOV €DAOGYNGOV. Apny. O toHTE Aydoag,
kol vOv ayioaocov. Auny. ‘O tote KAdoag, Kol viv didbpeyov. Aunv. ‘O tdte S10800¢ TOig
€antod pantoic kol arootoérolg, Kol vOov Aéomota, d1odog MUiv, Kol mavTi T® Ao@® Gov
QUavOpmTe, movtokpotop, Kopie 6 Oedg udv.

This section focuses on the fourfold action of Christ at the Last Supper: 1. blessing,
2. sanctifying, 3. breaking and 4. giving. The author uses this in order to illustrate two
points, the continuity of the Eucharist, and the place of Christ within the Liturgy. By juxta-
posing the two temporal words: tote and viv the author bridges the historical gap between
the Last Supper and the present celebration of the Eucharist. By doing so the author em-
phasizes the connection between the Last Supper and each subsequent Eucharist. He also
continues the thought begun in the last section, that the priest is an instrument of Christ. It
is not the priest who blesses, hallows, breaks and gives out the Eucharist, it is Christ. By
obscuring the priest’s role in favor of Christ, the author reaffirms the place of Christ as the
High Priest.

The dichotomy in this prayer, that Christ is both the origin and the one that carries
out the Liturgy, shows Christ as both God, the origin of the Liturgy, and as man, the High
Priest who carries it out. This is a duality leads to the conclusionthat the purpose of this
prayer is to affirm the Nicene Christology, and as such is an original part of this Liturgy,
and not a later addition.

1136 Cf. T Corinthians 11: 23-26
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ILIII. The “Prayer of the Breaking”''*’

What makes this prayer stand out from the rest of the prayers of the Liturgy is that
there is no request made in the prayer itself. Only in the ekphonesis does the priest make
the request of the prayer known, the ability to take part in the Lord’s Prayer.'3® This
“Prayer of the Breaking” lays out the nature of Christ’s existence, the Incarnation, the Cru-
cifixion, the Resurrection, the destruction of Hades and the redemption of humanity. Prob-
lematic is that much of the prayer seems to deal with a non-Chalcedonian view of Christ,
which, as Hammerschmidt points out,'3 may place the text in the incorrect Christological
controversy to be original to this Liturgy. Hammerschmidt proves, however, that what
seems to be the use of Monophysite language in this prayer may be an adoption of the lan-
guage used by Cyril of Alexandria.'*® Whether or not this is to be taken as a directly Mo-
nophysite prayer, however, the theological language is, to a great extent, outside of that
normally used in the Liturgy.?* We do see, however, numerous instances in which the
divinity of Christ is emphasized, which brings us back to the theological discussion shared
by the rest of the Liturgy.

Hammerschmidt also points to the fact that this prayer is not used in the Coptic Lit-
urgy to show that this prayer is not original to the Liturgy.!'4? Although there is a possibil-
ity that this prayer was added to the Liturgy following its translation into Coptic, Ham-
merschmidt has suggested before that the author may have added alternate prayers for
“abwechslung,”1143 the possibility of more than one prayer for the same function does ex-
ist, and it would be logical that the Coptic translators would pick one of the prayers to use
in their standard Liturgy.

It is not only the theological problems, nor the lack of a corresponding Prayer in the
Coptic translation that brings me to share Hammerschmidt’s view, that this is not an origi-
nal Prayer, it is the awkward fit of this prayer within the Liturgy. The purpose of the
“Prayer of the Breaking” is to: 1. introduce the Lord’s Prayer and 2. to make final prepara-

1137 That is first “Prayer of the Breaking.”

1138 Hammerschmidt notes that this ekphonesis is not organically a part of the prayer, and may have been
tacked on at the end to tie it in with its liturgical function, to introduce the Lord’s Prayer. (pg. 157).

1139 Hammerschmidt (1957). pg. 162

1140 Hammerschmidt (1957). pp. 157-162. Since Hammerschmidt lays this out so well in his commentary,
there is no need for me to repeat it here, though I will come back to his arguments later in this commentary.
Suffice it to say that there are several phrases in the Greek, sufficient to repeat here is the cornerstone of his
argument, the phrase: uio pvoig 100 G0t Aoyov oeooprwuévy. (pg. 161).

141 Hammerschmidt (1957). pg. 162

1142 Hammerschmidt (1957). pg. 162-163

1143 Hammerschmidt (1957). pg. 96
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tions for the Eucharist.1** As we mentioned above, none of these purposes are addressed
in the Prayer, which focuses entirely on the theological. Although the purpose of this work
is the propagation of a theological viewpoint and the marginalization of those who do not
share it, this has always been done by the author in the context of the prayers of the Litur-
gy, that is, the prayers have a dual purpose, both to underscore Nicene theology and to car-
ry out their proper function within the Liturgy. This prayer does not carry out its function
and is thus stylistically different from the other prayers. The other stylistic issue is with the
ekphonesis, which seems, as we said above, tacked on to the end of the Liturgy, up to this
point, and especially in the pre-Anaphora, the ekphoneseis have continued or completed
the thought presented in the prayer. It is this atypical style that shows, when weighted with
the partially Monophysite theology and the lack of Coptic evidence, that this is not an orig-
inal prayer.

The question, then, becomes, where did this prayer come from? Hammerschmidt
offers no possibilities, other than saying that none of the manuscripts of the Coptic Liturgy
of St. Gregory contain this prayer. No prayer like this is present in the other Greek-
Egyptian Liturgies, whose “Prayers of the Breaking” are all geared towards the recitation
of the Lord’s Prayer and the reception of the Eucharist. H. Engberding offered one possi-
bility when he noted that, although he could not find any exact parallels to the text, the
Anaphora of John of Bosra, which reads: unus Filius, unus Christus, una persona, una
natura, sive suppositum Verbi incarnati,'*** an interesting parallel to the o0 600 mTpdcOTa
oV, oVd¢ d00 popedg fyovy, o0dE v duci @ucest Yvopldpevog, GAL" gl @gdc, &ig
Kvprog, pia ovoia...pia ¢pvoic tod O@cod Adyov cecapkmpévn Kai Tpookvvovuévn found in
our text. This led H. Engberding to assume either that the Anaphora of John of Bosra was
influenced by the Liturgy of St. Gregory, or that the prayers in both of these texts came
from the same source.''*® Since we cannot be sure when this prayer was introduced into
the Liturgy, and therefore cannot speculate as to whether it could have had any influence
on the Anaphora of St. John of Bosra or not. The other suggestion, however, that both
these prayers are based on a third prayer, which reflects an ‘“apollinaristisch-

1144 Preparation for the Eucharist in the sense of spiritual preparation, the manual actions of the priest occur at
a different point, after the Elevation: “Das griechische und koptische Gebet triagt eigentlich nur mit Riicksicht
auf seine Stellung innerhalb der Liturgie diesen Namen, da es mit der fractio selbst nichts mehr zu tun hat.”
(Hammerschmidt (1957). pg. 152) “The Greek and Coptic prayer is only named so because of its place in the
liturgy as it has nothing to do with the fraction itself.”

1145 Renaudot (1847). 1. pg. 423 “one Son, one Christ, one person, one nature that is set beneath the incarnate
Word.”

1146 Engberding (1953). pg. 729
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monotheletischer Vorstellung”!'4” seems, barring any forthcoming information, to be the
best explanation. Although describing the prayer as “Monothelite” may be exaggerated, it
may be more accurate to say Monothelite leanings, this would explain what seems to be
this conciliatory theology, emphasizing both the Incarnation and the unity of Christ. An-
other possibility why this prayer contains what seems to be contradictory theology is in the
context of the Coptic Church, which must be identified not as a Monophysite Church, but
rather a Miaphysite Church. It is the seemingly slight difference in these theologies!® that
accounts for this seeming contradiction. Especially interesting is the Structure of the pray-
er, which, in parts, parallels the Nicene Creed as well as the Monogens Hymn of Justinian.
This similarity also gives us a date post quem for this prayer, the Hymn of Justinian as well
as the Monophysite/Miaphysite and Monothelite controversies stem from the middle of the
sixth century, while our Liturgy belongs in the fourth, proving definitively that this prayer
cannot be part of the original Liturgy.

1. Structure

This Prayer, like the majority of the other Prayers in the Liturgy, begins with a di-
rect address of Christ. The remainder of the Prayer consists of twenty one descriptive
phrases that can be broadly categorized into three sections, each of which deals in some
way with the Incarnation. The first section consists of seven phrases that underscore
Christ’s divinity: he is called, among other things, the “bread who descended from heaven
and gave life to the world” and “the great high priest.”

The second section, beginning with ZapkmOeic deals with the theology of the In-
carnation. This theological exposition builds the largest section of this prayer. This section
consists of only four phrases, but each of these phrases is longer and more complicated
than those of the first and third sections. This section contains the majority of the difficult
theology that does not fit into the Christological controversy which the rest of the Liturgy
deals with.

The final section, beginning with Ztavpwbeig deals with the remainder of the histo-
ry of salvation, once again the style shifts to numerous (nine), short descriptive phrases.
These deal with the Crucifixion, Ressurection, the destruction of Hades and the redemption
of Adam. A more complete structural analysis is given in the following table:

1147 Hammerschmidt (1957). pg. 163; footnote 253
1148 The Monophysites believe that Christ had no human nature, while the Miaphysites believe that this hu-
man nature existed, but that the divine and human natures were combined in the one physis.
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Figure IILIIL 1 The structure of the “Prayer of the Breaking. "%

The “Prayer of the Breaking”

Opening: 6 &v, 6 v, 6 EA0GV, Kol ThAY EpYOuEVOG,

1. Part I. Christ’s Divinity and introduction to the Incarnation: seven descriptive phrases.
a. 0 év og&ig tod [Matpodg Kabnuevos:
b. 0 dptoc 0 KaTaPag Ek Tod ovpavoD, Kol oMV S160V¢ T KOGU®-
C. 0 péyag apylepeng
d. 0 apymyog g copiag UV

€. T0 PO AANOWOV, TO TPO TAVTOV CidVOV.

f. "O¢ dv anavyoopa thg S0ENG, Kol xapakTnp ThHg VTooTdcemg aTod Tod idiov Gov
[Matpde.

g. 'O ebdoknoog kol Kotalimoag KateAbelv ek 1OV Dyopdtov Tod ovpavod, &k
KOATT®V TOD AmPOoGitov GoTog Kol aAN0vod kai dopdtov povov Iatpdc.

2. Part I1. The theology of the Incarnation: four descriptive phrases.

a. Xapkwbeic 6¢ ékx Ilvedparog Aylov kol €k Thg mavevdoEov aypdvtov ayiag
deomoivng MUV Ocotdkov Kol demapOévov Mapiag, kol teAémg EvavOpommoog:

b. xoi kot pETACTOOWY, TNV AVOPOTOTNTA AVIALOIDCOG, EVAGOS £0VTR KOO
VITOGTAGY, AQPUCTMG KOl GIEPIVONTMG, OTPEMTOC 08 KOl AoLYYVTMG, YOV

1149 Cf. Section II1.2 lines 1-24. For the structure of this prayer, Cf. also Hammerschmidt (1957). pp. 152-153
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£€YoVooV AOYIKNV TE KOl VOEPAV.

c. Obtwg mponAbeg €& avtig OeavOpwmwbeig opoovolog t@ Ilatpl katd TNV
0eo6tNT0, KOl OOOVG10G UV KaTd TV AvOpmTOTNTOL.

d. Ob &0 mpoécHma ovV, 00SE SVo poppdg fyovv, 008 &v duci @VGEGL
yvopldpevoc, dAL eic Oedg, gic Kdprog, pia ovsio pio Poctreio pia deomdteia pia
gvépyela pia vooTaotl pio 0EANGIG pia evolg Tod Oeod Adyov cecopkmuUEVN Kol
TPOGKLVOVUEVT.

3. Part III. The history of salvation: nine descriptive phrases.

a. Zravpmbeig 0¢ €t [Tovtiov [TiAdtov Kai OpoAoyncag TV KoANV OpoAoyiov-
b. mabov Kol TaPelg Kol Avactog T Tpitn NUEPQ, Kol dveAbav gig 00pavovg
c. kol kobicag &v Tf deiq thg peyormovvng tod Ilatpdg,

d. matioag tov Bdvartov,

€. Koi TOV 0NV GKLAEVLCOG,

f. ovvtplyag TOroG Yorkds, Kol PO AoV GLdNPOVG GLVEDALAC G,

g. Kol TOV aiypudAmtov ASa AvaKoAesAUEVOS €K PBOPAG,

h. kol uic Elevbepmaoag €k Thg T0D dafoOAov doVAEING.

4. Part IV. The ekphonesis.

a. AU 0 deoueba kol mopakaroduev oe eAdvOpome dyadé kataiwoov MUAg €v
kaBapd Kopdig ToAudv apoPfwms, émPodcHul TOV TAVIOV SeGTOTNV EMOVLPAVIOV
Ocedv, [atépa drylov Kai Aéyev.
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2. Function

In this part of the Commentary, building on that which Hammerschmidt has already
written, we will be focusing in on two things, firstly: the addition of Miaphysitism into the
mix of possible theological origins; and secondly: the parallels in structure and word
choice between this prayer and the Nicene Creed and the Monogens Hymn of Justinian.

1. (Section II1.2 line 2): 6 &v, 6 v, 0 EAOGOV, Kol ThAv EpyOuevoc,

Beginning this prayer with this phrase is telling, we have seen similar phrasing in
the first “Prayer of the Greeting:” ‘O ®v, kol Tpodv, Kol SApEVEOV €l TOVG aidvoag. Alt-
hough the opening of this prayer is structured differently to reflect a different purpose, it
seems that the author of this prayer decided to give his prayer the air of authenticity by
choosing to emulate the opening of one of the prayers original to this Liturgy, this is seen
too in the phrases that follow the opening, both deal with Christ’s closeness to the Father,
in the “Prayer of the Breaking:” 6 év oe&iq 100 [Tatpog kabnuevog, and in the ,Prayer of
the Greeting:” 0 1® [Totpl cvvaidlog Kai Opoovo10g Kol cHVOPOVOS Kol GUVINULIOVPYOG.
Like the opening, this first statement of Christ is not identical in these prayers, but the sim-
ilarity of the paralleled passages leaves little doubt that the “Prayer of the Breaking” is
meant to remind the listener of the “Prayer of the Greeting.” The choice of this prayer as a
model is a deliberate one: both prayers deal with the Incarnation and its effects, the history
of Salvation. The history of Salvation presented in the “Prayer of the Greeting,” however,
follows the theology of the Nicene fathers closely, while this prayer shows influence from
the Monophysite/Miaphysite or Monothelite theology. The author attempts to hang his
prayer onto the Nicene model presented by modelling much of his structure and language
on that found in the Nicene Creed. It seems then that, though this prayer was certainly not
originally a part of the Liturgy of St. Gregory, the prayer was deliberately modelled after a
prayer that was, in order that it gain acceptance as an authentic part of this Liturgy.

2. (Section II1.2 line 2): ¢ év de&iq Tod [Tatpog kabnuevog:

This phrase serves, in part, to again connect the “Prayer of the Breaking” with its
model the “Prayer of the Greeting” in the mind of the listener. The phrase also serves as
the beginning of a ring composition, ending with the phrase: kai kaficag &v tfj de&ia ¢
peyormovvng tod Iatpde. This ring composition is central to the argument of the prayer,
that, though Christ became man, His humanity was, in a certain sense, a brief interlude of
His divinity. Christ begins the prayer sitting at the right hand of the Father, and, following
the Incarnation, the Crucifixion and the Ressurection, Christ ascends and sits once more at
His usual place at the right hand of the Father, as though nothing happened in between.
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Underscoring this emphasis of the divinity is what follows the ring composition, it is only
here that we learn the purpose of the Incarnation: the destruction of Hades and the Salva-
tion of mortals. By listing this after the closing of the ring composition, when Christ is
seated next to the Father once more, the author asserts that it is Christ as God who de-
stroyed Hades, otherwise the author would have put the description of the destruction of
Death following the phrase: kai Opoloyncag v KaAnV opoAoyiav, since the rest of the
history of Salvation is presented in chronological order.

3. (Section II1.2 lines 3-4): 6 Gptog 6 kataPag £k ToD ovpavoD, Kai LNV d100Vg T® KOGU®:
0 péyag apylepedc 0 apyNyog Thc cotnpiog NUAV: 10 EAC AANOwov, O TPd TAVTOV
aldvoV.

These four phrases are a microcosm of the entire prayer. We see all the themes of
this prayer: the Incarnation, the history of salvation and the preexistence of Christ as God,
all touched on. This section is also interesting because it is the only part of the prayer that
deals with the Eucharist; the first description of Christ’s nature is not that He is the “Log-
os” as He is later termed in this prayer, but as the dptoc, the “bread.” The focus of the
prayer as a whole, however, is on the theology of the Incarnation, and no mention is made
of the Eucharist in the only place one may expect it, the discussion of Salvation at the end
of the prayer. This lack of discussion of the Eucharist, outside of this section, is important
in showing what the purpose of the prayer is. The preparation for the Eucharist is one of
the two major themes of this type of prayer, so if the Eucharist is relegated to such a minor
section of the prayer, this cannot be an original “Prayer of the Breaking.” This phrase,
however, has an interesting parallel in the Greek-Syrian Liturgy of St. James, which
shows, in the priest’s private prayer before receiving the Eucharist: Aéomota Xpioté, 0
@ed¢ NUGBV, 6 oVpavIog EPTog, 1 TPoPR ToD Tavtdg koécpov, >? both of these phrases de-
scribe Christ as “bread” one as still “heavenly” and the other as having descended from
heaven; both phrases also describe the effects of this “bread” on the universe, either as its
food, or as its life. Despite some differences, it seems that the author of this prayer was
aware enough of the purpose of a “Prayer of the Breaking” to adapt a phrase from a Eucha-
ristic prayer.

The lynchpin of this section is the phrase: 6 péyag apyepevg, which ties together
the first phrase, describing Christ as the “bread” and the third and fourth, which describe
him as the “origin of Salvation” and the “true light” respectively. The intent of the author
is to tie together his later exposition on Salvation: matncog tov 0dvatov, kai TOvV donv

1150 «“Master Christ our God, the heavenly bread, the food of the entire world.”
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OKLAEDGOG, ouviplyog mOANG YOAKAC, Kol HOYAOvS owdnpolvg cuvOAdcag, Koi TOV
alyudAmTov AdQIL AVOKOAESAUEVOG €K @Bopdc, kol Mg EAevbepdoag €K ThG TOD
dwPorov dovieiag, which is here exemplified in His description of Christ as the “origin of
our salvation” together with Christ’s place in the Eucharist. Christ as the “bread” He is also
the one who “gives life to the whole world.” Salvation, then is manifested through the
“bread” of the Eucharist. We see too that Christ is presented as both the offering, the
“bread” and the offerer, the “great high priest.” That the author of this prayer uses a theme
that comes up so often in this Liturgy supports the contention made above, that the author
wrote this prayer specifically for this Liturgy, and put effort into linking it with themes and
style found in other parts of the text.

The ring composition that marks this prayer is also reflected in this microcosm, the
prayer as a whole begins with Christ at the right hand of God, and this section begins with
an affirmation of this, Christ is the “bread that descends from heaven.” The closing bracket
returns Christ to the realm of heaven as the “true light that existed before the ages.” Here it
seems as though Christ never leaves the heavenly sphere, even during the Incarnation. This
emphasis of the divine over the human is characteristic of the rest of this prayer, the human
is subsumed in the divine. Miaphysitism is much more compatible with the phraseology
found in this prayer, which emphasizes both the humanity of Christ and the unity of
Christ’s nature.

4. (Section II1.2 lines 4-5): ‘O¢ ®v amadyoouo ThHc 60ENG, Kol YOPAKTNP THS VTOCTAGEMS
avtod oD idiov cov ITatpdc.

The author begins discussing the nature of Christ here. This section is an adaptation
from Paul’s Epistle to the Hebrews 1:3: “He is the reflection of God’s glory and the exact
imprint of God’s very being.” The author has to rewrite this section to fit in with the dia-
logue style of the rest of the prayer. The dependance of the Son on the Father described in
this section is unusual in this Liturgy. The anti-Arian stance of this Liturgy makes such
statements rare, the author of the Liturgy tends not even to mention the Father unless it is
absolutely necessary.!®! That the author of this prayer makes such a statement is another
reason we can see that this prayer is a later addition to the Liturgy rather than an original
part of it.

This section discusses the relationship between the Father and the Son in the Trini-
ty, while the rest of the prayer deals with the theology of Christ’s natures and the Incarna-

1151 Note above in the opening prayer of the Liturgy. The Father is not even mentioned in this prayer until the
ekphonesis and the obligatory mention of the Father in the Trinitarian formula.
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tion. The author is using two models for his prayer: the section of the Nicene Creed that
deals with Christ and the Monogens Hymn of Justinian, both of which begin with Christ’s
relationship with the Father. The Monogens Hymn begins: ‘O povoyevig Yiog kai Adyog
1152 and the section of the Creed begins: Kai gig &va Kvpiov,
‘Inoodv Xprotdv, tov Yiov tod Oeod 1OV povoyevi), Tov €k tod [Hatpog yevvnBévra mpod
vtV TOV aiovov. DHG &k potdg, Oeov aAndvov ék Ogod dAndivod yevvnbévia, ov

00 ®goD Abdavatoc VAPV

momBévta, opoovstov ¢ Matpi, S” od t& mévta yéveto.! > A phrase from the last sec-
tion already established a link with this part of the Nicene Creed: 10 ¢®dg dAnOwvov, 10 TPoO
mhvtov aidvov with @d¢ €k pmtdg. Though the author does not base this section directly
on either of these texts, it is the following sections that show a greater dependance on the
other two texts.

5. (Section III.2 lines 5-7): 'O gvdokncag kai kata&imcag Kotehbely €k 1@V VYOUATOV TOD
00pavod, €K KOAT®V TOD ATPOocitov PMTOC Kai aAndivod kol dopdtov pévou IMotpog.

The author shows, again, that this prayer is not original by breaking out of the es-
tablished pattern of the Liturgy. Though this section is about Christ, who deems it worthy
to descend from heaven, the emphasis seems to be on the Father, on whom Christ is de-
pendant. This dependance belies the anti-Arian purpose of the rest of the Liturgy. We also
see a greater correspondence with the vocabulary used in the Nicene Creed. Christ deems it
worthy: katel0eiv €k 1OV Dyopdtwv T0d odpavod, corresponding to: KaTeEABOVTO EK TOV
ovpavdv.''>* While both the Nicene Creed and the Monogens Hymn give the reason why
Christ decides to become Incarnate: tov ot HUAg TOVG AVOPOTOVG Kol S0 TV NUETEPAV
compiav!'®® in the Nicene Creed and: koi katadeédpevoc S1d v HueTépay cotnpiov! !
in the Monogens Hymn, this background is failing in the prayer, which only discusses Sal-
vation in two places.

6. (Section III.2 lines 7-9): Xapkmbeig d¢ €k IMvevpatog Ayiov, kol €k TG mTovEVIOEOL
ayxpdvtov ayiog Oeomoivng MUOV Oeotdkov Kol demapbévov Mapiog, kol TEAEWMC
gvavipomnoog:

1152 Hammond and Brightman (1896). pg. 33. “Only begotten Son and Word of God, existing immortal.”

1153 Hammond and Brightman (1896). pp. 42-43. “And in one Lord, Jesus Christ, the Son of God the only
begotten, begotten of the Father before all of the ages. Light from light, true God from true God, begotten not
made, consubstantial with the Fatherm, through whom all was made.”

1154 “Coming down from heaven.”

1155 “Who for us humans and for our salvation.”

1156 “and accepting, for our salvation”
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These lines open the second, largest and most important section of the prayer, in
which the author lays out his theological interpretation of the Incarnation. This can be seen
by a shift in style. In the surrounding two sections the author uses numerous short phrases,
while this section is broken up into three long sentences.

This section is especially interesting because of the similarity it bears both the Ni-
cene Creed and the Monogens Hymn of Justinian, and seems to be, in fact, a quotation that
mixes the two texts together, though the Nicene Creed proves to be the more important of
the two model texts. The author begins with the verb: capkmBeig, which corresponds to the
participle: capkwOévta in the Nicene Creed. Using this verb, the author makes clear his
intention to discuss the Incarnation, and connects himself to the Nicene Creed and the
nearly universally accepted authority it bears.'>” The prayer continues: £k ITvebportog
Ayiov kai...Mapiog... kal... EvavOpomoog, continuing the close adaptation of the text of
the Nicene Creed: £k Ilvedpatog Ayiov «xoi Mopiag thHg IMapbévov kol
gvavOpomicavta. 1’8 The greatest difference is that a second person sg. aorist verb is used
in the prayer while a participle is used in the Nicene Creed, and this is accounted for by
the difference in style, as the prayer is written in a dialogue form with Christ, conforming
to the rest of the Liturgy.

The other major difference is the treatment of the Virgin Mary in this prayer. She is
called the movevdo&ov dypdvtov aylag deomoiviig MUAV BOegotdékov Kol demopHEvov
Mapiag. A row of epithets like these are common for the Virgin Mary, especially during
the Remembrences following the Epiklesis, so in the Greek-Syrian Liturgy of St. James:
EEapétmg TG mavayiog Kol DIeEPELAOYNUEVNC, AxpAvToL decmoivng NUdY OeoTdKkov Kol
dewapOévov Mapiog.1>® This type of epithet is not seen in the Nicene Creed, which does
not even use the title: ®eotdkog. A similar construction is found, however, in the Mono-
gens Hymn of Justinian, where we see the following in reference to the Incarnation:
capkodivorl £k Ti¢ dyiog Ocotdxov Kkai dermapdévov Mapiag, ' the similarity between
the formulations are not to be overlooked, and it seems that the extra titles the Virgin Mary
is given in the prayer serve to underscore the importance placed on the Incarnation by the
author. This connection to the Monogens Hymn is further borne out in the final phrase of
this section: kai teAéwc EvavOpomoaooc. The term: évavOpwnncag corresponds to the phras-
ing of the Monogenes Hymn, the problem lies in the teAéwg which, while there is no exact

1157 1t also connects his prayer more closely with the rest of the Liturgy, which reflects almost exclusively the
theological standpoints of the Nicene Creed.

1158 “from the Holy Spirit and the virgin Mary and became man”

1159 Hammond and Brightman (1896). pg. 46 and Mercier (1944). pg. 214. “Remembering our holy and
blessed, pure lady the Theotokos and ever virgin Mary.”

1160 “taking flesh from the holy Theotokos and ever virgin Mary”
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correspondence, seems to reflect the dtpéntwc. It seems then, that the author chose to
comment on the Hymn of Justinian and on the Nicene Creed by taking the phrasing used
and changing it to reflect his own theological position.

7. (Section II1.2 lines 9-11): kai KoTd HETAGTAGLY, TV AVOPOTOHTNTO AVAALOIDGOS, EVAGOGC
EVT® Kb  VTOGTAGLY, APPACTMG KOl ATEPIVONTMG, ATPENTOC 08 KOl AGVYYOTMOS, YOV
&Yovoov AOYIKNV T€ Kol VOEPAV.

In this section the author continues his discussion of the Incarnation, dealing espe-
cially with its mystery, it is: dppdotmc kol dnepivontmg and the moment of the “God-man
making” as it is termed in the next section. This section continues in the theological vein of
the teAémg évavOpwnnoag and culminates in Christ having a yoynv that is Aoywmyv te kol
voegpdv. Describing Christ’s soul in this way underscores His human nature, as a “rational
soul” is an aspect of humanity given. If this were a Monophysite prayer such a statement
could not be made, nor could the author write that Christ “united humanity” within Him-
self.

Interesting too is the choice of the word: dcvyydtmg. A Monophysite prayer would
shy away from such a term, because it is used in both the Council of Chalcedon and the
Third Council of Constantinople (680-681) to argue for a dual nature of Christ, both hu-
man and divine, and this is incompatible with Monophysite theology.

8. (Section II1.2 lines 11-13): obtwc mpoiilbeg €& avtiic BeavOpomwbeic Opoovol0g TM
[Matpl kot v Be6TNTO, KOl OLLO0VG10C UV KT TV AvOp@TdTNTA.

The word: BeavOpwmwbeig interests us here, this cannot be a word used by the Mo-
nophysites, and this word alone seems to prove that this prayer cannot be interpreted in
light of Monophysite theology.

The second part of this section further removes the Monophysites as a possible
origin for this prayer. This is a quotation from the Council of Chalcedon, which con-
demned the Monophysites.'!! It seems unlikely that a Monophysite author would use quo-
tations from the very Council which condemned his beliefs in order to prove them. We can
also see here that the use of this quotation is very important to the author, since the use of
the term homoousios is rare in liturgical writing, so in order to break with the traditional
avoidance of that term the author must find the theology imparted by this phrase of utmost
importance.

161 percival (1971). pg. 264
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9. (Section I11.2 lines 13-16): 00 &0 mpdcwma odv, 0VSE Vo popPac Hyovv, ovdE &v dvai
PpvoESL Yvopildpevog, GAL glg Oedg, eig Kbprog, pia odoia pia Baciieia pia deomdteio
uio €vépyela pio vmoéotaoctg pio 0EANGIG pia eHolg Tod Oeod Adyov CGEGUPKMUEVN Kol
TPOGKLVOLUEV.

This is a section that causes great confusion. There has, up to this point, not been
any one statement that offers Monophysite theology, quite the opposite in fact, as can be
seen in the quotation from the Council of Chalcedon and in the strengthening of dtpéntwg
gvavOpomnicoac!®? in the Monogenes Hymn to: telénc évavOpomfcac. In this section the
text shifts to a theological position which focuses entirely on the unity of Christ’s natures:
08¢ &v duoi pvceot yvopildpevog. The repetition of: gic and pia serve to underscore this
unity. This is a complete turn about in the theology: pio @voig 100 Oeod Adyov
oEcOpPKMUEVN Kol Tpookvvovpévn even contradicting the contention made by the author
before that Christ was endowed with a ,rational and intelligent soul’ during the Incarna-
tion, here Christ is the Word of God made flesh, not as a human, but as a covering over of
His divinity.

This is also the only section of this prayer from which one could interpret the text
as Monothelite in origin. It is the use of the term: pio 0éAncig which leads to that conclu-
sion, however, this term is used in a long list, all of which are set up in the same way: pio
ovoio, pio Pootieio, pio deomotela, etc. These terms serve to emphasize the unity of
Christ’s natures, rather than giving a point of compromise which both the Chalcedonian
and Monophysite Christians would agree to, which was the purpose of Monothelitism.

How, then, to explain this dichotomy? One possibility is that this section of the
prayer is a still later addition to this prayer, which was itself a later addition to the Liturgy.
The majority of this section seems to be a quotation from St. Cyril.1163 It is possible that a
later cleric, who believed that the two natures of Christ were too dominant in this prayer
added this quotation to lend more weight to Christ’s unity and thus maintain the balance of
Miaphysitism. It is also possible that the author himself added this quotation for this same
reason. What is sure, however, is that the author was not a Monophysite, this has been
proven by the earlier statements of this prayer. That he was a Monothelite seems unlikely
based only on one phrase. The theology does, however, fit into the Miaphysite style, and
we must decide that the author was a Miaphysite theologian, who added this prayer into
the Liturgy of St. Gregory sometime in the sixth century, following the writing of the
Monogenes Hymn of Justinian.

1162 “ynchangedly becoming man”

163McGuckin (2004). pg. 140
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10. (Section II1.2 lines 16-21): Ztavpwbeic 6¢ €mi [Tovtiov [Tiddtov kai Oporoyncog v
KOAT)V Opoloyiav: mabov kol tagelg kol dvaotog Th tpitn MUépe, Kol averbav &ig
ovpavovg kai kabicag v T dekia thg peyalwovvng tod Iatpdg, mamooc tov Bdvatov,
Kol TOV GoNV oKLAELGOS, cLVTPIYOC TOANG YOAKAG, Kol LOYAOVS G1OMPOVE GLVEDAACAG, Kol
OV aiypdiowtov Addp dvakaiecduevog €k @Bopdc, kol Mg Aevbepdoag €K ThG TOD
dporov dovAeiog.

Having completed the theological discussion of the Incarnation, the author now re-
turns to the history of Salvation, and to the style he abandoned for the central section of the
prayer: numerous short phrases. He also returns here to the format of the Nicene Creed.
The author paraphrases the Nicene Creed in the first half of this section: Xtovpwbeic 6& €mi
[Tovtiov [TiAdtov Kai OpOAOYNCOG TV KAV OpoAoyiay: TV Kol TAPELG Kol AvaoTog TH
Tpitn NUépe kol avelbav gig ovpavovg, kol kabicag v tf 6e&ig Thc peyaAwmovvng tod
[Matpdg, which corresponds to: Xtavpwbévta te vmep Mudv €mi Tlovtiov [Tiddrov kol
nafovta kol tapévra. Kai avaoctavta tf tpitn nuépa katda toc Ipapds. Kai avedbovta gig
TOVG 0Vpavode Kkad kKadelopevov &k defidv tod Marpog. 164

Although there are slight differences in phrasing, these sections are virtually identi-
cal. The following phrases, which describe Christ’s destruction of death, are, however, not
found in the Nicene Creed, however. We must once again turn to the Monogenes Hymn of
Justinian for not only a a summarized version of this section of the Nicene Creed:
otawpobdsic ¢ Xpiote 6 Oeoc.!'® but a description of Christ’s destruction of death:
Bovéatm Bavatov Tatioac, 1 an almost direct correspondence with: matioag tov Odvatov
in the “Prayer of the Breaking.” The description in the “Prayer of the Breaking” is more in
depth, however, once again showing that the author is not content in just paraphrasing the
Monogenes Hymn, but feels the need to outdo Justinian.

The Structure of the majority of the prayer, then, is a combination of the Nicene
Creed and the Hymn of Justinian. The Nicene Creed being used to bolster the authority of
the prayer, and the Hymn of Justinian being used as a source as well as a foundation to
build on.

The author places his discussion of Christ’s destruction of death in the incorrect
chronological place. This should be between the Crucifixion and the Ressurection, but has
been moved to after the Ascenscion into Heaven. Since the rest of the history of Salvation
is written out chronologically, this must be done deliberately and the question then be-

1164 “and being crucified for us under Pontius Pilate and suffering and was buried. Rising on the third day

according to the Writings. Ascending to the heavens and sitting at the right hand of the Father.”
1165 “and You were crucified, Christ God”
1166 “and by death You destroyed death”
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comes: why did the author move this section to after the Ascension? One possibility is that
the author wanted to keep the sections taken from the Nicene Creed together and the sec-
tions from the Monogenes Hymn together, and did not wish to confuse his readers by inter-
twining the two sources. What seems a more likely reason, however, is that the author
wished to underscore that Christ destroyed death as God, not as a human, and therefore put
the description of this destruction after Christ ascended to Heaven.

11. (Section II1.2 lines 22-24): AU 0 debpeba Kol mopakarloDuév oe PAGvOpwre dyadé
kata&iooov Nuag &v kabapd Kapdig ToAudv aedPwc, émPodichal Tov Tavtwv deomdtnv
gmovpdviov Oedv IMatépa dylov, Kai Aéyewv.

Although Hammerschmidt tends to disgard this ekphonesis, claiming that it was not
an original part of the prayer, not being an organic outgrowth of the rest of the text;!®” this
does not seem entirely convincing. The “Prayer of the Breaking” has two functions: 1. to
make final preparations for the Eucharist; and 2. to introduce the recitation of the Lord’s
Prayer. Although these functions are not fulfilled in this prayer, the author does touch on
the Eucharistic element in calling Christ the “bread.” It is possible that this ekphonesis was
tacked on in the same way by the author, not to entirely fulfill the function of a “Prayer of
the Breaking,” but to legitimize its insertion into the Liturgy by at least looking like one.
This would also explain the seeming awkward introduction of the Lord’s Prayer, if some-
one later took the time to add an ekphonesis, why leave such an abrupt transition. There is
also an inherant awkwardness in this ekphonesis, being the transition from a prayer ad-
dressed to Christ to one addressed to the Father. This prayer, by having several places
where the Father is mentioned, does prepare the reader for a following prayer addressed to
a different member of the Trinity.

While there is no doubting the awkwardness of this ekphonesis, the awkwardness
does not necessarily derive from being added later, but is inherant in the double purpose of
the prayer as both a theological second Creed as well as a “Prayer of the Breaking.”

IIL.IV. The “Other Prayer of the Breaking”'!%

Like the first “Prayer of the Breaking” in the Greek text, the second is not usually
found in the Coptic tranlsation.''®® This discrepancy leads Hammerschmidt to conclude

1167 Hammerschmidt (1896). pg. 154-155

1168 The second “Prayer of the Breaking” of three in this Liturgy.

1169 Though Hammerschmndt points out that the Oxford Manuscript (Hunt. 403) of the Coptic Liturgy of St.
Gregory does contain this prayer. Hammerschmidt (1957). pg. 163
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that this prayer too is not original to the Liturgy of St. Gregory, but also a later addition to
the text: “Das zweite Brechungsgebet der gr Greglit diirfte auch noch der vor monophy-
sitischen Zeit angehoren und ist vielleicht auch erst nach der Entstehung der Greglit eing-
esetzt worden. Es ist ja unwahrscheinlich, dass eine Liturgie von vornherein zwei
verschiedene Gebete fiir ein und denselben Zweck aufweist.”*17° That the prayer only oc-
curs once in the Coptic translations does not necessarily mean that it was not there in the
Greek initially, there are a number of prayers in the Post-Anaphora section of this Liturgy
that have no correspondance in the Coptic text, and it would be logical for the Coptic trans-
lators to choose only one of the “Prayers of the Breaking” in order to standardize the text
for use in the Coptic language. To claim too, that the prayer must be later because there
would not be two prayers for the same purpose is not entirely founded, as Hammerschmidt
has himself postulated two prayers added by the author in order to provide
“abwechslung.”1’! Although we cannot reach a conclusion, whether or not the second
prayer was composed by the original author of this Liturgy, we can make a diachronic con-
clusion about the order in which this Liturgy was put together, while adopting Ham-
merschmidt’s claim that the third prayer is the original prayer incorporated into the Liturgy
by the author. We must conclude that the second “Prayer of the Breaking” predates the
first. A number of factors come together to lead us to this conclusion: 1. the complete lack
of a Coptic translation of the first prayer compared to the existence of a Coptic translation
of the second prayer in at least one manuscript. 2. The placement of the prayers also indi-
cates that the first prayer is later than the second prayer. We have discussed before that,
generally speaking, prayers are found in reverse chronological order in a text, that is,
youngest first.172 3. Internal evidence also suggests that the first prayer was added later
than the second. The first prayer, as we discussed above, fulfills the function of a “Prayer
of the Breaking” only in the broadest sense,!'’3 this begs the question: why was this third
prayer inserted into the Liturgy here? One reason may be as an extention of the second
prayer, which begins with a short section on the Incarnation and Salvation, the topics
which dominate the first prayer.

1170 Hammerschmidt (1957). pg. 163; see also Hanssens (1930-1931) I11. pg. 493. “The second Prayer of the
Breaking of the Liturgy of St. Gregory may belong to the premonophysite time and was perhaps even added
just after the creation of the Liturgy of St. Gregory. It is unlikely, that a liturgy has two different prayers for
the same reason.”

171 Hammerschmidt (1957). pg. 96. “variety”

1172 Hammerschmidt (1957). pg. 98

1173 By briefly mentioning the Eucharist in the body of the prayer and the Lord’s Prayer only in an ekphonesis
with a dubious origin.
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It is the preoccupation with the Incarnation and Salvation shown in both of these
prayers that make them so unique. Generally, a “Prayer of the Breaking” falls into the gen-
re of purification prayer, focusing on the purification of the individual rather than making
theological statements. The only exception seems to be the beginning of each prayer,
where the power of God is expressed, by, for example, giving a description of the various
ranks of angels that surround the throne of God. Why then, do these two prayers bring up
the topic of the Incarnation? It is in answering this question that we finish the diachronic
analysis of these prayers: the third ,Prayer of the Breaking’ in the Liturgy of St. Gregory
has only one phrase that deals with the Incarnation: ® Adye, dv mpovoodotv odTdv, Kol
avOpome 0v mpobewpodowy avtdv, this statement concerning the two natures of Christ,
made by the author of the Liturgy, is taken and developed by the author of the second
prayer, and is then taken and further refined by the author of the first prayer.

1. Structure

This prayer is divided into two sections, the first begins with a direct address of
Christ: 20 yap &l 6 Adyog tod Iatpdg, 6 mpoumdviog Oedg and deals with the theology of
the Incarnation and the Salvation of humanity. The second section begins with a renewed
address of Christ: pihavOpwme dyadé, Kopie and switches topics, becoming a prayer of pu-
rification for the Eucharist and the recitation of the Lord’s Prayer.

Part I of this prayer can be subdivided into three smaller sections: 1. the establish-
ment of the Christ’s divine function; 2. the Incarnation; and 3. Christ’s selection of the
elect, who are the Church, and thus His human function.

Part II of this prayer, which covers the majority of the text, turns the prayer into a
prayer of purification, changing topics to the Eucharist and the Lord’s Prayer, the topics
normally discussed in a “Prayer of the Breaking.” This section begins with a request for
Christ, that the Eucharist not become “a condemnation,” this is the first mention of the Eu-
charist in this prayer, this first request is completed with a qualification, Christ is asked not
to condemn the participant in the Eucharist because “we offer on behalf of our weakness.”
Following this first request, the author describes how Christ should deal with those coming
to receive the Eucharist. It is in this second section that the author deals both with the Eu-
charist, which the author uses as a template, Christ should hallow the communicant as He
hallows the gifts they receive. This hallowing is then used to prepare for the Lord’s Prayer,
which rounds out the remainder of the prayer. The structure of this prayer can also be seen
in the following table.
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Table IIL1V.1 The Structure of the alternate “Prayer of the Breaking."''"*

The Alternate “Prayer of the Breaking”

Part I: Incarnation and Salvation.

1. Opening Invocation: X0 yap & 60 Adyog 1od Iatpdg, 6 mpoumdviog Odc, O
LEYOS APYLEPEDG

2. Incarnation: ¢ £éml cwtnpiog ToD Yévoug TV AvVOpOT®V, copKmOElG Kol
gvavponnoag,

3. Salvation of the ,Elect:’ kol mpookaiesdpevog Eavtd €k TAvToV TV E0VAYV,
vévog ékhektov Pacilelov igpdtevua, £Bvog dylov, Aaodv gic mepimoinov.

Part II: Prayer of Purification.

1. Reopening of the Prayer: At 6 6e6pueba kai mapakarodpév og, PAdvOpmne dyadsé
Kopie,

2. Switch to a prayer of purification: pn €ig EAeyyov kol dvedog, un &g kpipa, unde
€1 KOTAKPILO TOV NUETEPOV AUAPTIDV, YEVNONT® 1 Bvoia ooty

3. Justification for the purification: Omep yap TGV AcOEVEIDY LDV TPOCNVEYYALEV:

4. Template how Christ should sanctify the communicants: dAL" domep T0 TAVAyLL
ocov Ttigew Adpo tadTor mwAoNG aywwohvng Eumifjcor kotnéimocoag, S ThG
Emeortmoewg to0 mavayiov cov Ilvevpatog én’ avt®v. OVTOG Kol UGV TAV
APOPTOADY S0VA®V GOV, AYLicul KOTAEIMGOV TAG WYLYAC, TO GMOWOTO, TO TVEDLLOTOL,
TOG GLVELONGELS,

5. Consequence of the purification: ‘Onwg mepotiopévn wyoyl], dvemaicoyOviom
TPOCAHT®, Kapdig Kabapd, CUVEIONCEL AVLTOKPIT®, NYICHAUEVOLS YEIAESTY, AydnT
TeAElQ, EATIIOL AOQOAET, TOAUDUEV HETA TOPPNOLAS, dvey QOPov, Aéyev TNV ayiov

174 Cf. Section II1.3 lines 1-16.
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TPOoELYNY, NV UETESMKAG TOIG 10i01g TOlg ayiolg cov pabntoic Koi iepoig cov
amooTolo1g, dtav Tpocevyncbe, obTmg Tpocevyesbe vuelc. Tldtep HUDY, O v Tolg
oVPaVoTiG.

2. Function

1. (Section II1.3 lines 2-5): 0 yap &l 6 Adyoc tod Iatpdg, O mpoardvioc Oedg, O péyac
apyepevg O &ml cwtpiag Tod yévoug TV avBponwv, capkwbeic kol Evavipommooag, Koi
TPOCKOAEGAUEVOS EAVTH €K TTAVTOV TV £0v@V, Yévog ékdektov Paciielov iepdrtevpa,
£€0vog dylov, Aaov gig Tepimoinoy.

Like the majority of prayers in this liturgy, the opening of the prayer is a direct ad-
dress of Christ. Unusually, however, it is not a short, one or two word phrase, but a long,
involved, row of descriptve phrases. What truly makes this opening stand out, however, is
that it begins with: X0 yap &i, this formula is otherwise never seen at the beginning of
prayers in this Liturgy, but is a common way of opening the ekphonesis, both in this Litur-
gy and in others.'”> From the wording of this opening, then, it seems that this prayer has
its origin in the ekphonesis of another prayer. Unfortunately it has proved impossible lo-
cate the prayer which the author of this prayer uses as a template. As we will see, however,
the ending of this prayer is reminiscent of the “Prayer of the Breaking” found in the Greek-
Syrian Liturgy of St. James, this commonality makes it likely that the opening of this pray-
er too has its origin in the Greek-Syrian rite.

Following the direct address, where we would expect the Trinitarian formula in an
ekphonesis, the author begins a short discussion of the Incarnation. Such a discussion of
the Incarnation is unusual in such a Prayer, and, as we discussed above, this discussion
may hold the key as to the diachronic Structure of the three “Prayers of the Breaking.” Un-
like the long, problematic,*’® theological discussion in the first prayer, this prayer has only
a few words dealing with the Incarnation: ¢ éni cwtnpiog toD yévovg @V aAvOpOT®V
ocapkmbeic kol évavOpomioag. In this section, however, the author is able to make state-
ments about: 1. the origin of the Incarnation, that is, which person of the Trinity was the
driving force behind the Incarnation. In this prayer it is Christ, as opposed to the first pray-
er, in which the Father is outshines the Son. This focus on Christ makes the true origin of
this prayer more difficult to pinpoint, as it is in line with the focus of the rest of the Litur-
gy, where the first prayer had several major differences. 2. The purpose of the Incarnation,

1175 See, for example, the ekphonesis of the ,Prayer of the Gospel’ in the Liturgy of St. Basil. This begins: £0
Yap &1 6 edoyyeMoudg kol poticudg. “For You are the good news and enlightenment,”
1176 In that it is difficult to pinpoint exactly what theology of the Incarnation is being expounded in it.
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which the author describes as: éni cotmpiog T0d yévoug @V avOponwv, here the author
also takes up the language of the Nicene Creed, which is retained through the rest of the
discussion of the Incarnation: Tov 6t Muic TOLG AvOpdOTOVLE Kol O10 TNV MUETEPAV
compiav...capkmdévra...evavdpomicavto. 77 That this too is meant to evoke the Nicene
Creed is doubtful however, and this may just be the author using the normal theological
terms associated with the Incarnation, unlike the first prayer, in which the parallels to the
Nicene Creed stand out. 3. Finally, the author comes to the actual theological discussion of
the Incarnation, which he does in only two words: capkmbeig kai Evavlpommoag, by using
these two words the author shows that he is not espousing Monophysite, Miaphysite or
Monothelite theologies, since Christ both takes flesh and becomes man; nor does he pro-
fess the diaphysite leanings of the Nestorians, since no mention of made of a division be-
tween the divine and human natures of Christ. The language used in the Nicene Creed in
this prayer seems to place this prayer before the Christological controversies concerning
the relationship between the natures of Christ, giving weight to the idea that this prayer
was added either by the author of the liturgy himself, or shortly after.

Following this section on the Incarnation, the author turns to the salvation of hu-
manity: Kol TpookaAecdpevos £0VT® €K vtV TOV £0vAV, yévog éklextov, Pacilelov
iepatevpa, £0voc dylov, Aaov eig meputoinowy. The author presents us with a bit of a di-
chotomy here, since he has already stated that Christ underwent the Incarnation for the
“salvation of the race of man.” If Christ’s purpose in the Incarnation was to save all of hu-
manity, why then does He call to himself a group of “elect?” The calling to Himself of the
“royal priesthood” and “holy nation” is the establishment of the Church. Similar phrasing
can be seen in the Byzantine Liturgy of St. Basil: «ktnoduevog nuic €ovt®d Aoodv
nePLOvGLoV, Pacilelov iepdatevpa, E0vog dytov.178 In the Liturgy of St. Basil, this phrase is
not found in the “Prayer of the Breaking,” but in the prayer following the Sanctus, where it
is used in the context of the salvation of humanity, the connection of this section with the
salvific work of Christ is further emphasized by this phrase.

2. (Section II1.3 lines 5-7): At 6 debpeba kol mapaxarodpeyv og, PiAdvOpone ayadé Kopie
un €1 Eleyyov Koi Gvedog, un €ic kpipo, UnNdE €i¢ KOTAKPULO TAOV MUETEPOV ALOPTIDV,
vevnOnTo 1 Buoia a0ty VIEP Yap TOV AGOEVEIDY NUDYV TPOCNVEYYAUEV-

With the second address of Christ: ®AdvOpwne dyadé, Kopte, the author reopens
the prayer, this time with a new aim, turning the prayer from an exposition of the Incarna-

177 “Who for us, for mankind, and for our salvation...taking flesh...becoming man.”
1178 Hammond and Brightman (1896). pg. 326. “consecrating us for Himself a chosen people, a royal priest-
hood, a divine nation.”
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tion into a prayer for purification. Following this transformation, the author explains why
such a prayer is necessary while preparing for communion: “...that this sacrifice not be-
come a condemnation...” The problem is a difficult one, one should not partake of the Eu-
charist unworthily, as the Christian Church in Corinth was warned of by St. Paul, but one
can never be truly worthy to receive the Eucharist, so he asks that God forgive the sins of

those who are sacrificing for them to be forgiven.

3. (Section IIL.3 lines 7-10): GAA" domep T mMavdyld cov tipe Adpa TodTO TAGNC
ayiowovvng éumifjoot kotnéimoag, dud Thg Empotrtnoemc Tod Tavayiov cov [vedpotog &n
avTOV. OVTOG KOl UGV TOV APAPTOADGY d0VAMY GOV, AYlAcol KOTOEIMGOV TAG YuydG, T
OOUOTO, TO TVELLLOTA, TOG GLUVEIONOELS.

Here the author changes focus, he no longer fears condemnation for his unworthi-
ness, but asks for transformation. This section is reminiscent of the “Prayer of the epi-
klesis” in the Byzantine liturgy of St. Basil: xai o¢ mapakaroduev, Aye Ayiov, gvdokig
g ofig ayabotntoc, A0l 10 Tlvedud cov 0 Aylov €’ MUAC, Kol &Ml TG TPOKEIUEVOL
Adpa todTa, Koi sdroyficat adtd, kol dylacat, koi avadeitar.!!”® In both of these sections,
the sanctification of the worshipper is linked with the transformation of the Eucharistic el-
ements, through the Holy Spirit: 1. éA0glv 10 [Tvedud cov 10 Ayrov €¢’ Nuag and 2. dud THg
EMPOIToems Tod mavayiov cov ITvedpatoc. This formula seems, then, to originate in the
West Syrian and Byzantine liturgical families. While the phrase in this prayer does not cor-
respond exactly to this Byzantine formulation, by using the elements of this phrase: the
descent of the Holy Spirit; the transformation of the gifts and the sanctification of the wor-
shipper, the author forms an intertextual connection between his prayer and the “Prayer of
the epiklesis.” Such an intertextual connection is warranted here, because through it the
author links his prayer with another preparatory prayer and can so legitimize the prepartory
function of his own prayer. Interesting, though, is that the author does not leave the Byzan-
tine formula as is, but adapts it. The transformation of the Gifts can then be used as a tem-
plate, (domep 10 mavayld cov tipwa Adpa tadta) for the transformation of the recipient
from a sinful being into a being that is entirely: tac yoydc, Td coOpoTa, T TVEOLOTO, TOC
ovveldnoelg, made worthy to receive the Eucharist.

4. (Section IIL.3 lines 10-15): 'Onwg tepoTiopévn yoyd], AveraioyOvVi® TpocmT®, Kopdig
KaBapd, cLVEIONGEL AVLTOKPIT®, MYIUGUOUEVOLS XEIAESTY, AyanmY TeELElQ, EATIOL AOQUAELT,

117 Hammond and Brightman (1896). pg. 329 and Trempelis (1982). pg. 183. “And we pray to You, Holy of
Holies, in the mercy of Your goodness, to lead Your Spirit, the Holy one, upon us and upon these gifts laid
out, bless them, hallow them and make them manifest.”
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TOAUDUEV HETO TOPPNOLAG, Avey POPov, Aéyey TV aylav TPOGELYNY, TV HETESMKAG TOIG
idloig toig ayiolg cov pabntaic xoi igpoic cov dmoctorolc, dtav mpocevyncbe, oVTmg
npoocevyeche VUETS. [Tdtep HUDV, O &V TOIC OVPAVOIG.

This section concludes this prayer, it also introduces the prayer which follows the
“Prayer of the Breaking,” the Lord’s Prayer. In this section the author fulfills the dual func-
tion of the “Prayer of the Breaking” by praying for worthiness both in receiving the Eucha-
rist and in praying the Lord’s Prayer, this shows that this prayer was written as a “Prayer of
the Breaking” even if the author focuses on the theology of the Incarnation as well. This is
as opposed to the first “Prayer of the Breaking” which shows itself as not original to the
Liturgy because, while there was a request for worthiness to pray the Lord’s Prayer, the
Eucharist, while touched upon, did not receive the proper attention necessary in a “Prayer
of the Breaking.”

The majority of the rest of this section consists of how the worshipper hopes to be
able to pray the Lord’s Prayer: meootiopévn woyh, Gvemoicoydvi® TPocoOn®, kopdig
KaBapd, cLVEIONGEL AVLTOKPIT®, MYIUCUOUEVOLS XEIAESTY, AyanY TeELElQ, EATIOL AOQUAELT,
TOAUDUEV pETA Tappnolag, dvev eoPfov, while slightly longer than normal, this row of par-
allels the normal formula and the language of purification found in the “Prayers of the
Breaking” in a number of Liturgies.'!® What is unusual here is the teleological ending to
the prayer: fjv petédwkag toig idioig Toig ayiolg cov pabntoic kol igpoic Gov ATOGTONOLS,
Otav mpocevyncbe, obtwg Tpocedyeche Vuels. Tldtep Nudv, 6 v T0ig ovpovois. Because
the “Prayer of the Breaking” introduces a prayer addressed to the Father, it is often accom-
panied by epithets describing the Father, as we see in the third “Prayer of the Breaking” in
the Egyptian Liturgy of St. Basil: émpodcBot 10v mavimv deondtv €movpdviov Ogov
matepd Gylov, kai Aéyew. 18! The author of this prayer, however, was able to use the fact
that Christ taught the prayer to his disciples and apostles to return the focus of the prayer to
Christ and away from the Father. This focus on Christ has two possible explanations. 1.
The author whished to give his prayer a greater sense of authenticity or 2. this is an origi-

1180 Iy the Greek-Syrian Liturgy of St. James, for example, we see: petd noppnotiac, dkotakpitong, &v kabapd
Kopdig, Yoyl TEPOTICUEVT], AVETAIGYLVTI® TPOCHOT®, NY0GUEVOLS Xeileot. In the Byzantine Liturgy of St.
Basil we see: peta mappnoiog, akotoakpitog. “with frankness, uncondemned, in a pure heart, with an enlight-
ened soul, shameless countenance, hallowed lips.” The Egyptian Liturgy of St. Basil, like the Liturgy of St.
Gregory contains three different prayers; the first one is taken from the Byzantine Liturgy of St. Basil, the
second prayer contains the expected: év kaBopd koapdig, yoyi TeePriopévn, TOAUdUEY petd Tappnoiog, the
third prayer is unique in that it has very little of this formula: toApudpev dedpwg. This formula is found in the
Liturgy of St. Mark as well, but in this Liturgy it is adopted verbatim from the Liturgy of St. James, which
supports Hammerschmidt’s contention that the “Prayer of the Breaking” is not an original Egyptian prayer,
but an import from the Syrian (and it seems Byzantine) rites.

1181 Renaudot (1847). 1. pg. 74. “to call upon the Master of all, the heavenly God, the holy Father and to say.”
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nal “Prayer of the Breaking” of this Liturgy. The majority of internal evidence thus far,
especially the progression of the theological discussion from one prayer to another within
this Liturgy, suggests, however, that this is not the original prayer.

IILI.V. The Second “Other Prayer of the Breaking”''®

This, final text in the series of “Prayers of the Breaking,” is the only one of the
three that is also found in the Coptic translation of this Liturgy. While the majority of the
text is identical, Hammerschmidt points out three instances where the texts differ:1183 1. In
lines 7-8 of the Greek text, instead of moincov Mudg Aadv meplovolov, Pacilelov
teparevpa, 0vog dyov, the Coptic text has (in the translation of Hammerschmidt pg. 67):
“Erschaffe uns dir zu einem versammelten Volk, einem Konigreich, Priestertum und heili-
gen Geschlecht.”!!8% 2 In lines 10-11 of the Greek text, instead of: xoTnélwoag Huéc S
100 Panticpatog yévesOon gig viovg kol kAnpovopovg. The Coptic text reads (in the trans-
lation of Hammerschmidt pg. 67): “Denn du hast uns alle wegen deiner zahlreichen Barm-
herzigkeiten der Sohnschaft durch die heiligen Taufe wiirdig gemacht.”!!5 3. The final
inconsistency is on line 15 of the Greek text, instead of: dylov Oedv, [Tatépa cov, the Cop-
tic text reads (in the translation of Hammerschmidt on pg. 67): “Gott, deinen heiligen Va-
ter...” 1% These inconsistencies can be easily explained away as flaws in the translation
rather than any revision in the text itself.

Renaudot and Hammerschmidt recognize a problem in the Greek text. Ham-
merschmidt points out that the phrase: Ov mpovoodow avtov, kol davOpwme, OV
npobempodoty ooV is “etwas umstindlich”'*®” since the Alexandrian Greeks would!!8®
have written this: Adye 6v voobotv, GvOpane dv Bempodotv.1® Following this line of rea-
soning, Renaudot comes to the conclusion that this section was added into the Greek text
secondarily.'®® Hammerschmidtm takes a further step and proposes that this section was
adopted into the Greek text following the Coptic translation: “Kdnnte es in diesem Fall
nicht so sein, dass man sich an die koptische Konstruktion anschloss? ETOYEPNOIN

1182 The third “Prayer of the Breaking.”

1183 Hammerschmidt (1957). pg. 156

1184 “Make us for Yourself into a united people, one kingdom, a priesthood and a holy nation.”

1185 “For You have made us worthy, because of Your great mercy, for sonship through Holy Baptism.”
1186 “God, Your holy Father.”

1187 Hammerschmidt (1957). pg. 153. “somewhat awkward”

1188 Or rather, should have.

1189 Hammerschmidt (1957). pg. 153

1190 Renaudot (1847). 1. pg. 289
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MMO? ist doch sehr auffdllig (freilich miisste man dann annehmen, der Einschub sei in
dem griechischen Text erst dann erfolgt als der koptische ihn bereits hatte).”?19? Although
an interesting theory, it is not entirely convincing. While the Greek and Coptic are very
similar, it would be highly unusual, as Hammerschmidt admits, for the Greek text to be
influenced by the Coptic, and it is much more likely that the Coptic is a faithful representa-
tion of the Greek. The focus of the argument presented by Renaudot and Hammerschmidt,
that this text would be different in the tradition of the Alexandrian Greeks, only holds up
under the assumption that this text does, in fact, have its origin in Alexandria. We have
seen, however, in multiple places in this Liturgy, that the text has its origin in the Syrian
rite, or, more specifically, in Cappadocia. We have also seen that the author of this Liturgy
is either St. Gregory himself, or someone who attempts to simulate his style. The style of
the Greek is, then, not the usual Alexandrian style, but an Atticistic Greek, in which both
terms: Tpovoéw, which is usually found in the middle voice, just as it is presented here, and
npobempéw are commonly used. 1192

1. Structure

This prayer begins with an invocation of Christ, who is called, among other epi-
thets, Pantokrator. The remainder of the prayer can be roughly divided into three sections:
1. the section dealing with the Eucharist; 2. the section dealing with the Lord’s Prayer and
3. a transition from this prayer to the, following, Lord’s Prayer.

The first portion of this prayer deals with the Eucharist. We can further subdi-
vide it into two parts, the first which introduces first the Body, and then the Blood, and a
second section, which discusses the calling forth and sanctification of the “elect.” The sec-
ond portion of this prayer is contingent on the Eucharist, through which humanity becomes
worthy of adoption to sonship and to pray the Lord’s Prayer. Contingent upon this section
is the last, in which the priest transitions from the “Prayer of the Breaking” to the Lord’s
Prayer by begging for worthiness. The Structure of the prayer is then: Christ deems hu-
manity worthy of partaking in the Eucharis, therefore humanity is able to pray the Lord’s
Prayer, therefore the congregants do so, while asking not to be condemned for this bold
action. The Structure can also be seen in the following table:

191 Hammerschmidt (1957). pg. 153. “Could it not be in this case that one linked oneself to the Coptic trans-
lation?...is quite conspicuous (certainly one must assume that the introduction happened in the Greek after
the Coptic translation already had it).”

1192 Cf. the definitions in the Liddell and Scott.
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Table IIL.V.1: the Structure of the second Evyn )y tijc KAdoewe. 1153

The Second Alternate “Prayer of the Breaking”

Part I: The opening Invocation.

1. The Core of the Invocation and the direct address of Christ: EbAoyntoc &1 Xpiote 6
Bedg
2. A row of four epitheta and theological expositions of Christ’s nature.
a. o Iavroxpdtop
b. 0 AvtpdTNg ThHS £0vTod EKKANGiag
c. ® Adye dv TpovoodsLy adTOV
d. ol dvBpwne 6v Tpobewpodoty avTov.

Part II: The exposition on the Eucharist.

1. The Preparation of the Eucharist for the Church, first the establishment of the Body
and then of the Blood.

a. O dw TG AKATOAMTTOL OVTOD GCOPKAOCEMS, E£Tolpocag MUV dptov
Emovpaviov, ToDTO TO AU G0V, OV E00V EUUVOTAPIOV Kal TAVAYIOV &V TOIG
Gmoov.

b. Exépacag nuiv motnpov, €€ dumérlov aindeiog, £k Beiag kal dypdviov cov
mhevpdc. ‘O kol petd dedwrévar To mveduo dkyéov &€ adtic oipa koi Hdwp,
01¢, (YLGHOG TG KOG TaVTL.

2. The calling forth of the ,Elect’ as the Church: Ktfijcor fudg dyafe Kopie tovg
ava&iovg 60VAOVE GOV- TOGOV NUAC AadV TTEpLovGilov Pacilelov iepdtevpa, £0vog
ayov.

3. A request to be sanctified as the gifts are sanctified, and a final prayer for the
changing of the gifts: Aylacov kai uic 6 Ogdg, Bomep Nylacag TO TPOKEIUEVO Kol
Byl Adpo todta, kol émoincag odtd ddpato &k TAV OpaTdV HVGTAPLY OV
npovoodov avtd got Kdple 0 Oedc 6 cotip nudv Incodg Xpiotdc.

1193 Cf. Section II1.3 lines 1-18. For another description of the layout of this prayer see: Hammerschmidt
(1957). pg. 152-153
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Part III: The introduction to the Lord’s Prayer.

1.

The elevation to the status of sons and heirs through the Eucharist: b ovv Kvpie
dul THg TOAATG cov gvomhayyviag, kKatn&iwooag Nuag 61d tod Panticpatog yéveshot
€1G VIOVG KOl KANPOVOLOLG.

The teaching of the Lord’s Prayer to the apostles: 'Edida&oc udc tov tOmov Tiic
TPOCEVYNG 0G €0TiV EUUVOTNPLOG, TOD TpocevyesBot v avty TOv dypavtdév Gov
[Tatépa.

Part IV: The transition to the Lord’s Prayer.

1.

Request that, through the teaching of Christ and through the Eucharist, the

worshippers may pray the Lord’s Prayer without condemnation: b odv kai vOv

Aéomoto Kopie kata&imoov Muag, €v ayioouévn cuveldnoel, Kol Aoyloud ayodd ov

TPEMEL TOIG V101G Kod &v Beik® To0w,

194 woi mappnoia dyadii ToApdy EmcarsicOon Tov

&V T0ig ovpavoig drylov Oedv Tatépa cov Kai AEyetv.

2. Function
1. (Section IIL.4 lines 2-3): Evhoyntoc el Xpiote 6 Ooc 6 Iaviokpdtmp 6 ATpdTNG THG
gavtod dkkAnciac- @ Adye Ov mpovoodotv antdv, Kai dvOpomne, Ov Tpodempodoty adTodV.

The first aspect of this prayer that strikes the reader is the opening invocation,

since, while it does follow the standard of direct addresses of Christ, it is structured differ-

ently than most other prayers in this Liturgy. We have seen a number of ways in which the

author begins his prayers: 1. usually he begins with a stock phrase such as Aéomota, Kopie,

‘Incod Xpiote, and continues his discussion from that point; 2. when the theological mes-
sage of the prayer outweighs the need to underscore Christ’s place as God, the author be-
gins with a short summation of the topic of the prayer, as we saw in the O0dgig G&log of the
“Prayer of the Veil.”!!”> While this prayer falls under the first category of opening, this

1194

as reconstructed by Renaudot.

1195 Section 1.4 line 2.
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seems to be the only time the phrase “Blessed are you, Christ our God,” is used in the Lit-
urgy, certainly the only time it is used as an opening.

The phrase: 0 Avtpdtng TG £0vtod EkkAnciog is the first textual evidence that this
prayer was written by the original author of the Liturgy. This phrase foreshadows the dis-
cussion of the calling forth and hallowing of the Church from among the nations in the
second portion of this prayer. Such foreshadowing and intratextual allusion are a hallmark
of this author. 1%

The final two phrases of this portion of the Liturgy: & Adye dv mpovoodotv odTov,
Kol dvOpome Ov mpobewpodov avtoév are difficult to understand. Fortunately, Ham-
merschmidt and Renaudot both speculate as to the meaning of the text:

Der Sinn der Stelle ist: Christus als Logos, als Wort Gottes kann nur mit dem
Geist erfasst werden, seiner menschlichen Natur hingegen ist er auch fiir das
sinnliche Auge sichtbar. Nach Renaudot!?®” haben verschiedene orientalische
Kommentatoren die Stelle so ausgelegt, dass di Apostel Christus mit den leibli-
chen Augen nur nach seiner menschlichen Natur sehen konnten und die
Gottheit nur mit den Augen des Geistes erfassten. Ebenso sollen die Christen
beim Empfang der Eucharistie, wenn sie mit den leiblichen Augen blosses Brot
und Wein wahrnehmen, mit dem inneren Auge des Glaubens die Gottheit
Christi erfassen, die unter den Gestalten von Brot und Wein verborgen
liegt.11%8

Hammerschmidt goes on to say that this is a proof for the “Glauben an die Real-
prasenz in der dgyptischen Kirche”'®° This does not necessarily have to be interpreted in
the context of Egyptian theology, especially if the phrasing does not fit the Greek used in
Alexandria, since this fits into the larger world of eastern theology as well. As such, these
phrases can be another example showing that the prayer was written either by Gregory
himself, or by an author attempting to pass himself off as Gregory.

1196 Such as the intratextual link in the use of the term homoousios in the “Prayer of the Veil” and the “Prayer
of the Bowing of the Head.”

1197 Cf. Renaudot (1847) L. pg. 289

1198 Hammerschmidt (1957). pg. 153. “The sense here is: Christ as the Logos, as the Word of God can only
be grasped using the spirit, with His human nature, however, He is also visible to the eye of the senses. Fol-
lowing Renaudot, various oriental commentators have laid out the text, that the Apostles could only see
Christ according to His human nature with their eyers and only His godhead with the eyes of the spirit. In the
same way the Christian should, when receiving the Eucharist, when they see only bread and wine with the
bodily eyes, understand the godhead of Christ with their spiritual eyes, which are hidden in the form of the
bread and wine.”

119 Tbid. “Belief in the real presence in the Egyptian Church.”
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It is these two phrases that lay the foundation for the increasing focus on the In-
carnation in the two subsequently added prayers. Here though, the Incarnation is not the
focus of the prayer, but serves rather to underscore the true purpose of such a prayer, the
preparation for the Eucharist.

2. (Section IIL.4 lines 3-5): 'O 410 TG AKATAANTTOV AVTOD GOPKMOCGEWS, ETOIUAGAS MUV
dptov Emovpdaviov, ToDTO TO GO G0V, OV E00V ELUVGTNPIOV Kol TAVAYLOV &V TOIC GmacLy.

This section establishes the focus of the prayer, on the Eucharist. If we accept the
explanation that Hammerschmit provides for the previous section, we can also interpret
this as a continuation of this thought. What was hinted at in the last section, that the true
Body of Christ is to be seen in the mundane form of the bread, is here explicitly stated.
This is also done by a clever substitution, by using the demonstrative tobto when discuss-
ing the Body of Christ, the author emphasizes the presence of this Body as the true reality
of what is seen when looking at the bread, one can imagine the priest gesturing toward the
bread while he says these words, further emphasizing the connection between the Body
and the bread.

The mystery of the transformation of the bread into the Body of Christ is termed
gupvothiplov by the author,'?® a term which he uses again while discussing the Lord’s
Prayer: tomov tij¢ mpocevyiic 0¢ éotiv Eupuotiplog, by using this same term, the author
links the mystery of the Eucharist with the recitation of the Lord’s Prayer, in a certain
sense equating the two as an inseprable part of the Christian identity.

3. (Section II1.4 lines 5-7): 'Exépacag Muiv motmpiov, €€ dumélov dindeiog, €x Oeiog xal
dypdviov cov mhevpds. O Koi petd Sedmkévor T mvedpa éxyémv &€ adThc aipa kol Hdwp,
01g GryloopOG T® KOGU® TOVTL.

In this section the author underscores the reality of the presence of Christ’s Blood
as the wine by purposely confusing the origin of what fills the cup: ££ aumélov aAnOeiag,
€k Belog kai dypdvtov cov mhevpds. We cannot be sure if the cup is filled for us from the
vine, or from “Your sacred and spotless sides.” The following phrase: 0 kol peta
Sedmrévan 1O mvedpa ixémv €€ avthig oipa kai Hdmp, oig aylopdg @ KOGU® TavTi, is not
only a short phrase describing the salvation of humanity through the Cross, but again un-
derscores the “true presence” of Christ in the Eucharist, wine and water flowed from the

1200 The author also terms the transformation: kai movéyiov év 1oig émacty, this term “all holy in all things,”
which seems to mean (and Hammerschmidt agrees, Cf. Hammerschmidt (1957) pg. 153): “the holiest of the
holy.”
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side of Christ when he was stabbed by the Roman soldier, wine and water are also the ele-
ments used in the preparation of the Eucharist.

The final phrase of this section: oic Gyloopog T® k6cum movti foreshadows the
following section, which deals with the selection and calling forth of the Church. While
this section promises that the Blood of Christ, shed on the Cross, is meant for the salvation
of the whole world, by which creation is meant, the next section discusses what part of
humanity receives salvation, that is, the “elect.”

4. (Section II.4 lines 8-9): Ktfjloaw nudg ayade Kopie, tovg dvat&iovg dovAovg Govu-
moincov NUAC AoV Teplovotov, Paciielov iepdtevpa, E0vog dylov.

The author continues his discussion of salvation here. It is no longer the entire
world that is saved, however, but a request is made to transform “us” into a Acaov
neplovolov, Pacirelov iepdtevpa, £0vog dylov. The author makes a distinction then, be-
tween the potential salvation, which is “for the entire cosmos” and actual salvation, which
works among “us.” This discussion is, then, the calling forth of the Church.

The author of the second “Prayer of the Breaking” did not only continue and ex-
pand upon the theological exposition on the Incarnation, he also makes an intertextual link
with the original prayer by taking specific phrases and topics found in the rest of the pray-
er. This section corresponds to: Kol TPOCKAAEGAUEVOS E0VTH EK TAVTOV TOV E0VAV, YEVOg
gkhektov, Paciielov igpdtevpa, €0vog dyov, Aaov €ig mepuoinowv in the second prayer,
which shows the emphasis on the Church in salvation even more strongly than this section
does. That there is a larger connection between the two prayers, other than the exposition
on the Incarnation, suggests that the author of the second prayer meant to replace the third
prayer with one that would have been recognizeable for a congregation used to the third
prayer, showing that the second prayer was not only meant as a theological discussion in
the form of a prayer, but to be used liturgically, perhaps even as an alternate.

The use of: ktnoduevog Muag €at@® Aaov meplovoiov, Pacilelov iepdtevpa,
g0voc Grylovi?®! in the Liturgy of St. Basil, brings up the question: is there an intertextual
connection between these two prayers, and if so, which Liturgy has the allusion and which
is being alluded to? We have seen a number of other places where these two Liturgies co-
incide, thus far the Liturgy of St. Basil has adopted more from Liturgy of St. Gregory.'?*
It seems, however, that there is no need to assume any intertextual connection here, since
Liturgy often makes use of stock phrases, it is quite possible that two authors would use

120l Hammond and Brightman (1896). pg. 404. “acquiring us for Himself as a people set apart, a royal priest-
hood, a holy nation.”
1202 The ‘Prayer of the Veil,” for example.
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almost identical phrases in similar contexts without one of them necessarily making a di-
rect connection with the other.

5. (Section II1.4 lines 9-11): Ayiacov kai Nuag 0 Oedg, GomeEP NYlOGOC TA TPOKEIpEVH Kol
Byl Adpo Tadta, kai &moincog avTh AdpaTa £k TOV OpaTdY HVGTIPLL GV TPOVOODGLY
a0t 6ot Kopie 6 Ogog 6 cmtp Nudv Incodc Xpiotoc.

Here we see another theme taken up by the author of the previous prayer, the sanc-
tification of the congregant in the same way that the gifts are sanctified. This section corre-
sponds to the: dAL" domep ta TAVAYLA cov Tip Adpo TadTa TSNS AYIOeUVNG EUTATicOL
katn&iooag, 610 Th €meortnoemg Tob mavayiov cov Ilveduatog én’ avtdv. Ovtmg Kol
NUGV TOV APOPTOADY S0VA®V GOV, ayldcol KotaSimoov Tag Yyuyds, T GOUATO, TOG
ovvednoelg of the previous prayer. Two differences stand out between these two texts. In-
teresting to note is that the author of this prayer does not mention the working of the Holy
Spirit in the transformation of the gifts for the Eucharist, while the author of the secondary
prayer does, following the form of an epiklesis. This discrepancy may be the result of the
differing purposes of these two texts. This text fits into the purpose of the work as a whole,
to underscore the role of Christ in the Trinity and to combat the Arians, this is often done
by emphasizing Christ to the exclusion of other members of the Trinity.??%® The second
prayer, however, follows through with the de-emphasis of the Father, but does not do the
same with the Spirit.

The theological significance of the following section: kol £roincag avTd AOPOTU £K
TV Opat®dV is explained by Hammerschmidt:

Der Sinn ist nach dem Gesagten ziemlich klar: Brot und Wein sind die Opfer-
gaben, die mit den Sinnen (des Gesichts) wahrgenommen werden konnen.
Nach der Wandlung (gleichgiiltig nun, ob diese nach koptischer Auffassung
durch den Einsetzungsbericht, durch die Epiklese oder aber auch durch beide
zusammen vollzogen sind) ist unter den Opfergaben Christus mit seinem
verklarten Leib gegenwartig. Diese Tatsache kann aber nur mehr mit den Au-
gen des Glaubens wahgenommen werden, ist also fiir das leibliche Auge un-
fassbar, 124

1203 Though the Holy Spirit is less often excluded than the Father, since this Liturgy is meant to combat the
Arian oftshoots, such as the Macedonians as well.

1204 Hammerschmidt (1957). pg. 155. “The sense is, following what is said, quite clear: bread and wine are
the offering that can be comprehended with the senses (of the face). After the transformation (whether this is
done, following the Coptic belief, through the Consecration, through the epiklesis, or through both together)
Christ is made present among the offerings. This can only be understood with the eyes of faith, and is invisi-
ble to the bodily eye.”
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Hammerschmidt’s interpretation is literal and departs from the ability of the com-
municant to see the bread and wine and not see the Body and Blood. While this interpreta-
tion picks up on the idea presented at the very beginning of this prayer, which discusses the
Incarnation in terms of humans being able to perceive Christ as Logos and as man. The
phrase can, however, also simply be interpreted as “heavenly from earthly,” as the phrase
“the visible and invisible” is used in the Creed to describe the creation of the heavenly and
earthly parts of Creation. Calling the bread “earthly” also hinges on the Eucharist as an of-
fering of all creation. The sense of the passage may be the same using both interpretations,
it is where the ability of humanity to see comes in that changes, the interpretation of Ham-
merschmidt it is the ability to see the bread and wine, in the second interpretation it is the
ability to see the earthly vs. the inability to see the heavenly.

It is possible that both of these interpretations must be used to truly understand this
portion of the text, this would explain the section that follows: pvctipia, GV TPOVOOdGLY,
the term pouotipla means both mystery, since it is impossible for humans to know how the
bread and wine become the body and blood, and sacrament, which supports the interpreta-
tion of “heavenly and earthly” and its implications of a sacrifice of all creation. The term:
npovoodaoty is a direct quote from the beginning of this prayer, which discusses the ability
of humans to perceive Christ as Logos, supporting the contention that the “invisible from
the visible” deals directly with the ability of humans to perceive.

The final part of this section: avtd cotr, Kopie 6 Oedc, 0 cwtip Mudv Incodg
Xpiotog is also difficult to interpret. It seems, however, that the adtd is the object of the
émoinoag from the line above, the whole line being interpreted as: “and make these things
unseen from seen, make them a mystery, which they perceived beforehand, make them for
You, Lord our God, our Savior Jesus Christ.” Christ is the end and means of the liturgical
worship. Here Christ is portrayed as the High Priest, He offers the gifts. He is also God,
therefore He offers them to Himself, and is the one who transforms them into the Body and
Blood, the invisible from the visible.

6. (Section I11.4 lines 11-13): 0 odv Kdpie d1dx tfig moAAfc cov edomhoyyviag, katnEinoag
NuaG du Tod Pamtioparog yévesOat £1g LIOLE KOl KANPOVOLOVC.

Here the prayer switches its focus from the Eucharist to the Lord’s Prayer. The im-
age of adoption used to show the connection of worshipper to God, through which the wor-
shipper attains the worthiness to recite the Lord’s Prayer. In the next section, the recitation
of the prayer is said to be: mpénet toig vioic.'?% It is interesting, though, the focus is here

1205 Reconstructed so by Renaudot/Migne.
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on the sacrament of Baptism, rather than the Eucharist. The context of the prayer calls for a
focus on the Eucharist, however, and there seems to be no other “Prayer of the Breaking”
in which a sacrament other thant the Eucharist is mentioned. Perhaps the author is using
the sacrament of Baptism to allude to the Eucharist, Baptism is, after all, the prerequisite
for receiving the Eucharist, and it is at their Baptism that the newly baptized recieves the
Eucharist for the first time. The author may have written the prayer in this way that the
transition from the Eucharist to the Lord’s Prayer, and, while directly speaking about nei-
ther, alludes to both. To the Eucharist through the sacrament of Baptism and to the Lord’s
Prayer by an intratextual allusion to a later part of the prayer.

7. (Section III.4 lines 13-14): 'Edida&og Mudc tOvV TOMOV TH|G Tpooevyic O¢ Eotiv
EUUVGTAPLOG, TOD TPOGELYETOIL &V aOTH TOV Aypavtov cov [Tatépa.

The word éupvotiplog here was already used by the author while discussing the
Eucharist: Todt0 10 6®ud cov, 6v €0ov upvotpilov. The double use of this word links the
discussion of the Eucharist with that of the Lord’s Prayer, marking the recitation of the
Lord’s Prayer as a sacrament, a mystery. This section also discusses Christ teaching “us”
the Lord’s Prayer in order to be able to pray to the Father. This is another section which
shows the connection between this, original, prayer, and the second prayer, which discuss-
es Christ teaching the prayer to His apostles and disciples. This focus on Christ serves to
curb the presence of the Father in this prayer, and is unique to this Liturgy. The author
wishes to keep to the overall theme, underscoring Christ as God, and he does so by empha-
sizing Him over the other members of the Trinity, especially the Father. So even in a tran-
sition to a prayer directed entirely to the Father, Christ role must be defined and defended.

8. (Section III.4 lines 14-17): 0 odv koi vdv Aéomota Kopie xoara&iocov mudc, &v
ayiaopévn cuveldnoet, kol Aoyiopud ayadd Ov mpémet T...xod &v Oe...m60m 2% xoi mappnoig
ayad1) ToApdy Emkaieicbot TOv &v Toig ovpavoig dylov Oeov Iatépa cov Kai Aéyetv.

The focus on Christ, in spite of transitioning to a prayer directed solely to the Fa-
ther, is continued here. It is Christ who deems worthy to recite the prayer, and the prayer is
directed to ITatépa cov rather than to just the [Tatépa. Other than this discrepancy, the
transitional part of this prayer looks much like in other “Prayers of the Breaking.” The
congregants ask to be deemed worthy of reciting the prayer, and to be able to do so in puri-
ty, this is expressed in row of descriptions: €v aylacpévn cuveldnoel, Kol AOYIGUD
ayad®,...&v Oeik® mobm Kol mappnoiq ayadi this is necessary because calling upon God

1206 7o7c vioic, kai év Oewcd mo0w is interpolated by Ren/Migne.
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the Father directly is not something to be done lightly, the congregants “dare,” ToAudv, to
do this only at this point in the Liturgy, because they have finally reached a state of purity
through the various “Prayers of Access” and of purification that have been recited thus far.
This is expressed by the author through another intratextual allusion. The mavta Aoyiouov
aioypov te Kai dovverov, which the priest prayed to be turned away from him in the first
prayer of this Liturgy is now turned into a Aoyiou®d ayodd, the wickedness of the fallen
world has been turned into holiness during the course of the Liturgy, and the worshippers
are worthy now of both the Lord’s Prayer and to participate in the Eucharist.

HI.VI. The Prayer following the Lord’s Prayer

Following the recitation of the Lord’s Prayer, a number of liturgies insert another
prayer before moving on. This prayer seems to originate in the Syrian rite, and to enter
from there into the Egyptian family of liturgies. In the Syrian Liturgy of St. James, for ex-
ample, the following prayer is found:

Yea, o Lord our God, lead us not into temptation which we are not able to bear
but make with the temptation also a way of escape that we may be able to bear
it, and deliver us from evil: by Christ Jesus our Lord through whom and with
whom to thee is fitting glory and honour and dominion with thy Spirit allholy
and good and adorable and lifegiving and consubstantial with thee now and ev-
er and world without end*?%’

This prayer, as we see, consists of the last two phrases from the Lord’s Prayer “lead
us not into temptation” and “deliver us from evil” interspersed with additional requests for
relief from temptation and followed by an ekphonesis. A similar prayer is found in the
Coptic Liturgy of St. Mark:

Yea, we beseech thee, o Lord our God, lead none of us into temptation which
we are not able to bear by reason of our weakness but with the temptation give
us also the way of escape that we may be able to quench all the fiery kindled
darts of the enemy, and deliver us from the evil one and his works: in Christ
our Lord through whom and the rest.*?%

1207 Hammond and Brightman (1896). pg. 100 and Day (1972). pg. 189.
1208 Hammond and Brightman (1896). pg. 182
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There can be no doubt that these two prayers are related, as the Egyptian version is nearly
identical to the Syrian, with only a few phrases, such as “that we may be able to quench all
the fiery kindled darts of the enemy” that separate the two.

While the Greek Liturgies of the Syrian and Egyptian rites also have similar pray-
ers,'?%? it seems that the Byzantine Liturgies of Sts. Basil and Chrysostom (in the ninth
century) did not, but did share a similar ekphonesis: 611 oD €otv 1) Pactieio Kai 1) SOVOULG
kol 1 66&a Tod TTatpodg kol tod Yiod kai tod ayiov IMvedpotoc viv kol del kal €1 ToVg
aidvac tdv aidvov.t?0 Since this ekphonesis is so similiar to the ekphoneseis we see in
this post-Lord’s Prayer prayer, and since the Byzantine rite is so well documented, without
this prayer, we can postulate that this prayer was inserted between the Lord’s Prayer and
the ekphonesis secondarily.

The Greek Liturgy of St. Gregory contains a prayer of this type, but that does not
seem to be derivative of the prayer found in the Syrian Liturgy of St. James, as it neither
quotes the last two phrases of the Lord’s Prayer nor asks for temptation to be transformed.
This could lead to the conclusion that this liturgy is an independant liturgy of the Syrian
rite. The structure of this prayer in the Greek text of the Liturgy of St. Gregory, however,
does not conform to the standard of the Syrian rite, as can be seen in a comparison with the
text of the Syrian Liturgy of St. Gregory:

Ita, mansuete, ne adducas super nos tentationem eam cuius pondus ferre non
possimus, sed per misericordiam tuam paternam corripe adoratores tuos,
Domine, et libera et eripe nos a malo et a viribus ei subiectis, quoniam tuum est
imperium et tu es rex saeculorum, et tibi gloriam referimus et unigenito Filio
tuo et Spiritui Sancto, nunc.?!!

When looking at other Syrian liturgies we often see the same Structure, for example
the Liturgia Minor Sancti Jacobi: Domine, ne inducas nos in tentationem, etc. et referemus
tibi gloriam et gratiarum actionem et unigenito. 212

1209 Including the quotation of the last two phrases of the Lord’s Prayer, the prayer for relief from temptation
and the ekphonesis.

1210 Hammond and Brightman (1896). pg. 392. “For Yours is the kingdom and the power and the glory of the
Father and the Son and the Holy Spirit now and ever and to the ages of ages.”

1211 Anaphorae Syriacae (1941). pp. 149, 151. “Therefore, tame, and do not give to us temptation, which we
cannot bear, but on account of Your fatherly mercy, gather up those who adore You, Lord, and deliver and
save us from evil and from men who wish to subject us. For Yours is the power and You are the king of ages,
and to You we send up glory and to Your onlybegotten Son and to the Holy Spirit, now.”

1212 Renaudot (1847) 2. pg. 131. “Lord do not lead us into temptation, etc...and we send up to You glory and
thanksgiving as wells as to Your onlybegotten.”
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The differences between this prayer in the Liturgy of St. Gregory and in the other

Liturgies can be explained another way. An extended version of the ending of the prayer
from the Greek-Egyptian Liturgy of St. Mark seems to be inserted into the Liturgy of St.

Gregory.

Table 6.1: The similarities between the Liturgies of Sts.

Gregory and Mark.

1. The Liturgy of St. Gregory the Theologi-
an!213

2. The Liturgy of St. Mark 214

Nai, Kopie Kopie 0 dedokdg Muiv v
g¢Eovcioy  tod motelv Emdved  foemv Kol

20 yop &dwkag NUiv €Eovoiav TaTElV EMdvem
6pev Kol okoprmiov, kol £ml wiocav TNV

oKopm®Vv, Kai €mi wdoov Thv dvvou Tod

duvapuy tod Ex0pod.
£x0pod, oclOvipryov kol KaBvTOTAEOV TAG
KEQPAALG TOV EXOpdV MUY VIO TOVEC TOSAG
&v tayet. Kai miocav v Kokdte VoV antdv
gmivolav, TNV Kad’ NUAV S100KESAGOV.

We must conclude, then, that the Greek text of this prayer was inserted into the Lit-
urgy of St. Gregory secondarily, following the model of the Liturgy of St. Mark. This con-
clusion is supported by the fact that, while this prayer does appear in the Coptic translation
of the Liturgy, it does not seem to be the same prayer. Unfortunately the prayer is only ex-
tant in fragments, but only one of these fragments could have come from the Greek text.
The text, according to Hammerschmidt is: “Der Priester spricht: Ja, Herr, Herr...Du,
Herr...Herr, Herr...”!2!5 The first “Yes, Lord, Lord...” may reflect the opening of the Greek
text, but this is the only place in the text where the word Kvpte is used. From the few
words remaining in the Coptic text then, we can conclude that the Coptic and Greek texts
of these prayers do not contain the same prayers, since the “Yes, Lord, Lord...” beginning
seems to be a standard opening to this prayer, used in a number of Liturgies. Since we have
seen that the Coptic and Greek texts tend to correspond closely, this discrepancy, coupled
with the similarity between the prayer in the Liturgy of St. Gregory and the text in the Lit-

1213 Section II1.5 lines 1-8.
1214 Hammond and Brightman (1896). pg. 136 and Cuming (1990). pg. 50.
1215 “The priest says: Yes, Lord, Lord...You, Lord...Lord, Lord.”
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urgy of St. Mark makes it very likely that this prayer was originally not part of this Litur-
gy.12%6 This has an important consequence for finding the origin of this liturgy, since the
majority of Syrian and Egyptian liturgies contain this prayer, the fact that this liturgy does
not is a strong indication that it belongs to the family of liturgies that does not contain this
prayer, the Byzantine family.

1. Structure

This prayer is divided into three parts. The first part is built around the usual direct
address of Christ, which is expanded with the quotation from the Liturgy of St. Mark. The
second section refers back to the first, this time requesting that Christ fulfill the description
of Him given in the first section. Finally the priest gives the usual, though slightly modi-
fied, ekphonesis. The Structure can also be seen in the following table:

Figure LVI1: the structure of the Prayer following the Lord’s Prayer.*!”

The Prayer following the Lord’s Prayer

1. Opening and the direct address of Christ:
a. The Direct Address: Nai Kopie Kopie

b. The extension of the direct address: 0 dedwkamg Muiv v €€ovaiav T0D
TATEW EMAve dQe®V Kol oKOPTIAV, Kol £l Tacav TV dvvapty tod £x0pod,

2. Request that Christ fulfill His description from above:
a. That the “enemy” be subjected: cOvipryov Kol kaBVTOTAEOV TAG KEQPOANS
TV EXOpDV MUV VO TOVG TOJAG &V TAYEL.

b. That the enemy’s plans be thwarted: Kai néicav tnv xakoéteyvov adtdvV
gmivolav, TNV Kad MUV S106KESAGOV.

1216 We must also conclude that the addition of the prayer into the Greek text must have been rather late, and
must have occured well after the translation of the Greek text into Coptic. This may even be an instance in
which the Coptic translation influenced the original Greek text, and the text was added to standardize the
Greek text as an Egyptian Liturgy, after the Coptic text had already been so changed.

1217 Cf. Section I11.5 lines 1-8.
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3. The ekphonesis:
a. Second direct address of Christ: “Ott 60 &1 Poctledc NUETEPOV TAVIOV
Xpiote 6 Oede:
b. The “sending up” to Christ: kai ot v d0&av kai Vv evyapioTeiov, Koi TV
TPOCKOVNOV AVOTEUTONEY, KOO  EKAGTNV NUEPAV,
c. The Trinitarian formula: cov T® avépym cov ITatpi kai ©d ayip [Tvevpart,
VOv.

2. Function

1. (Section IIL5 lines 2-5): Nai Kopie Kbpie, 6 dedokmg fuiv v éovciov tod matelv
EMive OQemV Kol okopmidv, Kol £ml macav v dOvoauy 100 €xOpod, cdvipryov kol
KaOLTOTAEOV TAG KEQOANS TAV £XOpdY MUY VIO TOLG TOdag €v Thyel. Kol mdoav v
KOKOTEXVOV OOTAV Emivolay, TNV ko’ MudV S106KESACOV.

This section begins with the “Yes, Lord,” which we have seen begins this type of
prayer in most Liturgies. Following this opening is a quotation from the Gospel of Luke
10:19. This section is also a quotation from the final part of the corresponding prayer in the
Greek-Egyptian Liturgy of St. Mark.

The prayer continues with an appeal to Christ to fulfill the description given of Him
by the priest in the first part of the prayer. He is describes as the one who makes it possible
to tread upon the enemy, and here the priest prays that Christ truly do this. This is also a
reference to Romans 16:20.

The final portion of this section asks Christ to “scatter to the winds every evil plan
of theirs which is aimed against us.” If we continue the interpretation of this text in light
of this prayer in other Egyptian and Syrian Liturgies, the “evil plan” can be equated with
the: “...give us also the way of escape that we may be able to quench all the fiery kindled
darts of the enemy, and deliver us from the evil one and his works...” in the Coptic Liturgy
of St. Mark.!?!8 This is further an allusion to Ephesians 6:16.We see from this as well, that
the text in this Liturgy is compiled from this prayer in various other Liturgies, and certainly
not original to this text.

1218 Hammond and Brightman (1896). pg. 182 a similar prayer is found in Day (1972). pg. 96: “We also pray
you, O good Father, lover of goodness, that we may not be led into temptation nor become subject to the do-
minion of sin, but that we may be delivered from all evil. Rebuke the devil who tempts us and may all occa-

sions of sin be removed from us, through your holy power. (4/oud:) Through Jesus Christ our Lord.”

283




The Liturgy of Saint Gregory the Theologian

2. (Section IIL5 lines 6-8): ‘011 6V &1 Poctredc Nuetépov maviov Xpioté 6 Oedc: Kai 6ot
v d0&av Kol TNV evyaploteiav, Kol TNV TPOoKLVNOW dvaméumopev, Kab Exdotnv
nuépav, oLV T® avapyw cov Iatpi, kai @ ayiom [Tvevpart, vov.

The ekphonesis of this prayer shows its origin in the Syrian Liturgy of St. James.
Both begin the ekphonesis with an invocation of Christ. The Liturgy of St. James begins:
“...by Christ Jesus our Lord...”'?!” The Liturgy of St. Gregory reopens the prayer: “Ott 60 £
Bacihevg Nuetépmv mavtov Xpiote 6 Oedc. This reworking of the Syrian form is to be ex-
pected in this Liturgy, we have seen a similar reworking on a number of occasions, where
prayers from other sources are adapted to fit into the framework of the Liturgy of St. Greg-
ory.

The ekphonesis still maintains the semblance of the other ekphoneseis, especially
that of the Syrian Liturgy of St. James, which shares a number of features with this Litur-
gy: here Christ is addressed as “king.” That the Trinity also has the “glory” is reflected in
this text as well, in which “glory” is one of the offerings sent up to Christ. The greatest dif-
ference is that offerings are sent up Christ, rather than just being a list of things belonging
to the Trinity. Secondly, what is being sent up differs from the standard, not only, “king-
dom,” “power” and “glory,” but d6&av kail v edyoploteiav, Kol TV TpookLvnow. A
similar formulation is also seen in the Syrian Liturgy of St. James: “by Christ Jesus our
Lord through whom and with whom to thee is fitting glory and honour and dominion with
thy Spirit...” 122

The Trinitarian formula also differs from the standard text of this ekphonesis. The
genitive construction: tod [Tatpog kol tod Yiod kai tod ayiov ITvedpoatoc is replaced by a
dative prepositional phrase: cOv T® avapyw cov Ilatpi, kai t@ ayio [Tvedpatt. The third
member of the Trinity, Christ, is missing from this formula, since Christ is emphasized at
the beginning of the ekphonesis leaving him out of the Trinitarian forumla serves to under-
score His importance in the Liturgy.

HI.VII. The “Prayer of the Bowing of the Head”

This prayer is something of a problem, since the text is found only in the Greek,
and not in the Coptic translation, the Coptic liturgy jumps from the Lord’s Prayer immedi-
ately to the preparation and reception of the Eucharist.!??! One possibility for this discrep-
ancy is that this prayer would be contained within the crux from lines 348-351. This does

1219 Hammond and Brightman (1896). pg. 100 and Day (1972). pg. 189
1220 Hammond and Brightman (1896). pg. 100 and Day (1972). pg. 189
1221 Cf. Hammerschmidt (1957). pg. 69
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not seem to be the case, however, as the lines in Hammerschmidt’s text are not long
enough to contain the amount of text in the crux that would be necessary for this prayer,
especially since the first line at least must correspond to the “Prayer following the Lord’s
Prayer.” The lack of this prayer in the Coptic text is puzzling, since both the Greek-
Egyptian and the Coptic liturgical families have a “Prayer of the Bowing of the Head”
here.!??

When dealing with a prayer that is in the Greek, but not in the Coptic text, the first
question we must answer is: was the prayer added secondarily to the Greek? Since, howev-
er, this prayer seems to be present in the Egyptian liturgical families, we must look outside
of Egypt for examples of Liturgies without a “Prayer of the Bowing of the Head” where
this prayer is lacking, and the influence of which could account for the Liturgy of St.
Gregory originally not having this prayer. Looking first to the Syrian liturgies, we see that
these liturgies too have such a prayer in the same place, both the Syrian liturgies and the
Greek-Syrian liturgies. In the Syrian Liturgy of St. James we see, for example:

To thee thy servants bow down their heads awaiting the rich mercies which
come from thee. Send, o Lord, the rich blessings which come from thee and
sanctify our souls and bodies and spirits that we may be worthy to partake of
the body and blood of Christ our Saviour: by the grace and mercies and love
toward mankind of Christ Jesus our Lord with whome thou art blessed and glo-
rified in heaven and on earth with thy Spirit all-holy and good and adorable and
lifegiving and consubstantial with thee now and ever and world without
end. 1223

The same prayer in the Syrian Liturgy of St. Gregory reads as follows:
Tibi igitur et ante te supplicatur haereditas tua, Domine, et a serenitate tua
poscit indulgentiam debitorum suorum et remissionem omnium transgres-
sionum suarum. ,Sanctifica’ omnes nos ,in veritate’ tua; lustra cogitationes
servorum tuorum; custodi oves gregis tui ut eucharistiam hanc spiritualem
mereatur sine labe et macula recipere, dum per eam absumis tu potius omne
genus iniquitatis et reliquias eorum quae a nobis inique gesta sunt, per gratiam
et per misericordiam et per philanthropiam unigeniti Filii tui, quocum tibi con-

1222 Cf. Hammond and Brightman (1896). pp. 137 and 183
1223 Hammond and Brightman (1896). pg. 100-101 and Day (1972). pg. 189.
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venit gloria et honor et potestas cum Spiritu tuo sanctissimo et bono et vivifi-

canti tibique consubstantiali, nunc. ??*

We see then that the Syrian rite cannot serve as a model for a Liturgy that does not
contain a “Prayer of the Bowing of the Head.” We see too, that the Byzantine rite cannot
serve as an example either. As both the Liturgies of St. Basil and of St. John Chrysostom
have such a prayer, so we see in the Liturgy of St. Basil.

The Liturgy of the Armenians, which is also part of the Byzantine liturgical family
also has a prayer of this type, one that interests us, as it is not addressed to the Father, but
to the Holy Spirit:

Holy Ghost which art the fountain of life and the spring of mercy, have mercy

on this people which bowed down adoreth thy godhead: keep them entire and

stamp upon their hearts the posture of their bodies for the inheritance and pos-

session of good things to come...Through Jesus Christ our Lord with whom to

thee, o Holy Ghost, and the Father almighty glory dominion and honour is fit-

ting now and ever and world without end. Amen. 2%

This type of prayer is, then, common in most liturgical families, and, since the Lit-
urgy of St. Gregory is not an original Egyptian prayer, but one that was introduced into
Egypt from the West Syrian i.e Cappadocian rite, it is almost certain that the the prayer is
original to the Greek text. The question as to why is there no corresponding prayer in the
Coptic text, remains however, and must be answered.

A possible answer is seen in the Egyptian rite. We have noted that all three major
liturgies of the Egyptian rite in Greek contain such a prayer, as does the Coptic Liturgy of
St. Mark. There is, however, some indication that this prayer may not be original to the
Coptic rite, but may have been a later addition.

There are two alternate prayers of the “Bowing of the Head” in the Coptic Liturgy
of St. Mark, the first, which opens: “To thee, o Lord, we bow our minds and our bodily

1228 Anaphorae Syriacae (1940). 1 pg. 141. “Therefore Your dependants supplicate You, to You and before
You, Lord, and ask forgiveness of their debts and remission of all their sins from Your serenity. ‘Sanctify’ all
of us ‘in Your truth;’ purify the thoughts of Your servants, whatch over the sheep of Your flock so that it
deserve to receive the spiritual eucharist, without blemish and stain. While, on their behalf, You annihilate
every type of iniquity and You leave behind those who intend injustice against us, through the grace and
mercy and the love of man of Your onlybegotten Son, together with whom to You is befitting glory, honor
and power together with Your most holy Spirit, who is good and life-giving and consubstantial with You,
now.”

1225 Hammond and Brightman (1896). pp. 446-447
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necks acknowledging thy sovereignty and confessing our servitude and asking also for
what is expedient for each one of us...”'??¢ This opening does show that this is a “Prayer of
the Bowing of the Head,” the title of the prayer, however, shows that it is a borrowed pray-
er, as it is called “A prayer before the receiving of the mysteries, of John of Bostra, to the
Father”!??” The Anaphora of St. John of Bostra is a Syrian Liturgy, which suggests that the
Coptic “Prayer of the Bowing of the Head” is, again, an element of the Syrian rite which
was introduced into the Egyptian liturgical family. The alternate “Prayer of the Bowing of
the Head” in the Coptic Liturgy of St. Mark, which is most likely the original prayer, since
it is the last in the series, is not written in the style which we find in other prayers of this

type:

A prayer of Absolution to the Father

Master Lord God almighty, the healer of our souls and our bodies and our spir-
its, thou who saidst unto Peter by the mouth of thine onlybegotten Son our
Lord and our God and our Saviour Jesus Christ Thou art Peter: upon this rock I
will build my Church and the gates of Hell prevail not against it: I will give un-
to thee the keys of the kingdom of Heaven: what things thou shalt bind on earth
shall be bound in heaven and what things thou shalt loose on earth shall be
loosed in heaven: let thy servants therefore, o master, my fathers and my breth-
ren and mine own infirmity be absolved out of my mouth and through thin Ho-
ly Spirit, 0 God good and lover of ma, who takest away the sin of the world. Be
ready to receive the repentance of thy servants for a light of knowledge unto
forgiveness of sins: for thou art merciful and gracious, thou art long suffering
and abundant in thy goodness and truth. But if we have sinned against thee
whether in word or in deeds, pardon, forgive us, as a God good and a lover of
man. Absolve us [and absolve all thy people here he mentions whom he will]
from all sins and from all curses and from all denials and from all false oaths
and from all intercourse with the heretics and the heathen. Bestow on us, o our
master, understanding and power that we may utterly free from every evil ork
of the adversary, and grant us at all times to do thy goodpleasure: write our
name with the choir of thy saints in the kindom of heaven: in Christ Jesus our
Lord through whom and the rest.'**

1226 Hammond and Brightman (1896). pg. 183
1227 Ibid.
1228 Hammond and Brightman (1896). pg. 183-184 and Day (1972). pg. 96.
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The first, and most striking, difference is that this prayer never discusses bowing the
head. We saw above that almost every prayer of this type either begins, or in some way
acknowledges that the worshippers are bowing their heads vmokekhkOTOG GO TOC EQVTDV
keparagc, '?* bending their necks or in another position of worshipful supplication, from
which this type of prayer takes its name. The content of this prayer shows that it corre-
sponds rather to the “Prayer of Freedom™ in the Liturgy of St. Gregory rather than a “Pray-
er of the Bowing of the Head.” Both prayers contain long quotations from Scripture: this
prayer has a quotation from the Gospels: “Thou art Peter: upon this rock I will build my
Church and the gates of Hell prevail not against it: I will give unto thee the keys of the
kingdom of Heaven: what things thou shalt bind on earth shall be bound in heaven and
what things thou shalt loose on earth shall be loosed in heaven”!?*° while the “Prayer of
Freedom” in the Liturgy of St. Gregory the Theologian has a long quotation from the Book
of Job. The “Prayers of the Bowing of the Head,” do not contain such long, direct quota-
tions, but content themselves with allusion. More telling is that these prayers are each the
last prayers of absolution and purification before the distribution of the Eucharist in their
respective liturgies. We can conclude then, that this prayer was reinvented to serve as a
“Prayer of the Bowing of the Head.”

If, then, both prayers in the Coptic Liturgy of St. Mark are either not original to the
liturgy or reinvented to serve in this capacity, we must conclude that the Coptic Liturgy of
St. Mark did not originally have a “Prayer of the Bowing of the Head,” and if not, then it is
possible that this type of prayer, too was an import into the Egyptian Liturgy from the Syr-
ian or Byzantine families. That the Greek Liturgy of St. Gregory has such a prayer, while
the Coptic translation does not, can be explained using two different scenarios: either the
prayer is original to the Greek Liturgy and was then abandoned in the Coptic text, in order
to make it correspond to the Egyptian norm;'?*! or this prayer was added secondarily to the
Greek text after the adoption of this type of prayer in the Egyptian rite. There is, however,
no reason to conclude that this prayer is not original to the liturgy, several of the later in-
terpolated prayers we have seen are either not addressed to Christ, or betray a theology not
consistent with the rest of the liturgy. As neither of these are true in the case of this prayer,
we must conclude that the prayer is original to this Liturgy and, while the other Greek-
Egyptian Liturgies, this is a further proof that this Liturgy is not originally an Egyptian

1229 As is found in the Liturgy of St. Basil, Hammond and Brightman (1896). pp. 340-341. “bending down
their own heads to You.”

1230 Hammond and Brightman (1896). pg. 183-184 and Day (1972). pg. 96.

1231 Which means that the Coptic translation was made before the adoption of this type of prayer in the Egyp-
tian rite.
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Liturgy, but an import from the Syrian/Cappadocian rites. It is even possible that the Egyp-
tian liturgical family adopted this type of prayer under the influence of the Greek Liturgy
of St. Gregory.

1. Structure

The prayer opens with a direct address of Christ, in this prayer we see a slightly
modified form, however, as the opening of the prayer must also discuss the bowing that
gives the prayer its name. The prayer is divided into two sections: the first discusses Christ
in three descriptive phrases; the second section is also subdivided into three, each subsec-
tion is built around an imperative, each one furthering the relationship between Christ and
the congregation. The prayer is finished with the ekphonesis.

Section one of the prayer revolves around the person of Christ, in three subsections.
In the first subsection Christ is the one who “bends the heavens” and who brings salvation
to the “race of humanity.” In the second, Christ is the one who extends His grace to those
for who He brought salvation in the first subsection. In the final subsection of this first
part, Christ is described as the one who does everything more than for who He brought
salvation in the first subsection can imagine.

The second part of this prayer begins with a reopening of the prayer, with a renewed
invocation of Christ. Following the reopening of the prayer, the priest makes four requests,
each framed as an imperative: 1. that Christ stretches forth his hand; 2. that Christ bless His
“slaves;” 3. that Christ purify these “slaves” from “every stain of flesh and spirit;” 4. that
Christ make the “slaves” into “participants and of one body.” This string of imperatives is
followed by the result of the action taken by Christ introduced by: 6nwg. The structure of
the prayer can also be seen in the following table:
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Figure IILVII1: Structure of the “Prayer of the Bowing of the Head.”"'*%*

The “Prayer of the Bowing of the Head”

Part I: Discussion of the person of Christ.

1. Christ as the origin of the Incarnation and the salvation of humanity: ‘O KAivag oOpavovg
Kol kateMbov Eml TG YRG, €ig cwtpiav ToD Yévoug TV AvOpOTT®V.

2. Christ as the origin of grace: O tf|g of|g xdp1To¢ macav EEAmTADcag TV eVONViavy.

3. Christ as the giver of good things: ‘O moi®v ndvto Vrgp &k mEPIGGOD, AV, aitovueda 7
VOODLEV.

Part II: Requests made of Christ, using imperatives.
1. Reopening of the Prayer: ®1AdvOpwme dyads,

2. That Christ stretches forth His hand: &xtewvov cov v yeipa
Three epithets are used to describe the ,hand’ of Chrit.
L. Unseen: tv aopotov
II. Blessed: tnv evAoynuévnv
II1. Full of mercy and compassion: v LeGTNV EAEOVE KOl OIKTIPUGDV.

3. That Christ bless His “slaves:” Kai edAoy®v e0Adyncov 1ovg d0OA0VG cov,

4. That Christ cleanse His “slaves:” kai kaBdpioov avtovg Amd moviog LOAVGHOD GOpKOg
Kol TVELLATOG.

5. That Christ transform “us:” Kai moincov npuag Petdyovs kol cuscmpovg yévestar Tf) of
XOpLTL,

1232 Section I11.6 lines 1-11.
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6. Consequence of this transformation: ‘Omwg &v ayidmrtt Koi dSikowoohvy 6ot
TV 1Kesiov TPOGAYOVTEC.

Part I1I: the ekphonesis
1. Worship due to Christ: Kai oot apénet naca 50&a, peyalocdvn, kpdtog e Kai E€ovaia,

2. Trinitarian formula: dpo 1@ dypdvte cov [atpi, kai @ ayio [Tvedpartt, viv, Ko

2. Function

1. (Section IIIL.6 lines 3-5): ‘O kAivag 0Opavovg kai kateAdmv ml THE YiG, €ic cotnpiay ToD
vévoug TV avBpdnwv. O tig 61i¢ xapitog Tacav Eaminoag TV gvdnviav. ‘O Todv mhvia
VIEp 8K MEPLGGOD, AV, aitovuedo §| VOODEY-

Although this section is structurally divided into three parts, I have decided to dis-
cuss them all at once since they are not only related in content, but form a continuous flow
of content, that culminates in the final salvation of man, the goal stated at the beginning of
the prayer: €ic compiav 00 yévoug @V avOpomwv. The movement of the content from
goal to fulfillment is a style we have seen before in this liturgy, for example in the second
prayer of the pre-Anaphora. The rising trend in the content (of both these prayers) show the
debt the author owes the Neoplatonic school of philosophy, the philosophers of which!?*3
often speak in terms of ascending levels of consciousness. This, again, speaks for the au-
thorship of Gregory the Theologian, since he was educated in the Neoplatonic tradition and
had extensive contact with other, Christian, authors who were also educated in this tradi-
tion: St. Basil the Great and St. Gregory of Nyssa. While an interesting indication of au-
thorship, the Neoplatonic tradition becomes too important in Eastern Christian theology to
use as a proof.

The “Prayer of the Bowing of the Head” usually begins with, or has close to the
beginning, the phrase from which the prayer takes its name: “have mercy on this people
which bowed down adoreth thy godhead.”'?** Such a direct statement is, however, missing
in the Liturgy of St. Gregory, instead a description of Christ is given: O kAivag oOpavovg.
The author keeps true to the form of the prayer by using the proper terminology: kAivag,

1233 Cf. for example On Beauty by Plotinus.
1234 From the Soorp Baradak. Hammond and Brightman (1896). pg. 446
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making the prayer still recognizable and usable as a “Prayer of the Bowing of the Head.”
The focus of the prayer is shifted, however, from the human worshipper who bows his
head to Christ to Christ, who bows the heavens. We have seen a similar shift of focus on
numerous occasions in this Liturgy when dealing with the Trinity. Attributes or items usu-
ally associated either with the Father or with the Holy Spirit are associated with Christ in
order to deemphasize the other members of the Trinity and emphasize the divinity of the
Son. Here the central role played by humanity in this prayer is taken away in order to keep
the emphasis of the Liturgy on Christ, it also allows the author to continue the discussion
of the Incarnation begun in the “Prayer of the Breaking.”

The focus of the Incarnation is also shifted, where the Liturgy of St. Basil, for ex-
ample, has the driving impulse of the Incarnation as the Father, who sends Christ into the
world to work salvation,!?* the Liturgy of St. Gregory has the entire plan of salvation at-
tributed to Christ: it is He who changes the nature of Creation, “bends the heavens,” and
makes it possible for the Incarnation to take place. It is also Christ who: koteA0dv &ni Tfic
yiic. He is not sent by God the Father, but takes the entirety of man’s salvation: &ic
cotmpiov 0D yévoug TV avBpdrwv upon Himself. This discussion of the Incarnation
serves a very important purpose in the intent of the author for this Liturgy: it continues the
anti-Arian emphasis of Christ over the other members of the Trinity which excludes the
Arians from salvation and from participation in this Eucharistic celebration. If Christ plays
the role that is set for Him by God the Father, then it is not ultimately necessary for Him to
be divine. If, as is suggested in this Liturgy, however, it is Christ who is the origin of the
Incarnation and of salvation, then the Arians deny salvation itself by denying the divinity
of Christ. Following the theology of the Incarnation presented here, Christ cannot be any-
thing but divine, if He plays such a central role, and denying this divinity robs Christ of the
power to do that which the author attributes to Him.

In the second part of this section: 0 tfi¢ 61i¢ Yapitog Thcav EEamAdoag v evdnviav
the content progresses from the goal: salvation, toward the fulfillment of that goal. The
progression is, however, also a chronological one, moving from a discussion of the Incar-
nation to Christ’s ministry on earth: 0 tfg ofig ydprtog mdcov EEamAdoas TV vONVviav.
The “grace” spoken of here may refer to the salvation brought about by the Incarnation, or
to the various miracles performed by Christ during His lifetime, or, more likely, both.

The same chronological and thematic progression noted above is also seen between
the second and third parts of this section. The verb of the third part is a participle that is no

1235 *Ote 58 R\ 10 T PO TV Koupdv, EMdAncac Mpiv &v odtd @ Yid cov. “When the fullness of time
came, You spoke to us in Your Son himself.” Vaporis ed. (1988). pg 26 (Cf. also Hammond and Brightman
(1896). pg. 324-325).
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longer in the aorist: KAivag...e&amAdacag, but in the present: moidv. By using the continuous
action implicit in the present participle the author is able to lead the reader (or listener) to
two slightly different interpretations that contrast with the completed actions implicit in the
aorist participles: 1. that Christ has acted in His Church throughout its history; and 2. that
Christ continues to act in His Church in the present as well. This chronological progression
leads, then, from the Incarnation to the present, but also ties in the future in the discussion
of salvation. That Christ does mévto Vmgp £k mepiocod, MV oitodpeda §j voodpev, once
again underscores the divinity of Christ, since He knows what is needed better than those
who actually need it. This phrase also links this prayer with the “Prayer of the Breaking”
original to the Liturgy, both of these prayers use the verb voéw in reference either to Christ
or to the actions of Christ throughout history.

2. (Section IIL.6 lines 5-9): ®dLdvOpome dyadé, EKTevOV Gov TV YElpa THV AOPATOV TNV
gdhoynuéVNV TV peoTiv €Aéovg Kai oiktippdv. Kol edloydv €0A0YyNcov 1oug doHA0VG
ooV, Kol KafdpIGov aToLg Amd TOVTOC HOAVGHOD GopkOg Kol mvedpotoc. Kail moincov
NUAG HETOYOVS Kol GLGGMUOVG YévesOat T of] yaprtt, ‘Ommg &v ayldTnTL Kol dtkooovvn
ool TNV 1Kesiov TPOGAYOVTEC.

Although the second section has a markedly different content, indicated by the reo-
pening of the prayer in a second direct address of Christ, the structure continues with the
chronological and logical progression we discussed in the first section: following the ex-
tension of Christ’s hand He is asked to bless His “slaves,” this is a logical progression
since the proper position for blessing is with the hand extended. After the blessing Christ is
asked to purify the “slaves,” the phrase here: dnd mavtog poivopod copkodg Kol TVELUATOG,
has been used often before in this and other liturgies. In the final request the priest asks
Christ to transform the congregation into participants. The progression we have discussed
is made clear here (though the progression from stretching out the hand and giving a bless-
ing is explainable, the progression from blessing to purifying is less clear) the key is in the
term used in describing the congregation when asking for blessing and for purification they
are referred to as: “Your slaves,” however, after the request for purification, they are re-
ferred to merely as: “us” this implies that the purification was and needed to be completed
before Christ transforms them into participants. Central to the transformation of the con-
gregants is Tfj of] xdptr,, while this is a theological statement, that it is by “grace” that
Christ transforms His people and bring salvation, it is also a intratextual allusion to the first
section of the prayer, where Christ is described as the one who: 6 T1ig o1ig ydpitog ooV
é€amlmoag. This, hypothetical, description of God’s Grace is then contextualized and
made concrete in the second section.
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The structure of the final request transitions the string of imperatives into their
result. Usually the result in such a structure is access for the congregants to the Eucharist,
here, however, the congregant does not receive anything from Christ, but permission to
bring their prayers to Christ.

3. (Section II1.6 lines 10-11): Kai oot mpénel maca d0Ea, HEYAAOGUVT, KPATOG TE KOi
g€ovaia, aua t@ -aypdvio cov IMotpi, kol wd ayio [Tvedpott, viv, kai.

The final section of this prayer is the ekphonesis. Unlike the standard ekphoneseis
of this liturgy, and of most liturgies, the text does not specify to who the glory etc... is due
to, usually an ekphonesis will include the specific name of the member of the Trinity to
whom the prayer is directed. Here, however, the only indication is the word: cot, which,
based on the rest of the prayer, must be Christ. The rest of the ekphonesis is fairly standard,
using the stock phrases commonly found in the endings of prayers and in the Trinitarian
formula.

III.VIII. Another, similar, Prayer

The Liturgy of St. Gregory has a second prayer that acts as a “Prayer of the
Bowing of the Head.” This is not in itself surprising, as the Coptic Liturgy of St. Mark also
has two of these prayers.'?* What is unusual, is that this prayer corresponds almost exactly

to a prayer found in the Byzantine Liturgy of St. Basil.!?*’

1236 Cf. Hammond and Brightman (1896). pg. 341
1237 Hammerschmidt, for example, claims that the prayer in the Liturgy of St. Gregory shows a:
“Fortentwicklung” of the Byzantine Liturgy (pg. 167, footnote 271).
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Figure IILVIIL. 1: Comparison of the texts of this prayer in the Liturgies of St. Basil and of St. Gregory.

In the Liturgy of St. Basil!?38

In the Liturgy of St. Gregory

[Ipdoyeg Kopie Tnood Xpioté 6 Oeog fudv
€€ ayiov katowknpiov cov Kai amod Opdvov
d0&Ng thc Paciieiog cov kol EA0E eig TO
aytoor  Muag O  dvo Motpi
oLYKAONLEVOS Koi MOE TV GOPUTHOS GLVHV
Kol kota&lmoov T Kpotowd oov  yEpl
petadodvar MUV tod Aypdviov CAOUOTOS
ocov, kol Tod Tiov aiuartog, kol ot MUV

™

TavTi @ Aod.

[Ipdoyes, Kopie Incod Xpiote 6 Oedg
NUGV, €& ayiov KaTolKNnTNPiov 6oV, Kol Ao
Bpovov d0ENG Thig Pactieiog cov, kol EAOe
€lg 10 ayrdoat Mg ToVg EMKAMVOVTAS GOt.
O dvo 1@ IMotpi cvykadipevog, kol OSe

Nuiv dopdtog cvvov. Kal kata&iocov T
Kpotowd cov yepi petadodvor MUV Tod
aypaviov ocoOPaTdC Gov, Kol TOD TIUiOV
dupatog, kol 0’ UGV Tavti T@ Aod.

20 yop & O KADV, Kol KAOuevoc, Kol

GrAaoToc: kol ool TNV 00E0y  GVOTEUoUEY,

ovv 1@ o@ llozpi, kol t@ ayiew Ilvevuar,

VOV, KOl.

As we see in the table, the prayers are, with two exceptions, virtually identical. The under-
lined differences are an addition of the phrase: tovg énuchivavtdg cov in the main body of
the prayer and the addition of an ekphonesis to conclude the prayer. This leads us to a
number of questions about this prayer that must be answered: 1. does this prayer have its
origin in the Liturgy of St. Gregory or in the Liturgy of St. Basil? 2. Is the prayer in the
proper place in the Liturgy of St. Gregory? 3. What do these conclusions say about the
origin of the Liturgy of St. Gregory?

In the Byzantine Liturgy of St. Basil there are very few prayers directed to Christ,
they are almost exclusively directed to God the Father. We have discussed the “Prayer of
the Veil” and the possibility that the “Prayer of the Gospel” found in the Liturgy of St.
Basil has its origin in the Liturgy of St. Gregory as well. Since we have established a pat-
tern of adoption from the Liturgy of St. Gregory to the Liturgy of St. Basil, this would be
the logical conclusion. We have, however, discussed before, that it is unusual for Litugical
texts to get longer.'?3° The addition of an ekphonesis and the phrase: Tod¢ émikAivavtdg cot

1238 Hammond and Brightman (1896). pg. 129 and Trempelis (1982). pg. 129
1239 Scherman (1920).
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suggest, then that it does originate in the Liturgy of St. Basil. It is far more likely, however,
that this prayer is an original part of the Liturgy of St. Gregory, and was adopted by the
Litugy of St. Basil. The addition of the phrase: tov¢ émikAivavtdc oot as well as the ek-
phonesis'?*° can be explained as an attempt to adapt this prayer into a “Prayer of the Bow-
ing of the Head” by later editors who were no longer aware of the origin of the Liturgy and
wished to conform the liturgy to the Egyptian rite. By explaining the differences seen in
the Liturgies of St. Gregory and St. Basil in this way, we see that the prayer must have its
origin in the Liturgy of St. Gregory.

That this prayer has its origin in the Liturgy of St. Gregory has some important im-
plications in determining its origin. The Liturgy of St. Gregory cannot be considered an
Egyptian liturgy. This type of prayer does not come up in the Syrian rite proper either, and
this, along with the adoption of several prayers from this liturgy into the Liturgy of St. Bas-
il, is a strong argument for placing this liturgy in the subdivision of the Syrian rite in Cap-
padocia, that the Liturgy of St. Gregory has its origin in the same liturgical family as the
Liturgy of St. Basil.

1. Structure.

This prayer can be divided into four parts, the first and third are built around imper-
atives, while the second discusses the dual nature of Christ, the final section is the ek-
phonesis, which may be a secondary addition to the prayer. The first section of the prayer,
in fact, the prayer itself begins with an imperative: [1pdoyec, following this first imperative
is the direct address of Christ: Kvpie 'Incod Xpiote 6 @oc judv, which we see in the ma-
jority of the prayers in this Liturgy. This section contains one other imperative: &€\0g. Fol-
lowing this first section is a brief discussion of Christ’s dual nature: ©® Ilatpi
ocvykafnuevoc.. Muiv dopdtwg cvvav. The final section of the main text of the prayer is
built around another imperative: .kata&iocov, which is elaborated upon with an infinitive
phrase: petadodvor Nuiv. In the ekphonesis we see three subsctions, one which discusses
the person of Christ, one which describes the various types of worship due to Christ and a
third which contains the Trinitarian formula. The structure of this prayer can also be seen
in the following table.

1240 Note that the ekphonesis in this prayer has a similar structure to that of the “Prayer of the Bowing of the
Head.”
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Figure IILVIIL2: The structue of the other “Prayer of the Bowing of the Head: ”**!

The other “Prayer of the Bowing of the Head”

Part I: Section is built around two imperatives.

1. That Christ look down from heaven onto the congregation: IIpocyec, Kopie
Inood Xpioté 6 Oedg HUdV, & dyiov Katokntnpiov cov, kai amd Opdvov d0ENg
g Pactieiog cov,

2. That Christ come Himself down to the congregation: xoi &\0e €ig t0 dyidoot
NUAG TOVG EMKAIVAVTAC GOt.

Part II: A section that discusses Christ’s dual nature.
1. Christ’s place with the Father: O v 1@ ITatpi cvykadnuevog,

2. Christ’s place among the congregation: koi @3¢ HUIv GOPUTMC GLVDV.

Part III: A second section built around an imperative.
1. That Christ deem “it” worthy: Kai kata&imoov i) kpatawd cov yepi
2. Following the imperative is an infinitive phrase describing what Christ should

deem it worthy to do: petadobvar MUiv tod Axpdviov GOUATOS GOV, Kol TOD TiHiov
dipatog, kol 0 UGV TavTi Td Add.

Part IV: The Ekphonesis.

1. A brief description of the dichotomy of the person of Christ: 0 yap, &1 0 KAV,

1241 Cf. Section II1.7 lines 1-9.
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Kol KADpEVOC, Kol dKANGTOC
2. The type of worship sent up to Christ: kai 6ot v d6&av AvaTEUOopEY,

3. The Trinitarian formula: cOv 1® o® [latpi, koi 1@ ayio [Tvevpartt, viv, Kai.

2. Function
1. (Section III.7 lines 2-3): IIpooyeg, Kopie Incod Xpiote 0 Oegdg Mudv, €€ ayiov
KOTOIKNTNPI0V 6oL kol amd Opovov d6ENG Thg Pactieiog Gov,

The two imperatives in the first part of this prayer: Ilpéoyeg and &AOe are
marked by a dichotomy, movement and stasis, Christ is both asked to look down upon the
congregation and to come down and visit them Himself. This underscores again the duality
of His nature, as God He is asked to watch over the Church and as man He is asked to join
the congregation and to participate in the Eucharist as the “great high priest.” Of special
interest as well is the cov, which identifies the: katoikntnpiov and the faciieia as belong-
ing to Christ, rather than to the Father or the Holy Spirit. This is a strategy that we have
seen employed by the author on numerous occasions throughout the Liturgy.

2. (Section II1.7 line 3-4): kai &EA0¢ €ig 1O ayldoot NG TOVS EMKAVAVTAG GOt

This imperative brings movement into the Prayer. This movement, with its result-
ing hallowing of the congregation, is the opposite of the movement the author has present-
ed so far. The author has often discussed the rising up of the congregation toward Christ,
receiving their hallowing through this rising up toward the holy. This €A0¢ can be inter-
preted doubly 1. as describing the Incarnation and 2. as describing the Eucharist. As the
Incarnation it is the descent of Christ onto the earth and His life as a human that hallows.
The imperative is present tense, however, putting it in the context of the present Liturgy
and of the Eucharist, though the usual convention is to pray to the Holy Spirit to descend
and hallow the congregation and the gifts, there have been numerous attributes of both the
Father and the Holy Spirit that the author has put onto Christ. The Eucharistic interpreta-
tion also links this request of Christ with the request that follows at the end of the prayer,
which asks Christ to distribute the Eucharist to “us.”

3. (Section II1.7 line 4) O évo @ Hatpi cuykadipevog, kai ®OE HUIV GopaTmc GLVAOV:
This short break in the requests makes a strong theological statement, again with a
double interpretation. The dual nature of Christ, as divine, with the Father, and human, on
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earth with “us.” The use of the term: dopdtwc suggests that it is the Eucharist that is being
discussed, as Christ is not seen in human form directly, but indirectly in the form of the
bread and wine and not the Incarnation.

4. (Section IIL.7 lines 4-6): xai kota&imoov Tf) kpatod cov yepi, petadodvor MUV Tod
aYpAvVTOL GOUATOS GOV, Kol TOD TIUIOV GLaTOog, Kol o1’ UMV TavTi T® Add.

The final imperative introduces the ultimate purpose of this prayer, a preparatory
prayer for the Eucharist. The final phrase: kai ot fHudv mavtl T® Aad. If “we” refers to the
entire Christian people, then who is left that is to receive the Eucharist. If “we” refers only
to the congregation in the Church building, then other Christians will receive the Eucharist
in other Churches and have no need to have it distributed to them. “We” could then be in-
terpreted as the clergy, through whose prayers the Eucharist is sanctified, and who receive
the Eucharist before the rest of the congregation. This prayer is, then, a private prayer of
the priest, who prays first to receive the Eucharist himself and then to become an instru-
ment to distribute the Eucharist to the people of the congregation.

5. (Section III.7 lines 7-9): TV yap, €1 0 kKAGV, Koi KAOUEVOS, KOl GKAOGTOC: KOi GOl THV
do&av avamépopev, ovv @ o® Iatpi, kai t@ ayip ITvedpatt, VOV, Kad.

The ekphonesis of this prayer contains the elements we have seen in the majority of
the other ekphoneseis of this Liturgy: 1. a short descriptive section about Christ; 2. a sec-
tion of worship sent up to Christ and 3. a Trinitarian formula. What stands out in this ek-
phonesis is the description of Christ. We have seen a similar formulation in the "Prayer of
the Veil,” before the Anaphora, in which the duality of Christ’s nature is discussed using
contradictory statements. This section also plays into the Eucharistic theme of this prayer,
the bread for the Eucharist, the Body of Christ, is broken into pieces, but Christ remains
whole and the process can be repeated at the next Liturgy.

IIL.IX. The “Prayer of Freedom”

The “Prayer of Freedom” marks the transition to prayers which directly prepare for
the Eucharist. This is the longest of the prayers in the Post-Anaphora and one of the long-
est prayers in the liturgy. Perhaps the length of the prayer is indicative of the important
place this prayer holds in the progress of the liturgy. This prayer fits well into the genre of
“Prayer of Access.” Similar prayers are found in several liturgical tradition, especially in
the Byzantine Liturgy of St. Basil and the Greek-Syrian Liturgy of St. James. Such prayers
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are not found, however, in the so-called Monophysite Liturgies, such as the Coptic Liturgy
of St. Mark and the Syrian Liturgy of St. James, or even in the Armenian Soorp Bara-
dak.'?** The lack of such a prayer in the Monophysite liturgies also answers the question:
why is this prayer missing in the Coptic translation of the Liturgy of St. Gregory? General-
ly in answering this question we must analyze two possiblities, either that the prayer was
original to the liturgy and disappeared in the translation process, or that there was no pray-
er there originally and that one was added under the influence of another liturgy after the
translations had been made. Though it is possible that a prayer was added later to the
Greek Liturgy of St. Gregory, these borrowings tend to be versions of an already existing
prayer, adapted to fit into the Christological format of the rest of the liturgy.'?** There does
not seem, however, to be a prayer in any other liturgy in which a prayer that could serve as
a template exists. The conclusion must then be, that this prayer is original to the Liturgy,
and was removed during the translation process to conform it to the Coptic rite. This adds
another piece to the mounting evidence that this Liturgy is not Egyptian in origin, but be-
longs to the West Syrian/Cappadocian rite. In exploring the prayers in the Liturgy of St.
Basil and the Liturgy of St. James that are similar to the “Prayer of Freedom,” we can fur-
ther investigate the origin of this Liturgy.

In the Byzantine Liturgy of St. Basil, a short prayer follows the Breaking of the
bread: Me)iletan kai Stapepiletor 0 Apvog tod Ogod, O ueAilopevog Kol pr StoupovUeEVoc:
0 mhvtote £6010pEVOC, Kol UNdEmOTE Samovdpevoc, GAAL Tode petéyovac ayialwmv. 24
There are numerous differences between the two prayers, the most obvious being the
length of the prayer in the Liturgy of St. Gregory. Other differences are in the placement of
the two prayers, in the Liturgy of St. Basil, this prayer is found following the proclamation:
6 Gy Toic ayiotc, '>*° while the prayer in the Liturgy of St. Gregory is placed before this
proclamation and the true opening of the Eucharist. Despite these differenes, a phrase that
is found near the beginning of both points to a possible connection: 6 Auvog Tod Oeod, this
is by no means a rare phrase in a liturgical context,'?* however, the phrase is found in very
few other of the other major Eastern liturgies, in the Greek or Syrian Liturgies of St.
James, nor in the Coptic or Greek Liturgies of St. Mark. Since few other liturgies, and no

1242 Cf. Hammond and Brightman (1896). pp. 184;101 and 447 respectively.

1243 The first Prayer of the Liturgy is a good example of this, other prayers are adopted without even an adap-
tation, such as the secondary “Prayer of the Veil.”

1244 Jeratikon (1987). pg. 186 and Trempelis (1982). pg. 217. “broken and shared out is the lamb of God, who
is broken and not divided up, who is always eaten and never consumed, but hallowing those who partake.”
1245 “The holy things for the holy.”

1246 See, for example, the text of the Gloria in both the Roman and Byzantine traditions, and of the Agnus Dei
in the Roman rite.
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other Eastern Liturgies contain this phrase, the fact that it appears in both liturgies cannot
be attributed to standard liturgical phraseology, nor can one attribute this to mere coinci-
dence, seeing the numerous other points of congruence between the two liturgies.

Left to be explained is what ramifications a point of congruence between these two
Liturgies would have. The first problem to be explained is: why do these two prayers be-
long to different sections of the Liturgy, if they are related? It is possible that the prayer
was moved in the Liturgy of St. Gregory to conform it to the Egyptian norm (that is, the
Coptic Liturgy of St. Mark), which has no prayer until the: Zopa oyiov. 24

Another possibility is found in the similarities between this prayer and a prayer
from the Greek-Syrian Liturgy of St. James.'?*® Though this prayer is much shorter than
the one in the Liturgy of St. James, it does stand in the position in the text. Interesting is
that this prayer in the is also directed to Christ, rather than to the Father. Though this seems
to support the relationship between the two prayers, we must not forget that there is a tradi-
tion of prayers to Christ in the Liturgy, and that the prayer in the Liturgy of St. James falls
into this tradition, while the prayer in the Liturgy of St. Gregory stands in the Christologi-
cal agenda of the rest of the text. The greatest similarity between the two prayers lies in
quotations from Scripture that are near the beginning of each. In the Liturgy of St. James
we see: o0 yap simag déomota Aylot Eoecbe STt &yd Eyrog i, '2* While in the Liturgy of
St. Gregory: ‘O tod dwkaiov Tof érakobooc AvioTAUEVOS LIOT OV TOVNPQ €V T Kopdig
avT®V &vavtt Ogod. While a quotation from Scripture is by no means out of place in a Lit-
urgy, the way that these two quotations are situated within the prayer is unusual. The ma-
jority of Scriptural quotations and allusions in a Liturgy are not introduced, but flow within
the text of the prayers, it is only with quotations of great importance, such as the Consecra-
tion: E6wkev TOig Ayiolg avtod pabntaic kol droctorolg sindv- Adfete edyste: ToDTO LoV
gotiv 10 Tdpa,'?*° that one sees a break within the text in order to introduce a quotation,
this suggests that it is the Scriptural reference that forms the center of the argument in each
of these prayers. Interesting too is that both Scriptural quotations deal with being holy,
coming at the problem from two different angles. The prayer in the Liturgy of St. James
gives an instruction to be holy like Christ is holy, while the prayer in the Liturgy of St.
Gregory discusses the problems with not being holy. Holiness plays an important part in
this prayer because of its function as an Eucharistic prayer, a state of holiness has been

1247 Hammond and Brightmann (1896). pg. 184
1248 Hammond and Brightman (1896). pg. 61 and Mercier (1944). pg. 220.
1249 Hammond and Brightman (1896). pg. 61 and Mercier (1944). pg. 220. “For You said, Lord, be holy as I
am holy.”
1250 Cf. Hammond and Brightman (1896). pg. 328. “Gave it to His holy disciples and apostles saying: take
eat, this is my Body.”
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achieved in preparation for the Eucharist that must be maintained in this prayer and during
the entire preparation of the Eucharistic elements. We have, up to this point, only discussed
the Greek-Egyptian Liturgies in passing, this is because the Greek Liturgy of St. Mark
adopts the prayer used in the Greek Liturgy of St. James with few changes, it is possible,
then, that the Egyptian rite does not have a prayer here originally, and that it is only under
influence of the Syrian and Byzantine rites that a prayer is introduced here.

Interesting to note is that a similar prayer is seen in the western, Tridentine rite, the
Agnus Dei.'*! This prayer contains the same elements we have discussed: the identifica-
tion of Christ as the “Lamb of God;” as we saw in the Liturgy of St. James, this prayer is
addressed to Christ, an expression of the this tradition discussed in the Commentary by
Gerhardts; this prayer also shows a quotation from Scripture: Pacem relinquo vobis, pacem
do vobis. This quotation is introduced as those in the Liturgies of St. James and St. Grego-
ry. The prayer in the Roman rite also conforms very closely to the structure found in the
Liturgy of St. Gregory. Both begin with a discussion of the person of Christ, then transition
to a series of petitions, and culminate in a short ekphonesis. 1 do not believe, however, that
these commonalities point to an influence of one of these Liturgies on the other, rather this
seems to be an expression of the influence of the Eastern rite on the Western.

Using the congruence of the extraordinary elements of the prayer in the Liturgy of
St. Gregory and its counterparts in the Liturgies of St. Basil and of St. James, we can con-
clude that this prayer comes out of the same tradition as these two prayers. Which of these
prayers provide a direct correlation is impossible to say, however, it does support placing
this Liturgy within the context of the Cappadocian liturgical family, as an ofshoot of the
Syrian rite.

1. Structure.

As discussed above, this is the longest prayers in the Post-Anaphora and one of the
longest prayers in the entire Liturgy, this prayer consists of three parts: 1. the first, shorter,
section of the body of text is comprised of four phrases, each of which discusses the person
of Christ, each introduced with: 6. It is in this section that the introduced quotation of
Scripture is found. Following a transitional: koi épod, tod €iegvod kol ApopT®AoD Kol
aypeiov Gov S0VAOL IKETEV® VTEP TOV GMV OIKETMV, TOTEPOV OV KOl AOEAPDV, KOl VTEP
TG €ung abAoTToC, follows a second, longer, section consisting of nine subsections. Each
of these subsections is built around an imperative, and continues the thought of the one be-
fore, building the requests from recognition to salvation: gduevel TPOcOR® ... EmMdE £Q°
NUAC... TapEG OVV HUIV ... Emdfjoat ... Katoxpatioat ... 4Omocov ... ydpioo ... Sdpnoat ...

1251 Missale Romanum (1922). pg. 303
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eelo ... EumAnoov. Inserted between the eighth and ninth imperatives is a sentence that
discusses the Incarnation of Christ and the Salvation of humanity that results from it and
from the crucifixion, between the ninth and tenth imperatives is a second insertion, which
discusses the nature of humanity in comparison with God. The final section of the prayer is
the ekphonesis, the ekphonesis of this prayer is highly unusual for this Liturgy, and con-
tains very few of the usual elements, the discussion of Christ’s nature and even Christ’s
name is missing, as is the Trinitarian formula which usually stands at the end of the ek-
phonesis. The structure of this prayer can also be seen in the following table:

Table II1.IX.1: The Structure of the “Prayer of Freedom.” !>

The “Prayer of Freedom”

Part I: Discussion of Christ’s person and actions.

1.

Christ as the “Lamb of God:” O duvog 100 ®god, 6 aipov v auaptiov Tod
KOGLLOV.

Christ as the savior of humanity through the shedding of His blood: ‘O 10
navdomlov antod aipo Staydoac &mi THV Tod KOGHov oy, kol g Mtpov Kai
avtéAaypa mhvtov £ovtdv Tapédmkog, &k Oavétov AVTPOGHUEVOS, &V O
Kateyopeda: mempaypévol KO TV ApaPTiOY.

Christ as the one who fulfills the requests of those who “fear Him:” O 1®dv
eoPovpévev avtov Todv 10 BN, Kol THS 0eNcems avTAV glcaKoVcMV, Kol
o®lwv adTovG:

The quotation from the Book of Job: 6 100 dwaiov Top éraxodoog dviotduevog
10 TPl kol VEP modiov eidtpov Buciog Tpocayaydv eindv. MATmg évevomoav
viot Hov Tovnpa &v T Kopdig avT®dV Evavil Ogod.

Part II (a): Transition from the discussion of Christ to the list of imperatives.

1252 Cf. Section II1.8 lines 1-27.
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1. prayer for the Church commuity and for the priest himself: Koi énod tod
gheevod kol GuaptOAod Kol dypeiov cov JoVAOL IKETEL® VTEP TOV GAV
OIKETMV, TATEP®V LOL Kol AdEAPAV, Kol VTP THC Eufjg ABAOTTOC.

Part II (b): List of imperatives, Christ is asked to:
1. Grace “us:” Evpevel mpocdnm, kol yonv®d dppatt,
2. Look upon “us:” &mide £€¢” Muag &v tavn T Gpa.

3. Pardon “us:” Koai mopgg odv fpuiv ndcav ddetnpiav, koi micov mapdfacty, ko
TOPOKOTV VOOV, Kol TBV AV EVIOADV.

4. Bind: "Ett 8¢ kol mdcov cuveidnotv, Kol macav £voouncty, kol taoolg Tpaéeot, Kol
TAGOLG KIVIOEST YEY@VLINNG &V £AVTOIG, UEPIKADGS, TE KOl VOKTEPIKADS EMOT|CoL

5. Prevail: xai katakpatiicot Katd THS Yoyis.
6. Absolve: Kai 40cdocov avtodg 4md TAoNG GULVENCEMG TOVNPAY, Kol TUoNG
AKapToL TPAEEMG, KOl TAVTOS AOYIGHOD TEMVPOUEVOD. ATiva £0TV Tap. PenAd

Tapa TV THS Yoytg kabapdtnta.

7. Grant: Xapioor oOT®V TNV TOV GUApTIOV EXlyvocty, kol tedeing anéyecbot an’
avTOV.

8. Grant: Adpnoot aOTolc LETOVOING AyvOTNTOG KOl TV €1G G& EMGTPOPN V"
9. Spare all of “us:” ®eioat Taviov Aéomota PLAOYLYE, dTL Td cOUTOVTE S0DAN A

10. Fill ,us:’ éuminoov nuag tod cod @oPov, kail katebBvvov &ic 10 ayabdv cov
0o
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Part II (c): The two inserted extrapolations.

Between the eighth and ninth imperatives: discusses the Incarnation, as well as
salvation and redemption through the cross: o0 yap Aéomota Kbdpie Entdyevoog
gkovcimg €v 1@ o ocapkwbijval, S v 10D Yévoug MudV cotnpiav. Kai
dEPPNEAS 10 Kb MUV YEPOYPAPOV, S0 TNV €T TOD GTAVPOL TAV Ogiwv Gov
TOAGPOV €@ ATA®GLY.

Between the ninth and tenth imperatives: discusses the nature of man and the fu-
tility of humanity when not working with God, there is a crux in the text here
which makes interpretation of the second half nearly impossible: Kai mopd cov
NUETEPA APETHPLO, Kol OVOEV TAV EMTNOELUATOV TAOV YEPDOY NUAV. AL O TV
onv Pactieiov do&dlopev kol dvopvodpév oe Xpioteé 60 Ogog Mudv. Atwva
V...A00...0Vv...00pav... [Tacoig apaptiog Emg alpeTIKAY Kol EOVIKAV:

Part I1I: The ekphonesis

The ekphonesis begins with a direct address of Christ, addressed as ,God’ and fin-
ishes with the worship due to Him: X0 yap, €i, 6 @gdc Nuév, koi npémnet cot S6&a
TN Kol TPOGKVOVNGIG.

2. Function

1. (Section II1.8 line 3): 6 apvog tod Oeod, 6 aipwv TV adpoptiov Tod KOGHOV:

This opening conforms to a style we have seen on numerous occasions throughout

this Liturgy, by opening the prayer with a direct address of Christ the author leaves no

doubt in the congregations mind as to who the focus of this Liturgy is. This also serves to

refocus the attention of the congregation, by addressing each prayer to Christ so explicitly,
the shock value is taken full advantage of. In this way the attentions of the members of the

congregation, which may have been wandering during the long prayers of the priest, are

refocused at the beginning of each new prayer.

What stands out in this opening is the way that Christ is addressed: 6 auvoc tod

®cod. While this is a common epithet of Christ, both in Liturgy and Scripture, the use of
this epithet breaks the standard relationship paradigm of the Trinity, as presented in this
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Liturgy, generally it is the other members of the Trinity who are described in terms of their
relationship with Christ. The author is much more likely to refer to the Father or the Holy
Spirit, and even aspects belonging to the Father or to the Holy Spirit, in reference to Christ:
oov, than he is to put Christ in a seemingly suberservient position to another member of the
Trinity. This would undermine the propagandistic point the author focuses on, Christ as
God. In this instance, however, the seeming subservience implied by the phrase is offset by
the second part of the epithet: 0 aipov Vv aupoaptiov T0d k6cpov. Already in Scripture, it is
attested that only God can take away sin.'?>* Since the two parts of the phrase are almost
always seen together, they form a unit in the mind of the worshippers, underscoring rather
than undermining the idea of Christ’s divinity.

2. (Section IIL.8 lines 3-6): ‘O 10 mavdcmiov avtod aipa Staydoog &mi THV T0D KOGUOL
Conyv, kol &g AVTpOV Kol GvVTOAAOYHO TAVTOV £00TOV TTOpEd®KOG, €K Oavatov
ATPOGANEVOS, 8V @ KaTelydueda: Tempoyuévol DITO THY ApaPTioV.

The sections following the opening are meant to underscore its function, describing
now how Christ operates as God. This section details how Christ: aipov v auoptiov 10D
k6cpov by shedding His mavéomilov...oipo. The link back to the first section is made by
the phrase: £xni v 100 kO6GHOL (N, the repetition of the word k6opuov shows that the tak-
ing away of the sin, begun in the opening, is completed in the shedding of blood, detailed
in this section.

The remainder of the section is found, in a slightly different form, in the Liturgy of
St. Basil, in the prayer before the Consecration: kai kafapicoc €v Hoatt, Kol dyldcag T®
[Mvedpatt @ ayio, Edmkev £00Tov AvidAloypo Td Oavite, v @ Kateydueda, Tempaypévor
oo v apaptiay.'?>* The similarities are both in the description of Christ as who hands
himself over to death as an dvtdAiaypa, as well as in the description of the catalyst for
this: in the Liturgy of St. Basil it is: év Ddatt and in the Liturgy of St. Gregory it is the
nmavaomilov blood. Though different elements, it is their purity and the purity they impart
that act as a catalyst for salvation, and which look forward to the transition of the prayer in
the Liturgy of St. Gregory into a prayer of purification for the Eucharist. Two points differ
in the two text, in the Liturgy of St. Gregory the verb is in the second person singular, cre-
ating a dialogue style with Christ present throughout the text; in the Liturgy of St. Basil,
the verb is in the third person singular, describing what Christ has done. The second point

1253 Cf. the story of the paralitic in Mark 2: 1-12

1254 Hammond and Brightman (1896). pp. 326-327 and Trempelis (1982). pg. 181. “Cleansing in water and
hallowing through the Holy Spirit, He gave Himself over as a ransom to death, in which we were held cap-
tive, having been sold under sin.”
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concerns what is done before Christ gives himself as a ransom for death. In the Liturgy of
St. Gregory, it is after the shedding of His blood, while in the Liturgy of St. Basil, it is fol-
lowing the sanctification through water and the spirit, a reference to Christ’s direction on
receiving Salvation to Nicodemus in the Gospel of John.!?>?

That the two liturgies interacted has been seen in the number of prayers in the Lit-
urgy of St. Basil that were adopted from the Liturgy of St. Gregory. Here, however, the
opposite seems to be the case, a place where the author of the Liturgy of St. Gregory uses
intertexutuality to refer to a prayer in the Liturgy of St. Basil. The instances in which the
Liturgy of St. Basil adopts from the Liturgy of St. Gregory have been entire prayers rather
than small snippets from prayers, and usually remain in the style they were written in, that
is, in the dialogue style and directed to Christ, here we see a portion of text in a third per-
son style, part of a longer prayer addressed to the Father. We have seen intertextual allu-
sion involving adaptation of prayers from other sources in the Liturgy of St. Gregory al-
ready, the opening prayer of the liturgy, for example, was most likely adapted from the
Greek-Syrian Liturgy of St. James. After having established the vector of movement of this
text, we must investigate too, why this text portion was chosen by the author of the liturgy
to fit here.

The “Prayer of Freedom” is the last prayer before the direct preparation of the Eu-
charistic elements and their distribution, the proximity to the Eucharist, as well as the
transformation of the text into a prayer of purification in the second section, links this
prayer inseprably with the Eucharist. By intertextually linking this part of the prayer,
which is introduced by the shedding of Christ’s blood, with a prayer that introduces the
hallowing of the Eucharistic elements underscores the presence of Christ in the Eucharist
and the reality of the wine as the blood of Christ. The author also alludes to this part of the
Liturgy of St. Basil because of its connection to Baptism. The link between Baptism, the
sacrament through which a Christian gains access to the Eucharist, and the Eucharist,
through which the world, according to the author, recieves salvation: éxi v 100 KOGUOV
Conv. We see this in another prayer in the Liturgy of St. Gregory as well, in the “Prayer of
the Breaking,”!?>® which plays with the “adoption to sonship” through Baptism, and the
preparation for receiving the Eucharist. By alluding to this text, then, which discusses puri-
fication through Baptism, the author of the Liturgy of St. Gregory is able to link the shed-
ding of Christ’s blood with the Eucharist, and the Eucharist with Baptism.

1255 Cf. the Gospel of John 3:1-13
1256 All three of these prayers discuss this imagery.
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3. (Section IIL.8 lines 6-7): O 1V pofovpévav adtov Totdv 10 0NN, Kal TG 0eN0EMS
avTAV elcaKoVowV, Kol cdl®V oTovg:

This section continues to underscore the function of the opening, to define Christ as
God. Rather than continuing with the discussion of how Christ deals with the world as a
whole: éni v 100 k6cpov Cwnv, the author turns to discussing how Christ deals with the
individual Christians: t@v @ofovuéveov avtov. This is discussed in three ways: Christ 1.
does their will; 2. listens to their prayer and 3. saves them. The author seems to set this up
with two goals in mind: 1. to progress from least to most important: the doing of one’s will
by Christ is contingent on Him hearing the prayer, but the most important prayer that one
can have is to receive salvation, therefore salvation is set at the end of the list. 2. The
Structure shows the spiritual benefit of prayer, salvation, and the temporal benefit, the car-
rying out of the will of the one making the prayer, surround the catalyst, being heard by
Christ.

4. (Section IIL.8 lines 7-11): 6 10D dkaiov TP Erakobdoug AVIGTAUEVOS TO TPML KOl VITEP
madiov eiAtpov Buciag mpocayaydv simdv. MATmg évevonoav viol Lov movnpa v Th
Kapdig avTdV Evavtt Oeod. Kai £uod 1od €lectvod kol apoptorod, kol aypeiov cov
d0VAOL, TKETEV® VTEP TAOV GOV OIKETAV, TATEP®V HOV Kol ASEAPAV, Kol VTEP TN EUNG
afAoTTOC.

The author finishes the progression to the specific here, having dealt with Christ’s
relationship with the whole world, and with Christians in general, here he discusses how
Christ deals with the prayer of an individual. The choice of Job is made in order to contin-
ue the though expressed in the preceeding section: T®v @ofovpévev avtov are the ones
whose prayers are heard, and who is a better example of fearing God than Job?!2%’

The author is also very deliberate in his use of an Old Testament example. There
are New Testament examples of righteous figures the author could have put in this place,
but he chooses an Old Testament figure to underscore Christ as the God of the Old Testa-
ment as well as the New.

This section is also important for the progression of this prayer, the author has now
completed his discussion of how Christ functions as God with the various levels of His
creation, and wishes to continue to the ,purification’ section of this prayer. He does so by
choosing a quotation in which a righteous man prays for the imperfections and sins of his
sons. The author is able to transfer this example to himself in the next section: iketedm
VIEP TAOV GOV OIKETAV, TATEP®V HOL Kol AdEAP®V, Kol Vrep ThG Eufg abAdTToC. Just as

1257 Cf. the numerous troubles he endures without losing his faith in the Book of Job.

308



The Commentary

Job prays for his sons, the priest prays for his fathers and brothers, but unlike Job, the
priest must also pray for himself, because he has not attained the worthines that Job had,
transitioning the prayer into the list of imperatives that constitute a prayer of purification to
reach the level of worthiness needed to receive the Eucharist.

5. (Section IIL.8 lines 11-19, 22 and 25-26): Eduevel mpocon Kol yoAnve Oppoartt, Emoe
8¢’ Mudc &v tavt T dpa. Koi mapég ovv fpiv ndcav ddetnpiay, kol micav mapafacty,
KOl TOPOKONV VOHOL, Kol TV o®v €viol®dv. "Ett 8¢ kail mdocav cvveionoty, koi mdoav
EvOOuMov, Kol mhooig TPAEESL, Kol TAGOIS KIVIOEGL YEYOVVINLG £V E0VTOIC, NUEPIKADC TE
KOl VOKTEPIK®G Emdficot Kol Katakparioal katd g yoyic. Kol abdocov avtovg dmo
TAoNg ovvewNoemg movnpdV, Kol Taong akdpmov mpafews, Kol TAVIOG AOYIGUOD
TEMVP®UEVOL. ATva EoTiv Befnid mopa TV TG Wouyic kabapotnta. Xdpioor adtdv Thv
TAOV QUOPTIOV EMiyvmoty, Kol Teelng anéyecbol am’ avt®v. Adpnoat adToig HETAVOing
ayvotrog Koi TV €ig 6€ Emotpoenyv...Deioat Taviwv, Aéomota AOYLYE OTL TO GOUTOVTO
doDAa Gd... EUTAncov Nudg Tod cod PoPov, Kai katevbvvov €ic To dyaddv cov BEAn .

Following the transition from the discussion of Christ’s nature and His relationship
with the world, with Christians as a whole and with an individual, to prayer of purification,
are a list of requests, expressed as imperatives. This list of imperatives, like the list of ways
Christ interacts with Christinans as a whole earlier in the prayer, progresses and culminates
in the final imperative, in which Christ is asked to fill nuég tod cod @déPov, connecting the
prayer purification back to the t@v pofovuéveov adtov who receive salvation.

Over the course of these prayers, these imperatives, the author moves the discus-
sion upward from the profane to the holy,'?*® the upward journey begins first with the de-
scent of Christ to the level of the worshipper, another allusion to the Incarnation, He is
asked to Evpevel mpocon® kol yoAnvd Ouppartt, and to €mde...&v tavtn T Gpa. Without
this acceptance and the willingness of Christ to look upon and initiate the contact with the
worshipper the entire process of salvation is impossible.

The author’s purpose in this text is to underscore Christ’s place as God, and God
cannot remain at this lower level, therefore the author begins the upward journey of the
individual along with Christ, first Christ is asked to “forgive sins” specifically those sins
that are undergone through the breaking of the Commandments, the: T@v c®v Evtol®dv. So
the author both underscores Christ as the giver of the law, the God of the Old Testament,

1258 See, for example, a similar Structure in the opening prayer of the text. Though this prayer may be, in part,
adopted from the Greek-Syrian Liturgy of St. James the neo-Platonic structure of ascent evident in both the
prayers adapted by the original author and in the texts original to the Liturgy itself, show a strong reliance on
and knowledge of the neo-Platonic school of philosophy, in a Christianized context.
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and as the God of the New Testament, who fulfills the law.!?° The following two impera-
tives beg Christ to first bind: ndcav évBounowv, Kai Tdcag Tpa&eot, kol TAoAG KIVGESL
yveyovoioig €v €avtaig, and then to prevail: kot ThHc yoyic, juxtaposing the sins of the
body and the sins of the soul. This juxtaposition continues in a second request for for-
giveness from: cuvedNcems ToVNP®V, Kol TAoNG AKAPTOV TPAEEWS, Kol TOVTOS AOYIGHOD
TEMVPOUEVOL ATva £0Tiv mapd Befnra v Thg yoyic kabapdtra. The author uses this
juxtaposition, first of all, to create the illusion of movement in the text, as the individual
progresses from the earthly to the heavenly, the text progresses from the bodily sins to the
spiritual sins.

The following two imperatives Xdpioatr and Adpnoon are possible because the in-
dividual has now been forgiven by Christ, they show the progression that has been made
along the upward journey, the requests made before, that Christ ,bind up’ the sins of the
body and “rule over” the soul are no longer necessary following the forgiveness of first the
bodily and then the spiritual sins. In these requests, the responsibility of not sinning, of
recognizing sin and repenting, is transferred from Christ back to the individual.

The final imperatives: ®gicon mdviov and Eumincov fuadg discuss the final arrival
of the individual at the end of the journey, the reason given, why Christ should ,spare’
those praying, is that they have become: dodra od, they have reached the goal of the Chris-
tian life, to become servants of Christ, here another allusion to a Gospel passage, in which
the person who has reached salvation is referred to as the ,good and faithful servant.’ 2%
Referring back to the first part of the prayer, in which those who fear Christ are heard by
Him and receive salvation, the request, that “we” be filled with: tod cod @6fov. The filling
of the individual with the fear of Christ also leads into the final imperative of the section,
which does not stand on its own, but is dependant on this fear: kotevBovov gig TO dyadov
ocov 0éAnua, it is through the fear of Christ, that the individual is brought into and com-
pletes his journey.

6. (Section IIL.8 lines 19-22 and 22-25): ov yap Aéomota Kvpie éntoysvoag ékovoing v
1) o¢ copkwbijvar o1 v oD Yévoug NudV cotpiav. Kol diéppnéag 10 «abd’ Mudv
YELPOYPOPOV, d10 TNV €ml ToD GTovpol TOV Ogivv cov Toldumy €9’ drioow.. Kol mapd
ooV MUETEPA APETNPLA, KOL OVOEV TOV EMTNOELUATOV TOV YEPOV MUdV. AU O TNV onVv
Baoctkeiov  do&alopev kol avouvoduéy  oe  Xpote O BOegdc  Mudv. Ativa
V...A00...0Vv...00pav... [Tacoig apaptiog Emg, alpeTIKOY Kol E0VIKDV-

1259 Cf. the Gospel of Matthew 5:17
1260 Cf. the Gospel of Matthew 25:21
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Twice in this second section of the text are insertions between the imperatives.
These occur between the eighth and ninth and ninth and tenth imperatives respectively.
These interpolations serve to expand the discussion of the imperatives they follow, as well
as to shift the focus of the section back to Christ. The eighth imperative requests a true re-
pentance and the ability to turn towards Christ, these requests result in the ability of the
individual to drive his own salvation forward, the author cannot leave this as is, since his
purpose is to emphasize Christ, and this request ultimately negates any further need for
Christ to interact with the individual, since the individual can now complete the process of
salvation on his own. In order to shift the focus back to Christ, the author takes a break
from the stream of imperatives and discusses again the process of Salvation, through the
Incarnation and the cross. Striking here too is the use of the phrase: kol di€ppnéag 1o ko’
NUGV xepdypagpov, a legalistic term, unusual in the more mystical and less legalistic East-
ern tradition, but a term found in the Liturgy of St. John Chrysostom.

Following the shift of focus back to the salvific efforts of Christ the author returns
to the row of imperatives, continuing with a plea that Christ spare ,us’ as His servants. This
is followed by the second of the interpolated passages, which lays out the feebleness of
humanity: 00d&v 1@V €émmdevpdtov TdV Yep®dv MudV and once more shifts the focus of
the listener to Christ, and away from the individual who is making the journey upward, and
has, in fact, nearly reached the goal. Despite the upward journey of the individual toward
salvation, the author makes clear that it is never he who accomplishes this, it is only
through Christ that this salvation can occur. In light of this the author switches tracks, it is
no longer the human who is denigrated, but Christ who is exalted: 61" 6 v ornv Bactieiov
do&alopev kai avopvoduév og, Xplote 0 Bgog Mudv, it seems to be the verbal equivalent
of the prostrations that are so common in the Eastern Church, overwhelmed by his own
unworthiness as a human and the greatness of Christ as God, the author has only one op-
tion left, to praise and worship Christ as God.

Unfortunately the majority of the rest of this insertion is lost in a crux, and it is dif-
ficult to say what may have stood there originally. The crux lasts only few lines in the Paris
manuscript, so not very much text has been lost, what is missing is the transition from what
is written on the one side of the crux to what comes after. The exaltant tone is gone and the
focus has shifted to the: apoptiag...aipetik®v kai é0vik®dv, what is possible is that the sec-
tion shifts from the exaltation of Christ and His kingdom to a request for the stability of
that kindom on earth in the face of these “heretics and nations.”

7. (Section IIL8 line 27): X0 yap, €, 6 Ogdc Mudv, kol mpémel oot d6Ea T Kai
TPOGKOVNOIC.
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Closing the prayer is an ekphonesis, which is slightly different from the usual form
found in the Liturgy. The beginning of the ekphonesis usually includes the name of Christ,
but this is unecessary here, since the other members of the Trinity are not included in this
prayer (with the exception of a short mention of God the Father: 6 duvoc tod ®eod). The
lack of the Trinitarian formula may also be explained in this way, though there are exam-
ples of prayers without a Trinitarian formula, these are usually found in prayers without a
proper ekphonesis, the lack of the formula may, then, reflect the lack of the name of Christ
which should balance it on the other side of the discussion of the types of worship due to
Christ.

II1.X. The Preparation for the Eucharist: The X®po kai aipa.

Following the “Prayer of Freedom,” a dialogue between the priest, the deacon
and the people begins, which culminates in the reception of the Eucharist by the clergy and
the distribution of the Eucharist to the people. Though Hammerschmidt does not include
the section in his commentary, the Coptic text and translation are included in his edition, in
which we see that, despite the disproportionally large amount of Greek phrases still used in
the Coptic text, there are still a large number of differences between the Greek text and the
Coptic translation. In order to illustrate this, the Coptic (in Hammerschmidt’s translation)
and the Greek text are placed opposite each other in the following table and the differenes
underlined:

Table 111X 1: The Greek text vs. the Coptic translation.

1. The Greek text!26! 2. The Coptic text!?6?

'O Awdxovog Aéyerr Tdpa koi oipe. Metd | Der Diakon spricht:

@OPov Beod Tpooy®LLEY. Gerettet. _Amen. Und deinem _Geiste. Mit
‘O  ‘Tepedg Vyol 1O OmMOVIKOV KOl | Gottesfurcht lasst uns aufmerken.
gxpmvnoet. Ta dyla toig ayiolg. Das Volk spricht:

0O Aadg Aéyer Kbpie éhencov. Eig Iatnp | Herr, erbarme dich. Herr, erbarme dich. Herr,
Bytoc, €ic Yiog dytoc, &v Ilvedpa @ylov. | erbarme dich.

1261 Cf. Section II1.9 lines 1-37.
1262 Cf. Hammerschmidt (1957). pp. 69-73
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Apnv.
O Tepevg Aéyel. O Kovplog petd movtwov
O Aoog Aéyer Koi petd 100 mveuuotdg
oov.
O Tepevg Aéyer Evdoyntoc Kvpiog gig tovg

[Der Priester spricht: (indem er das isbadiyaqun
[=0eomotkdv] in die Hohe hebt und sein Haupt
neigt):]
Das Heilige den Heiligen (das ganze Volk wirft sich
nieder).

Gepriesen ist der Herr Jesus Christus, Sohn Gottes

aidvag, Auny.

O Aadg Aéyer: Auny.

'O Tepevg Aéyer- Eipnvn mdow.

‘O Aoog Aéyer Kai 1@ mvevpati cov.

O ‘lepedg Aéysr Tdpa 8yov kol aipo
tipov, aindwov Incod Xpiotod viod TOd
®eod. Apunv.

‘O Aadg Aéyet: Apny.

O Tepevg Aéyerr Aylov Tipwov odua Kol
aipo 6AnOwov Incod Xpiotod 10D Ood.
Apnv.

‘O Aaog Aéyer Apnv.

O Tepedg Aéyerr Tdpa koi aipo Eppovound
100 Ogod NUAV, T00T6 0Tty AANODS. Apnv.
‘O Aoog Aéyet Apny.

[Motevo, moted®, mMoted®, Kol OHOAOY®D
€mng goyamg avamvoflg. ‘Ott abtn €otv M
oapé 1 {womoiog, fiv EhaPeg Xprote 6 Oedg
nuedv, &k ¢ aylag odeomoivng MUV
®cotokov, Kol aéuapBévov Mapiag. Kai

gmoinooag avtv piav cvv T BedTTi Gov,
un év pigel, unde €v eupud, unde €v
arrowwoet. Kai épaptopnoog émi Iovrtiov
[Mdtov v KoAnv  Opoloyiav, Koi
TOPEIOKOG DTNV MUYV TAVIOV NUETEP®V
émi 10D EHAov 10D oTawPod TOD Ayiov, &V TG
Oeljuati cov.

AMbdc motedm, 6Tt Bg6TNG GOV, 0VS’ OV
undémote ywpiobeica &5 AvOpwmdTNTOg
ooV, &v ATou®, oVOE &v pPurl] OPOUALOD.

(und) die Heiligung der heilige Geist. Amen.
[Das Volk (erhebt sich und) spricht:]

Amen. Ein heiliger Vater, ein heiliger Sohn, ein

heiliger Geist. Amen.

Der Priester spricht:

Friede allen.

Das Volk spricht:

Und deinem Geiste.

[Der Priester spricht:]

Der heilige Leib und das erwiirdige warhafte Blut
Jesu Christi, des Sohnes unseres Gottes. Amen.

Das Volk spricht:

Amen.

Der Priester spricht:

Der heilige ehrwiirdige Leib und das warhafte Blut
Jesu Christi, des Sohnes unseres Gottes. Amen.

Das Volk spricht:

Amen.

Der Priester spricht:

Der Leib (o®po) und das Blut des Emmanuel, un-
Gottes, wahrhatft.
Das Volk spricht.

Amen. Ich glaube.

seres dies ist

Der Priester spricht:

Amen. Amen. Amen. Ich glaube. Ich glaube und

bekenne (0poloyeiv) bis zum letzten Atemzuge, dass
dies das belebende Fleisch (capg) ist, das du, o
Christus, mein Gott, aus unser aller Herrin, der heili-
gen Gottesgebirerin (Bgotokog) der heiligen (dyior)

Maria, angenommen hast. Du hast es vereint mit
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Metédwkag oavtnv €l AOTpmoly, Kol E€ig
doeotv apaptidv, Kol €ig {onv v aidviov,
101G &€& avTi|g petalapavouot.

[Motevm Ot abt €otiv AANODG, aunv.

‘O Aadg Aéyst Apny.

‘O Adkovog Aéyet- 'Ev gipnvn kol dydmr).

O Tepedg éxkpwvnoelr AxkatdAnmte Ogé
Aoye dyopnte: aidie, 6éxov map’ NUAYV TGOV
apapTOA®V €& avaéiov xellémv DUVoV HETA
TOV Ave SLVAUE®V.

2ol yop
TPOCKOVNTIG, GV T avapy® cov llotpi, kol

mpémer  mooo  0oo Ty Kol
70 (womoi® cov I[lveduati, €i¢ TAVTAS TODG
olovog TV alovov. Aunv.

‘O Aoog Aéyel yaAuov pv.

‘O Aldkovog Aéyer: XvvayOnte kol eicéAbete
ot dtdkovot pet’ evAafeiog.

deiner Gottheit, unvermischt und un-vermischbar
und ohne Verdnderung; indem du vor Pontios Pilatos
das gute Bekenntnis (OpoAoyio) abgelegt hast
(0poroyeiv). Du hast es durch das heilige Holz des
Kreuzes (otovpdg) fiir uns abgelegt, nach deinem
eigenen Willen fiir uns alle.

Ich glaube, dass sich deine Gottheit von deiner
Menschheit weder einen einzigen Augenblick noch
(o0d¢) ein Augenzwinkern (=Augenblick) lang
getrennt hat. Sie wird (nun) fiir uns zur Rettung und
zur Vergebung der Siinden und zu ewigem Leben
denen gegeben, die von ihr nehmen werden. Ich
glaube, dass dies wahrhaft do ist. Amen.

Der Diakon spricht:

Betet fiir uns fiir alle Christen, deretwegen uns ge-

sagt worden ist: Gedenkt user im Hause des Herrn:

DerFriede und (die) Liebe Jesu Christi sei mit euch.

Singt.
[Der Priester spricht:]

Du bist es, dem der Lobpreis (dofoAioyin), in einer

Stimme aller gebiihrt (npémet), der Ruhm und die
Ehre, die Herrlichkeit (eigentl.: Grosse) (und) die
Anbetung

(mpookvvnoic), und deinem guten

(&ya06c) Vater und dem lebenspendenden und dir

wesensgleichen (0poovoiog) heiligen Geist (mvedua),

jetzt und zu jeder Zeit bis zur Ewigkeit aller

Ewigkeiten. Amen.

Das Volk spricht:

Hunder Jahre [oder]

Ehre dir, Herr, Ehre dir. [Dann singt das Volk den
Ps. 150, wiahrenddessen empfiangt der Priester und

die anderen das Abendmabhl.
[Der Diakon spricht:]

Betet fiir den wiirdigen Empfang der unbefleckten

und himmlischen heiligen Gaheimnisse.
Das Volk spricht:
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Herr, erbarme dich. 1263

The majority of this dialogue is paralleled more closely in another text, in the intro-
duction to the Eucharist in the Egyptian Liturgy of St. Basil,'?%* the differences are shown

in the following table:

Figure Il1.X.2: comparing the parallel dialogues in the Liturgies of St. Gregory and St. Basil

1. The Liturgy of St. Gregory 2%

2. The Liturgy of St. Basil

'O Awbxovog Aéyer Tdpo koi oipo. Metd
@OPov Be0d TPoTYDLEV.
O  Tepedg vyoi 1O
gxpmvnoet. Ta dylo toig ayiotc.

‘0O Aodg Aéyerr Kopie élenoov. Eic Iamp

CTOVOKOV KOl

8ytoc, €ic Yiog dytoc, &v IMvedpa Eytov.
Apnv.

O Tepevg Aéyer. 'O Koprog petd méviov
VUGV.

O Aaoc Aéyerr Kail petd tod mvedpoatdc
oOov.

'O Tepevg Aéyerr Evhoyntog Kopiog €ic Tovg
aidvag, Aunv.

‘O Tepevg Hyol T0 GOVIIKOV Kol EKQMVICEL.
Ta Gy Toig ayiotc.

‘O Aaog Aéyet. Kdpie éréncov. v'.

Eic matp &yloc €ic vidg 8ytoc, &v mveduo
dylov. Apnv.

O Tepevg Aéyet. O kVpLOG UETO TTAVTOV
VUGV.

‘O Aaog Aéyet. Kai petd 1od mvehotog cov.
‘O Tepevg Aéyel. EbAOYNTOG KOPLOG €1G TOVG
aidvag. Auny.

‘O Aoog Aéyet. Apny.

‘O Tepevg Aéyer. Eiprivn maowv.

‘O Aaog Aéyet. Kai t@ mvevpati cov.

1263 “The deacon says: Saved. Amen. And with your spirit. With fear of God let us attend. The people say: Lord, have mercy; Lord, have
mercy; Lord, have mercy. The priest says: (As he raises the dadiyaqun [deomotikév] up high and bows his head) The holy for the holy
(the whole people throw themselves down). Blessed is the Lord Jesus Christ the SOne of God and the sanctification of the Holy Spirit.
Amen. The people (rising) say: Amen. A holy Father, a holy Son, a holy Spirit. Amen. The priest says: Peace be with all. The people
say: And with your spirit. The priest says: The holy Body and precious Blood of Jesus Christ the Son of God. Amen. The people say:
Amen. The priest says: The holy precious Body and the true Blood of Jesus Christ the Son of our God. Amen. The people say: Amen.
The priest says: The Body and Blood of Emmanuel our God, this is true. The people say: Amen. I believe. The priest says: Amen.

Amen. Amen. I believe, I believe and confess until my last breath, that this is the life-giving flesh, which You, O Christ my God, took
from our Lady the holy Theotokos the holy Mary. You unified it with Your divinity, unmixed and unmixable and without change; in that
You endured the good confession before Pontius Pilate. You set it off for us through the holy wood of the Cross, according to Your own
will for us all. I believe that Your divinity was separated from Your humanity not for an instance, not for the twinkling of an eye. Now it
becomes for us salvation and forgiveness of sins and eternal life for those who partake of it. I believe that this is truly so. Amen. The
deacon says: Pray for us, for all Christians, on whose behalf it was said to us: Think about ours who are in the House of the Lord. The
peace and the love of Jesus Christ be with you. The priest says: You are He who deserves the doxology of all in one voice, the glory, the
honor, the might and the worship and Your good Father and the life-giving, consubstantial Holy Spirit, now and ever and to the ages of
ages. Amen. The people say: Hundred years (or) Honor to You, Lord, Honor to You. [then the people sing the 150" Psalm, meanwhile
the priest and the others receive the Supper.] The deacon says: Pray for the worthy participation in the spotless and heavenly holy mys-
teries. The people say: Lord, have mercy.”

1264 The text can be found in Renaudot (1847) 1. pp. 80-81
1265 Section II1.9 lines 1-37.
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‘O Aoog Aéyet Apny.

'O Tepevg Aéyer- Eipnvn mdow.

‘O Aoog Aéyer Kai 1@ mvevpati cov.

O ‘Tepevg Aéyerr TIdpa 8yov koi oipo
Tiprov, aAndwov ‘Incod Xpiotod viod Tod
®eod. Apunv.

‘O Aoog Aéyet Apny.

O Tepedg Aéyerr Aylov Tipmov odua kol
aipo GAnOwov Incod Xpiotod 10D Ood.
Apnv.

‘O Aodg Aéyet Apny.

O Tepedg Aéyerr Tdpa koi aipo Eppovound
0D Og0d MUV, TOOTO £0TV AANODS. Auny.
‘O Aadg Aéyst: Apny.

[Motevo, moted®, mMoted®, Kol OHOAOY®D
g€mng éoydmg avamvoflc. ‘Ott abtn €otv M
oapé 1 {womoidg, fiv EhaPeg Xprote 6 Oedg
nuedv, &k ¢ aylag odecmoivng MUV
®cotokov, Kol aéumapbévov Mapiag. Kai
gmoincag avtv piav ocvv T BedtTi Gov,
un év pigel, unde €v eupud, unde €v
arlowwoet. Kol guaptopnoag émi IMovtiov
[Mkdtov v KoAnv  opoioyiov, Koi
TOPEIMKAC ATV NUGV TAVIOV NUETEP®V

émi Tod EHA0L 10D GTAVPOD TOD Ayiov, &V TR
feAparti cov.

AMbdc motedm, 6tL Bg6TNG GOV, 0VS’ OV
undémote ywpiobeica &5 AavOpwmdTTOg
oov, &v ATOU®, 0VOE &v pPuth] OPOUAUOD.
Metédwkag oavtnv €ig AOTpmoly, Kol E€ig
doeoty auaptidv, Kol €ig {onv TV aidviov,
101G €& avThg pHetaiapfavouot.

[Motevm Ot adt €otiv AANODG, aunv.

‘O Aoog Aéyet Apny.

‘O Atdkovog Aéyetr- 'Ev gipnvn kod drydmn).

O Tepedg éxkpwvnoelr: Axoatdinmte Ogé

O Tepevg Aéyer Ty Ouoloyiov.

'O Tepedg Aéyel. Tdpo drylov Koi aipa Tipov,
aAnOwov Incod Xpiotod viod tod Bgod.
Apnv.

‘O Aoog Aéyet. Apny.

'O Tepedg Aéyel. Aylov tipov i Kol aipo
aAn0wov Incod Xpiotod 10D Ocod. Auny.
‘O Aodg Aéyet. Apny.

'O ‘Tepedg Méyel. Tdpo kai aipo Eppovound
0D O@g0D UGV, TOUTO £0TV AANODS. Apnv.
‘O Aoog Aéyet. Apny.

[Motevm, TOoTEL®, TOTEL® KOl OUOAOY®D
g€mc éoydmnc avamvoric, 6Tl avTy 0TV 1

ocap& {womoldg 10D povoyevodg cov viob,
10D Kvpiov 8¢ Kol Beod Kol cOTHPOC MUdV
‘Incod Xpiotod. "EraBev avtyv €k Tiig ayiag
deomoivng NUdV BeotdKov Kol dewropHivov
Mapiog, koi émoinoev avtnv piay cov Ti

0eoTNTL ATOD, Uf €v piget, unde &v eupud,
unoe év dlowwoel. Koi €uaptopnce €mi
[Tovtiov ITiAdtov TV KaANV OpoAOYioV- Kol
TOPEOMKEV ADTNV_VTEP VUDV TAVI®V, £l

00 EVAov T0D oTOvpPod TOD Ayiov, &v A
Oeluott  avtod. AANOGg motev®  OTl
0g6TNG AuTod 00O 01 undémote ywpiobeion
€€ avBpwmodTTOG ATOD, €V ATOU®, 0VOE &V
pu)  0pBoipod. Metédwkev avTV  E€iC
AMTpwoy, kol €i¢ dpecty auapTIdV Kol €ic
Conv v oaidviov toig &5 avThg
petadapPavovot. IMoted® 611 avty €otv
aAN0Gdc. Apnv.

‘O Aoog Aéyet. Apny.

‘O Audkovog Aéyet. 'Ev gipnvn xad arydu.

O ‘Tepedg dkpovioet. AU o0 xoi ued’ od
npénel moa 06Ea, TN Koi TPOGKLYNGIC TQ)
motpl Kol T ayim mveduatt viv, kKA .
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Aoye dydpnte: dide, déyov map’ NUOV TOV
apaptTOAdV €& avolinv yellémv Huvov uetd

O Aaog Aéyer Yoruov v'. kal 10 KoIvwvikov
Ti] UEPQL.

TV Gve JVVALE®DV.

‘O Aldxovog Aéyel. ZovayOnte kol eicéAbete

2ol
TPOCKOVNOIC, OV TQ Gvapyw cov Ilazpi, kol

yop mpémer mooa  dolo Tty kai | ol dtdkovol pet’ evAaPeiag.

@ (womoi® cov [lveduotl, gic mavrac todc

0LOVOC TAOV alvv. Aunv.
‘O Aadg Aéyet yaluov p'v.
‘O Aldkovog Aéyer: XvvayOnte kol eicéAbete
o1 d1akovot pet’ evAafeiog.

The major difference between the section lies in the style. While both Liturgies deal with
Christ in this section, in the Liturgy of St. Gregory the section is written in the dialogue
style which further emphasizes the connection of the worshipper with Christ in the Liturgy;
in the Greek-Egyptian Liturgy of St. Basil the section is written in a narrative style, using
third person singular verbs instead of second person singular. A portion of this section, that
surrounding the exclamation: Ta éyw toig aylowg belongs to the standard exclamations of
the liturgical genre and similar phrases and responses are found in almost all liturgical
types, so for example in the Greek-Egyptian Liturgy of St. Mark: O Tepgvg Aéyer: Ta dywa
1ol aylowg. O Aadc: Eig matip 8ywog, eig viog 8ytog, &v mvedpa Gylov, &ig &votnra
nvedpotog Gyiov. Auny.'2%¢ The remainder of the section does not conform, however, to
the established Egyptian form of Eucharistic preparation, as laid out in the Liturgy of St.
Mark.!2%7 Since both versions of the prayer add nearly equal amounts the observation that
prayers do not decrease in length does not help in identifying the origin of this prayer. An-
other criterion must then be found to determine to which Liturgy this section originally be-
longs. If we examine the prayers surrounding this section, especially other prayers that lead
into the Eucharist, we see that the prayers in the Liturgy of St. Basil are all addressed to the
Father; so we see in the prayer following this section: €1 6 0gdg, 6 matip oD Kvpiov, 5& Kol
Beod, kol coTtiipoc UMY Incod Xpiotod, 2% and following this in the “Prayer of the Bow-

ing of the Head:” Aéomoto kOpie 6 Ogdc, 6 matnp 6 mavtokpdtmp,'?®® even in the prayer

1266 Renaudot (1847) L. pg. 145

1267 This begins with the prayer: Ayie, dyiote, poPepé, 6 &v dyioic dvomavdpevog, kopie... and then continues
with a dialogue between the priest, deacon and people, this dialogue has, however, a very different form than
the one found in the Liturgies of St. Gregory and of St. Basil. Cf. Renaudot (1847) 1. pg. 144-146.

1268 Renaudot (1847) L. pg. 81. “You are God, the Father of our Lord and God and Savior Jesus Christ.”

1269 Ibid. “Master, Lord, God the Father, all-powerful.”
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preceeding the section, following a blessing of the peace: Aéomota kvpie 6 0gdg, 6 matp O
navtokpdrop. 2’ While this prayer does initially address itself to the Father, it immediate-
ly shifts focus and discusses Christ. This, then fits more easily into the Christ centered
style of the Liturgy of St. Gregory.

Along with the stylistic argument is the theological; other prayers that are adopted
into the Liturgy of St. Gregory later tend to show Monophysite, or more precisely Miaphy-
site theological positions on the Incarnation and on the nature of Christ.'?’! In this section,
however, we see: kai €moincag avtnv piov cvv tf 86Tl GOv, Ui €v pigel, unde év
QUPU®, unde v drldowwoet, the theological position of this prayer is then firmly aligned
with the Chalcedonian position on the dual natures of Christ, a position espoused in the rest
of the Liturgy whenever the Incarnation is discussed. We can, then, conclude that this sec-
tion was adopted into the Liturgy of St. Basil under the influence of the Liturgy of St.
Gregory.

Another possibility is offered by the the Coptic Liturgy of St. Mark, in which this
section is found again:

The body and blood of Emmanuel our God this is in truth. Amen. I believe, |
believe, I believe and I confess unto the last breath that this is the quickening
flesh which thine only-begotten Son our Lord and God and our Saviour Jesus
Christ took of the lady of us all the holy theotokos S. Mary: he made it one
with his godhead without confusion and without mixture and without altera-
tion. Having confessed the good confession before Pontius Pilate he gave it al-
so for us on the hoy tree of the cros by his own will, himself for us all. I verily
believe that his godhead was not severed from his manhood for one moment
nor for the twinkling of an eye. It is given for us to be salvation and for-
giveness of sins and life everlasting to them that shall receive of it. I believe
that this is so in truth. Amen.”he made it one with his godhead without confu-
sion and without mixture and without alteration. 2’

In this version, like that of the Liturgy of St. Basil the focus of the prayer shifts
from the Father to Christ and what Christ does to the exclusion of the Father. Here, though,
the strong Chalcedonian nature of the theology: “...he made it [his humanity] one with his
godhead without confusion and without mixture and without alteration...” makes this an

1270 Renaudot (1847) L. pg. 77
1271 See, for example, the first of the three “Prayers of the Breaking.”
1272 Hammond and Brightman (1896). pg. 185
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awkward fit at best into a Miaphysite Liturgy. Here too we must conclude that the original
prayer was replaced with a borrowing from the Liturgy of St. Gregory.

Since the influence of the Liturgy of St. Gregory, the origins of which lie in the
Cappadocian-Syrian liturgical family, on the Egyptian Liturgy of St. Basil obscures the
original rituals surrounding the Eucharist, and the influence of the Syrian rite colors the
Eucharistic ritual of the Liturgy of St. Mark, it is difficult to determine what the original
Egyptian rite may have looked like. This is an excellent example, then, to see how a litur-
gical family can evolve under the influence of another.

1. Structure

Unlike the majority of the chapters we have discussed so far, we see not one prayer,
but a text passage encompassing two semi-independant prayers and a dialogue style sec-
tion, in which the priest, deacon and people profess their belief in the true transformation
of the bread and wine of the Eucharist into the Body and Blood of Christ.

This chapter begins with the exclamation of the deacon: T®po kai aipe. Metd
@oPov Beod mpooyduev. This begins a dialogue section based around two focal points, the
exclamation: Ta dywa Toig ayioig and the triple affirmation of Christ’s presence in the Eu-
charist: Tdpo &yov kai aipa tipov, dndvov Incod Xpiotod viod 10D Ocod. Auny,
which is repeated, slightly altered, twice more. Between these two focal points the dialogue
consists of standardized liturgical phrases and their responses. '?”3

Central to this chapter is the prayer that begins: ITiotedm, motedw, motedw. This
prayer can be divided into two large sections, the second of which echoes, in an abbreviat-
ed fashion, the topics discussed in the first. Both these sections begin with a statement of
faith, then discuss the incarnation and finally culminate in a discussion of salvation.

Following another exclamation: 'Ev giprjvn kai dydnn, the priest recites the second
prayer of this section. This, much shorter prayer, is also in two parts, the first consists of a
short discussion of Christ as divine, and a request in the form of an imperative. The second
section is an ekphonesis.'*’*

This section ends with the recitation of the 150th psalm by the people and the final
exclamation: Zuvaydnte kai icéABete ol didkovor pet’ gvlaPeioc. The Structure of this
section can also be seen in the following table:

1273 See the table below.
1274 See the funcition section below for a discussion of this ekphonesis and the relationship between the two
prayers of this section.
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Table IIL.X.3: The structure of the X&ua xai alua section.’?”’

The structure of the Tduo koi aipo section

1.0pening.
a. the deacon introduces the dialogue section by exclaiming: T@®uo. kol aipo.
Metd oPov 00D TpocydLEy.

2.First focal point of the dialogue.
a. The priest raises the ,zealous piece:’ ‘O Tepedg Vol TO GTOVIIKOV
b. The priest cries out: Ta dyla Toic ayiolg.
c. The people respond: Kvpie éreficov. Ei¢ IMatp 8yog, €ic Yidc éylog, &v
[Tvedpa drytov. Apnv.

3.Intermediate dialogue between priest and people
a. First couplet: ‘O Tepevg Aéyer: O Kvprog petd maviov HUdV.
‘O Aaog Aéyer Kai petd tod Tved oo 6ov.
b. Second couplet: O Tepedg Aéyet- Evdoyntog Kvpiog ic tovg aidvag, Auny.
‘O Aoog Aéyet Apny.
c. Third and final couplet: O Tepevg Aéyer- Eiprivn mdowv.
‘O Aadg Aéyer Kai 1@ mvevpati cov.

4.Second focal point of the dialogue.

a. The priest exclaims the first time (the people respond each time with:
Apfv): Tdpo Eyov ko oipa tipov, dAndwov ‘Incod Xpiotod viod Tod
Bcod. Apnv.

b. The priest exclaims the second time: ‘Aytov tipiiov 6dua Koi oipo GAndvov
‘Incod Xpiotod 100 Ogod. Apnv.

c. The priest exclaims the third time: T@pa kai aipo Eppovovnd tod Ocod
NUGV, ToOTO £0TIV AANODS. Auny.

1275 Section I11.9 lines 1-37.
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5.The first prayer.
a. Part One.

i. Confession of faith: [Tiotev®, ToTEL®, TOTEL® KOl OPOAOYD EmG
goyatng avamvong. ‘Ot abtn €otv 1 cap§ 1 {womoldg, v Elafec
Xpiote 6 Ogdg NUAYV, €k THG ayiag decmoivng HUdY Ocotdkov, Kol
aéumapOévov Mapioag.

ii. Discussion of Christ’s dual nature: Kai émoincog adtnv piov cvv T
OedtTi ooV, pn €v pigel, unde v uPU®, UNdE v AALOIDOGEL

iii. The discussion of salvation, through the death on the Cross: Kai
guaptopnoog émi Ilovtiov I[Tkdtov v KoAnv opoAoyiov, kai
TOPEOMKOG oIV MUV TAvTov Muetépomv £€mi tod EVAOL TOD
otowpod Tod ayiov, &v 1@ BeAquati cov.

b. Part Two.

i. Second Confession of faith: AAn0&¢ motev o,

ii. Second discussion of Christ’s nature: &1t 0gd6Tng cov ovd’ 0V
undénote yoprobeioa £ AvOP®OTOTNTOS GOL, £V ATOU®, OVOE &V PITTh
(JOLTVVVTIIR

1ii.  Second discussion of salvation, through the partaking of the Eucha-
rist: Metédmrog autnyv gig Atpmaoty, kai €ig dpecty apapTidV, Kol
eig Comv v aidviov, Toig €€ avtiic petolapupdvovat.

iv. Final affirmation of faith: [Tioted® 811 abtn €otiv AANODG, dpunv.

6.Interlude.
a. The deacon exclaims: 'Ev gipfjvn xoi drydm.

7.The second prayer.
a. Part One.
i. Discussion of Christ as divine: Akatdinnte Ogé Aodye dympnte:
aide
ii. Request in the form of an imperative: 8éyov map’ MUOV TOV
ApopTOA®V €€ dvasimv yeléwv DUVoV HETO TV Gvm SVVANE®V.
b. Part Two, the ekphonesis.
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1. What worship is due to Christ: Xoi yap mpénet oo d0Ea Tyun Kol
TPOGKLVN GG,

ii. The Trinitarian formula: cov t@® dvapym cov Iatpi, kai @ {womoid
oov [Tvedpartt, &g TavTog TOLG aidVIG TV aidvmy. Aunv.

8.The Conclusion of the section.
a. The people recite the 150th psalm.
b. The Deacon exclaims: XvvayOnte koi eilcéABete oi dtdkovol pet’ evAaPeiag.

2. Function

The focus of this section is unusual when compared to other parts of the Liturgy.
Whereas the majority of the prayers do include theological statements about Christ’s divin-
ity, about Christ’s dual nature, about the Incarnation and Salvation, they also include large
sections of requests and often focus on the purification of the individual for the approach-
ing Eucharist. These two prayers, however, with the exception of one request in the second
prayer, functions entirely as a confession of faith, discussing Christ’s place as God, salva-
tion through the Cross, the presence of Christ in the Eucharist, and the dual nature of
Christ. In this function, as well as the style in which it is written, these prayers are reminis-
cent of the private prayers of the priest recited before he partakes of the Eucharist in the
Byzantine Liturgy of St. John Chrysostom:

[Motedw, Kopie, kai oporoyd 8t ov el dAndég 6 Xpiotdg, 6 Yiog 1od Ocod

100 {®Vvtog, 6 EM0V eic TOV KOGHOV AUOPOAOVE Ghoal, OV TPMTOC Eipt Y.

"Ett motedm dti Todto odtd 6T TO Tipov Afpo cov. 127

The similar Structure of these two texts, beginning the prayer with a first person
singular verb, rather than a first person plural: [Tictev®...0poroy® rather than in the first
person plural suggests that both prayers share the same function, that both serve as the pri-
vate prayer of the priest.

1276 Hammond and Brightman (1896). pg. 394 and Trempelis (1982). pg. 140. “I believe Lord, and I confess
that You are truly the Christ, the Son of God, who came into the world in order to save sinners, of whom I
am the first.”
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1. (Section IIL9 lines 1-5): O Audkovoc Aéyst Z@dpo xoi oipo. Metd @ofov 0god
TPOCYDUEV.

'O Tepevg Hyol 10 6moVIKOV Kol EKPwvNoeLl. Ta dyla Toic ayiois.

'O Aadg AMéyer- Kopie éhenoov. Eig Motnp dyog, eic Yiog éiyrog, &v Ivedpa dytov. Apmv.

The opening phrase of this section: Tdpo koi aipo. Metd poPov Og0d mpoocyduey
is problematic, as it appears neither in the parallel text of the Egyptian Liturgy of St. Basil,
which skips the deacons exclamation entirely and begins with the priest raising the
omovdtkov; nor does it appear in the Coptic translation of this text: “Gerettet. Amen. Und
deinem Geiste. Mit Gottesfurcht lasst uns aufmerken.”'?’” The first part: “Gerettet. Amen.”
seems to be an interpolation or a response to a prayer found in the crux which preceeds this
text, this leaves only the translation of the Metd @ofov Beod mpooydev, this begs the
question: is the exclamation ®pa xai oipo original to the text, and if not, where does it
come from? Despite the other differences in the text between the Coptic translation, the
Liturgy of St. Basil and the Liturgy of St. Gregory, the fact that both other versions of the
text differ from that found in the Liturgy of St. Gregory may point to the fact that it is not
originally a part of the Liturgy. Where then does the phrase come from? It is possible that
this phrase was inserted as a title for this section of the text, in reference to the triple affir-
mation of the presence of Christ in the Eucharist, each one of which includes the phrase. In
the post Anaphora every prayer has a title, these were certainly added secondarily, which
would account for the lack of this phrase in the other texts. This title could then have been
misinterpreted as part of the text by a later scribe, and in this way became part of the text
of the prayer. Unfortunately it will be impossible to settle this question in this study, if old-
er manuscripts of the Liturgy were available it would be possible to see if and when this
phrase was added, since the earliest extant manuscript is from the fourteenth century, how-
ever, this question must remain without a definitive answer.

Another question in this section is: what is it that the priest raises before his excla-
mation? Hammerschmidt identifies it as the isbadiyaqun, which he equates to the Greek
word: deomoticdv, the “Lord’s piece.”!?’® The deomotcdv is part of the corban, it is the
square piece formed by the intersection of the vertical and horizontal sections of the cross.
This piece is also known as the omovdikdv, the “zealous piece.”!?” Despite the use of the
term isbadiyaqun in the Hammerschmidt edition, and the use of the term decmotucov in the
Renaudot/Migne editions, this is not the term used in the Paris manuscript, which has the

1277 Hammerschmidt (1957). pg. 69 “Saved. Amen. And with your spirit. With the fear of God let us be atten-
tive.”
1278 Hammerschmidt (1957). pg. 69
1279 Renaudot (1847). I. pg. 80
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term: omovdkov, since these are all equally valid terms for this element of the Eucharist,
and since this is the same term used in the Liturgy of St. Basil, we can conclude that this is
the term originally part of the Liturgy.

The response to the priest’s exclamation: T dywo toig ayiolg is interesting, as it
shows, once again, the dependance of the Egyptian rite on the Syrian, as all the Egyptian
liturgies show the same response to this phrase: Ei¢ ITatnp &yloc, €ic Yidg @ytog, &v
[Tvedpo Gyov. Aunv. This response originates in the Syrian Liturgy of St. James, and is
adopted into the Egyptian Liturgy. The Byzantine Liturgies use a similar phrase as a re-
sponse: Eic éyloc, £ic k0ptoc Incodc Xpiotdg eic 56Eav Ogod IMatpdc. 2% It seems strange
that the Liturgy of St. Gregory, which we have argued is part of the Cappadocian rite
would use the strictly Syrian phrase, rather than the Byzantine, but it is possible that the
original response in Liturgy of St. Gregory was altered along with the other Egyptian litur-
gies under the influence of the Syrian Liturgy of St. James. Another possibility is that this
phrase is original to the Liturgy of St. Gregory since the Cappadocian rite is a subgroup of
the Syrian, which would suggest that the Liturgy of St. Gregory may have acted as a vector
for transmitting this phrase from the Syrian into the Egyptian rite.

2. (Section II1.9 lines 6-11): 'O Tepevg Aéyer: ‘O Koprog peta mhvtov dudv. O Aaog Aéyst:
Kai peta tod mvedpatdc cov. ‘O Tepedg Aéyer: Evloyntog Kvpiog gic tovg aidvag, Aunv.
‘O Aadg Aéyer Apnv. O Tepedg Aéyer Eipvn maoty. ‘O Aaodg Aéyer Kai 1@ mvedpati cov.
The dialogue between the two focal points of this section is made up of standard li-
turgical phrases and their responses: two blessings and an exclamation of praise. The bless-
ings “The Lord be with you” and “Peace be with all” are both blessings very common in
the liturgical context. The other phrase: “Peace be with all” we have seen already six times
in this Liturgy alone. The exclamation: “Blessed is the Lord unto the Ages.”
3. (Section IIL.9 lines 12-20): 'O ‘Iepedg Aéyer: Tdpa &ytov kai oipa tipiov, An0wov Tncod
Xp1otod viod 100 Oeod. Auny. O Aaog Aéyer: Aunv. ‘O Tepedc Aéyer: Ayiov tipov odpo
Kol oipo dANdwov Tncod Xpiotod viod 10D Ocod. Auny. ‘O Aadg Aéysr: Aufv. ‘O Tepedg
Aéyer Tdpa kai aipa Eppovound tod @god fudv, 1odtd dotv dAn0ds. Apfv. O Aadg
Aéyelr Aunv.
The second focal point of the dialogue section of this chapter is the triple emphasis
on the true presence of Christ in the Eucharist. It is possible that the phrase Tdpo koi oipo
that opens the section is a title for the section based on this triple repetition. The triple rep-

1280 Hammond and Brightman (1896). Pg. 62. “One holy, one lord, Jesus Christ, for the glory of God the Fa-
ther.”
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etition shows the emphasis that the author wishes to place on this idea. In the Byzantine
Liturgy of St. John Chrysostom the same strategy is used in the epiklesis in the invocation
of the Holy Spirit on the gifts: Kai moincov tov pév dptov todtov, tipov Zdpo tod
Xpiotod cov. Apfv..To 8¢ &v 1® mompio TovTE, Tipmov Alpa t0d Xpiotod cov.
Apny.. Metaporav @ Ivedporti cov @ Ayim. Apqv. Apqv. Apnv. 28! We see in both sec-
tions not only the triple repetition meant to emphasize the point, but also many of the same
terms. This is not to say that either of these texts owes the other for these sections, but it
does show that Liturgy as a genre has certain components, stylistically and in word choice,
that are universal. This is one reason why the question of authorship is difficult, Gregory
Nazianzus, for example, if he was the author of this Liturgy, would not have been able to
use only his usual style, since liturgical writing has its own style within which he would
have had to write.

Another commonality between this triple affirmation in the Liturgy of St. Gregory
and the epiklesis in the Liturgy of St. John Chrysostom is the progression from the first two
phrases to the third. In both texts the first two phrases are equal or identical, but the third
shifts the parameters of the discussion and completes it. In the Liturgy of St. Gregory, de-
spite the difference in phrasing, the first two phrases are identical, identifying the Eucharist
as the Body and Blood of 'Incod Xpiotod viod 100 @cod This description in the first two
phrases is ammended by the author in the third, in order to refocus the discussion on the
point of the text, the establishment of Christ as God. By shifting the term from Incod
Xpiotod viod tod Ogod to ‘Eppavouni tod Oeod fudv, the author shifts the discussion
from a subordinate member of the Trinity to God Himself. A similar progression is seen in
the three phrases of the epiklesis of the Liturgy of St. John Chrysostom, the first two
phrases are not identical, as the phrases in St. Gregory, but they are equal in value, each
one asking that the gift in question, either the bread or the wine, be transformed into the
Body or Blood of Christ. These two phrases culminate in the third, which asks the Holy
Spirit to descend upon both of the gifts, completing the thought of the entire section.

The triple affirmation in the Liturgy of St. Gregory is also reflected in the Liturgy of
St. Mark: Kai &ig 10 motfpiov Aéyel. Alpa tipov tod kvpiov xoi Ogod koi cmTHpog
Nu®V, 1282 this phrase in the Liturgy of St. Mark shows that it was used outside of the Litur-
gy of St. Gregory and the Liturigies into which it was adopted. Intersting, though, is that

1281 Holy Cross (1985). pg. 22 and Trempelis (1982). pp. 114-115. “And make this bread the precious Body
of Your Christ. Amen. And that in this cup, the precious Blood of Your Christ. Amen...changing them
through Your Holy Spirit.”

1282 Hammond and Brightman (1896). pg 140 and Cuming (1990). pg. 57. “And for the cup he says: Precious
Blood of our Lord and God and Savior.”
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the Liturgy of St. Mark does not have the repetition of the phrase, nor the culmination in a
third. The triple repetition in the Liturgy of St. Gregory may then be an allusion back to the
epiklesis, back to the hallowing of the gifts that are to be received in the Eucharist.

4. (Section II1.9 lines 21-23): ITiotedom, motedm, MoTed® Kol OHOAOYD EmG £0YATNG
avamvofc. ‘Ot adt éotv N 6opé 1 {womoog, Tjv, Ehapeg Xpioteé 6 Ogdg NUAV, €K THG
ayiog deomoivng MUV OgotoKoL Kal agmaphivov Mapiog.

Here again the author uses a triple repition to underscore the importance of an idea.
The term “I believe” is repeated three times in order to emphasize the focus of this prayer
as a confession of faith. The priest confesses his belief that the bread is, in fact, the body of
Christ: 8t abtn €otv 1 oap 1 {womorog. Despite the change in function here, not the usu-
al prayer of purification, the style of the prayer, a second person dialogue with Chirst, puts
this prayer into the correct context. Following this confession of faith is a discussion of the
Incarnation: fjv Elafeg Xprote 6 Ocdc nuddv. The description of the Incarnation, that Christ
took flesh &k tij¢ aylag deomoivng NudV Ogotdkov, kol asmapbivov Mapiag differs from
the description of the Incarnation found in the Nicene Creed: kai copkmOévra €k
[vedpatog Ayiov xoi Mapiag tig MapOévov kai Evavpomioavra. 283 The discrepancy
can be explained by the author’s purpose, in emphasizing the divinity of Christ. By taking
the Holy Spirit out of the Incarnation, the author focuses the Incarnation on Christ to the
exclusion of the other members of the Trinity, underscoring His divinity and His part in
Salvation. This is the same strategy is used by the author throughout the text in order to
deemphasize the other members of the Trinity in favor of Christ.

The mention of the Virgin Mary here: dayioag deomoivng Mudv Ocotdkov, kol
aéumapbévov Mapiag, is unusual for this text. There are only three other mentions of the
Virgin Mary in the text, and one is in the first “Prayer of the Breaking” which is almost
certainly a later addition to the text. The other mentions of the Virgin Mary are usually
found in commemorations, such as the commemorations at the end of the Anaphora:
‘EEapétog thic mavayiog Omepevdoov, aypavtov, LIEPELAOYNUEVNG OEGTOIVIG MUV
@cotokov Kkai dewapbévor Mapiog. 2% Note that the epithets of the Virgin Mary are the
same in both parts of the Liturgy, making it more than likely that the phrases are original to
the Liturgy.

1283 Cf. Holy Cross (1985). Pg. 18. “and taking flesh from the Holy Spirit and the Virgin Mary and becoming
man.”
1284 See the Intercessions lines 421-422.
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5. (Section II1.9 line 23-24): Kai émoincag avtnyv piav ovv 1§} 080T cov, un év piet,
uNnode &v pupud, Unoe v aALOIBOGEL

This section continues the discussion of the Incarnation, but progresses the discussion
from the physical Incarnation to a discussion of how the natures of Christ interact follow-
ing the Incarnation. The theology presented here, as all discussions of the nature of Christ
original to this text have been, is consistent with what becomes the position of the Chalce-
donian Church. The human nature of Christ, the cap& mentioned in the last section, is unit-
ed with the divine nature piav ovv tfj Og6tnrti. This unification is then qualified. Although
united, the author emphasizes that the two natures are not the same: un &v piet, unoe &v
QLPUD, UNdE év ddlhowmwaoet they are not mingled, nor are they altered.

6. (Section IIL.9 lines 24-26): Kol épaptopncag émi Ilovtiov ITikdtov v KoAnv
Oporoyiav, Koi TapEdmKac adTnV NUAOV TAVIOV NUETEP®V £l ToD VA0V ToD GTavpPoD TOD
ayiov, &v 1@ BeAnuati cov.

The confession of faith continues following the completion of the discussion of the
Incarnation and the dual natures of Christ. Here the author progresses to a discussion of the
way that salvation was accomplished by Christ through the Incarnation. The author’s ar-
gument mirrors, to a certain extent, the progression of the Nicene Creed: 1. Incarnation
through the Virgin Mary; 2. Pontius Pilate; 3. the Crucifixion.!'?%> Again the author uses the
second person singular in order to make Christ’s presence among the congregation, and by
extension in the Eucharist, more tangible to the listener, this also takes the other members
of the Trinity out of the history of salvation, underscoring once again, Christ’s place as
God, this is especially emphasized by the phrase: év 1@ 0eAquati cov, this claims that sal-
vation came about not only through Christ’s action in the Incarnation and Crucifixion
etc..., but through Christ’s will, this interpretation goes against what is found in the
Anaphora of the Liturgy of St. John Chrysostom, in the prayer before the Sanctus: X0 €k
10D pn dvrog eic TO ivon NUAC TOPNYOYES, KoL TAPOTECOVTOS AVEGTNGAC THALY, KOl OVK
AmEoTNG MOVIO TOIDV, EmG MUAG €l TOV 0Dpavov dviayayes kol thv Paciieiov Gov
gyapico v uéllovoav. 2% In this prayer it is God the Father who is the source of both
Creation and salvation, by taking the Father out of the equation, the author is able to un-
derscore the importance of Christ in the history of salvation.

1285 Cf. lines 11-16 of the Nicene Creed.

1286 Holy Cross (1985). Pg. 20. “You led us from not being into being and falling, You raised us again, and
You did not hold off doing everything until You led us up into heaven and give over Your kingdom to
come.”
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7. (Section II1.9 26-28): AAnO&C moted®, 6TL BE6TNG GOV VS’ 01 UNdémoTe YLPLobeion EE
AvOpOTOTNTOG GOV, £V ATOU®, 0VOE &V Pt OPOAALOD.

With the phrase: AAn0&¢ moted® the author opens the second section of this prayer,
but also reopens the confession of faith. We have seen this strategy used by the author be-
fore; this strategy allows the author to change the topic of the discussion, while being able
to connect the new topic back to the completed discussion.

The newly opened discussion deals with the divine nature of Christ: 6g6tng cov, as
opposed to the human nature of the past discussion. Whereas the distinctness of the two
natures was the topic of the discussion above, here the unity of these natures is empha-
sized: undénote ywprobeicn & avOpwndtTog cov. The terms used to describe the union of
the two natures of Christ come from Paul’s first letter to the Corinthians 15:51-52. Interest-
ingly the author uses this passage in a context that seems almost opposite of that in Scrip-
ture. St. Paul discusses the change undergone by humans in order to rise to heaven at the
last day, the author of this text uses this change to discuss how the nature of Christ stays
the same and was never separated.

8. (Section 1.9 28-29): Metédwkag avtny €ig ADTpOOLY, Kol i GQesty ALapTI®dV, Kol €i¢
Cony v aioviov, 1oig €€ avtiic petodlapupdvovot. [ioted® dt1 adtn €otiv AANODG, dunv.

This section continues the parallelism of the first half of the prayer, both discuss the
saving effort of Christ. The first half of the prayer discusses salvation in the historic con-
text of Christ’s death on the Cross, while this section discusses salvation through the par-
ticipation in the Eucharist.

The prayer concludes in a final confession of faith: ITictedm Ot adt €otiv AANOMDG,
this phrase is structured opposite to the first confession of faith in this second half of the
prayer: AAn0®d¢ motedm. By doing so, the author closes the discussion opened by this first
confession, however, there is no ekphonesis in this prayer, making it one of the only pray-
ers in the Liturgy without one. One possible explanation is that this is another parallel to
the Nicene Creed, which also has no ekphonesis, but another possibility is that this is a
false conclusion, and the next prayer is not an independent prayer at all, but continues and
concludes this first prayer.

9. (Section IIL9 lines 31-35): O Aidkovog Aéyer Ev eipnvn kai aydmn. ‘O Tepedg
gkpovnost Akatanmte Osé Adye aydpnte @idie d€xov map’ NUAV TOV APAPTOADY EE
avaéiov yellémv Duvov LETO TOV Gve dvvauewv. 2ol yop mpémel maoo 00lo, Ty Kol
TPOCKOVHOIS a0V 1@ avapyw oov llatpi, koi 10 (womoid cov [lveduott i wavrag tovg
olovog TV alovov. Aunv.
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The exclamation of the deacon: 'Ev gipfvn kai dyan, separates the first prayer from
what, at first, seems to be a second prayer. When the elements of both prayers are exam-
ined, however, the more likely conclusion is that this second prayer is a continuation of the
first. The “second” prayer contains a request of Christ in the form of an imperative to “ac-
cept” the hymn from the sinners, to accept the worship of the congregation and through
this acceptance to make them: petd t@v dve dvvdpewv to put them on the same level as
the angelic powers, i.e. bring them into the presence of God through the Eucharist. Inter-
preting this prayer as a continuation of the first also connects it more closely with the pri-
vate prayer of the priest before the Eucharist in the Liturgy of St. Basil, which too begins
with a confession of faith and continues with the request that the priest be made worthy to
receive the Eucharist.

One of the differences between the Coptic and Greek texts is interesting here. While
the Coptic text describes the Holy Spirit as ,homoousios’ in the ekphonesis, this epithet is
missing in the Greek. This is one of the instances that shows that the author of the text did
not use the term homoousios for the Holy Spirit as ofen as it is seen in the Monophysite
Liturgies, and the use of the term for the Holy Spirit in the original prayers by the author is
used deliberately against the Macedonian heresy, assisting in the dating of the text.

10. (Section II1.9 lines 36-37): ‘O Aaog Aéyel yorpov p'v. O Aldkovog Aéyst: Zovaybnte
Kol elcéABeTe o1 drdkovol pet’ eviafeiog.

The final part of this section is the recitation of a psalm by the congregation and an
exclamation by the deacon: ZvvayOnrte kai eicélbete o1 didovor pet’ eviaPeiac. The recit-
iation of the 150th Psalm fills the time while the priest receives the Eucharist. Following
the Communion of the priest, the exclamation of the deacon invites the other deacons to
come forward to receive the Eucharist, this also shows that there is, at least hypothetically,
more than one deacon present at every Liturgy, the traditional number of deacons at a Lit-
urgy is seven, to coincide with the seven lamp stands mentioned in the description of the
heavenly Liturgy in Revelations. '’

IILXI. The “Prayer of Thanksgiving”'***

The Liturgy has reached its climax, the Eucharist is distributed and the journey is
complete. Nothing shows the vital importance of the Eucharist in the liturgy more clearly

1287 Revelation 1: 10-15.
1288 1it. The Prayer of Thanksgiving after the reception of the Holy Mysteries.
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than the position it holds within the text, leading up to it are the entirety of the pre-
Anaphora, the Anaphora itself, the prayer of the Breaking; the prayer of Freedom and the
private prayer of the priest. Following the Eucharist is a prayer of thanksgiving and the
dismissal.

There are a number of difficulties in the Coptic translation of this text, these difficul-
ties are laid out by Hammerschmidt,'?®® along with these difficulties within the Coptic it-
self, there are a number of differences between the Greek and the Coptic. The first differ-
ence is that the dialogue included as the introduction to this text in the Greek: ‘O Atdxovog
Aéyer 'Emi mpooevyig otabnte. ‘O Tepevg Aéyer: Eipnvn miowv. O Aaog Aéyerr Kol ®
nvedpoti cov. ‘O Awdkovoc Aéyer Tlpocedéacbe vmep thg adiog petaAnyemnc. ‘O Aaodg
Aéyer Kopie éhéncov, is counted as the end of the previous section in the Coptic. The Cop-
tic text also skips the exclamation of the deacon and the blessing of peace given by the
priest and adds “...der unbefeckten und himmlischen heiligen Geheimnisse...”'?*° to the
end of the exclamation: ITpocev&acOe Vmep Thc a&iag petadjyenc. !> The Coptic adds:
“...Herr Christus, unser Gott...”'?? between: Evyopiotoduév cot and Adye @cod dAnOwé in
the Greek text.!?> The Coptic text has: “...reinen heiligen Vaters...”'?** instead of: tod
avapyov ITatpdc. Hammerschmidt postulates that this is occured through a mistake of the
translator, who seems to have mistook dypdvtov for évépyov.'?”> The Coptic text states
that Christ gave himself: “...fiir unsere Siinden...”'**® while the Greek text states only: vngp
nudv. This is where the Coptic text breaks off, while the Greek text continues:

Keydpioog fuiv, o1 100 dypAaviov Gov GOUNTOC, Kol ToD TIiov 6ov aipartog,

v anoAbtpwoty. Q¢ komméiocag Muag vov ehdvipore, tva AdPoupey €€

avTdV evyoplotia. Ao éouoloyoduev gor viv, pilavlpwme ayobé kol oot Ty

00Cav Kal TNV TUNY KoL THV TPOCKOVHOIV OINVEKDS GVOTEUTOUEY, DV TR
avopyw oov Tlatpi kai @ Gyiew cov [Iveduatl, viv, kal

The “Prayer of Thanksgiving” has its origins, postulates Hammerschmidt, in the
mealtime custom of Jewish households for the father to offer prayers of thanksgiving fol-

1289 Hammerschmidt (1957). pg. 165-167

1290 “of the spotless and heavenly, holy mysteries.”
1291 Hammerschmidt (1957). pg. 73

1292 < ord Christ, our God”

1293 Tbid.

1294 Tbid. “spotless holy Father”

1295 Hammerschmidt (1957). pg. 165

1296 Hammerschmidt (1957). pg. 73. “for our sins”
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lowing the blessing of the food.'?” This is one of a number of phrases in the liturgy bor-
rowed from Jewish ritual, several others of which are also from the rituals surrounding the
eating of a meal.!?”® Hammerschmidt also notes that a “Prayer of Thanksgiving” is univer-
sally found in every liturgy of the Egyptian rite.'?*® Though he limits his discussion to the
Egyptian rite, the same could be said of every major Liturgy in the Eastern Churches. Both
major Byzantine liturgies have a “Prayer of Thanksgiving” like the Egyptian litugies, the
two Byzantine liturgies, other than the opening phase and the ekphonesis, have different
prayers. In the Liturgy of St. Basil we see:

Evyopiotoduév oot Kopie 6 @gog MUV €ml T LETOAYEL TOV Ayiov aypdviov

d0avétov koi rovpoviov cov puotnpiov dv Edmkac Nuiv éni edepyeoia kai

ayloop® Koi idoel TdV Yoy®v Kol TOV COUATOV: 00TOg 0E6ToTe TOV ANAVT®V

d0¢ yevéahat MUiv v Kowveviay Tod ayiov cOUaTog Kal ainatog tod Xpliotod

o0V €1¢ TGTLY AKATAIoYLVTOV, EIG APATNV AVLTOKPLTOV, €IC TANGUOUTV GoQiag,

€lg Taow Yyoyfg kol cOUATOS, €I ATOTPOTNV TaVTOG £VOVTiov, €1 TEpUTOinoLY

TAV EVIOADV 00V, €ig amoAoyioy eDTPOGIEKTOV TNV £l TOD @ofepod Prpartog

70D ¥p1670D Gov. BTl 6V &l O AYGHOG NUAY Kol Gol TV d6Eav dvaméumopey

1@ Iatpl kol 1@ Yid kol 1d ayio [Tvedpatt viv kai del koi €ig Tovg aidvog

0V aidvov. Auqy. 3%
While in the Liturgy of St. John Chrysostom we see:

"Evyopiotoduey 6ot 666mota IAAVOpmTE g0EPYETA TAOV YoydV NUMV O Kol T

mapovon MuUEp katoSiooag MUAG TOV Emovpaviov cov kKol dboavitov

pootpiov- opbotdéuncov MUdV v 600V, cAGOV NUAG &V TM EOP® GOL TOVG

hvtog, epovpncov MUV v (onv, doeaicat NUdV o dtafruota, edyoic Kol

1297 Hammerschmidt (1957). pg. 166-167

1298 The Sursum Corda dialogue, for example.

1299 Hammerschmidt (1957). pg. 166-167

1300 Hammond and Brightman (1896). pg. 342 and Trempelis (1982). pg. 192; The ,Prayer of Thanksgiving’
found in the Greek-Egyptian Liturgy of St. Mark is nearly identical to this prayer. This is one of the few in-
stances in which it is not the Liturgy of St. Gregory or the Greek-Egyptian Liturgy of St. Basil that show
congruence with the Byzantine Liturgy of St. Basil. “We thank You Lord our God for the participation in
Your holy, pure, immortal and heavenly mysteries, which You gave to us for a benefit and sanctification and
healing of our souls and bodies. Grant Yourself, Lord of all, that the communion of the holy Body and Blood
of Your Christ to become for us an unshamed faith, genuine love, fullness of wisdom, healing of soul and
body, a defense against every adversary, a keeping of Your commandments, an acceptable defense before the
fearful tribunal of Your Christ. For You are our sanctification and to You we send up glory, to the Father and
to the Son and to the Holy Spirit, now and ever and to the ages of ages. Amen.”
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ikeoioug thg ayiag Evoo&ov decmoivng NUdV Beotdkov Kai asimapdivov Mapiog

Kol VTV TV dylov cov TdV &’ aidvev cot edapesmobdvimy. 20!

Comparing these texts to those of the Egyptian rite, we can come to some conclu-
sion about this type of prayer. We see that the majority of these texts begin with the word:
‘Evyopiotoduev, from which the prayer takes its name, this seems to have an exception in
the Coptic Liturgy of St. Mark, which begins: “...We that have received of spiritual incor-
ruption have been healed in the powers of our soul, and unto thee, beneficient God...we
offer songs of thankfulness...”!32 This is, however, not a prayer original to this liturgy, but
comes from a much later, Syrian, Liturgy, that of John of Bostra.'?% It is in the Syrian rite
that we see the greates variety in these “Prayers of Thanksgiving.” Not only is the stand-
ard: 'Evyopiotoduev not always present, the prayer is also not always addressed to the Fa-
ther, a norm in the majority of these prayers. In the Greek-Syrian Liturgy of St. James,
there are two of these prayers, one sung by the people and one recited by the priest, it is the
hymn of the people that breaks out of the excpected paradigm: Evyapiotodpév cor Xpiote
0 0eoc NudV 611 NElwoac. ** This discrepancy is not shared by the prayer of the priest,
however: "Evyopiotodpéy cot 1 cotijpt 1dv dhov Ocd.’® Seeing the numerous varia-
tions on the single theme, we can conclude that the majority of these prayers, including
that in the Liturgy of St. Gregory, are original to their respective liturgies.

This prayer, along with the puroseful use of the term: opoovsrog with the Holy
Spirit, is important, as noted by Hammerschmidt, in the dating of the text. This is, at the
same time, another text that suggests the authorship of Gregory the Theologian, or one
close to him. Hammerschmidt discusses the phrase: £k tfig ovciog tod matpog. This phrase
fits well into the established, anti-Arian, function of the text, as Hammerschmidt himself
notes: “Man hort durch diese Worte deutlich das antiarianische Anliegen hindurch.”!3% It
is, however, the historical use of the term: dvcia that makes this prayer so important:

130! Hammond and Brightman (1896). pg. 342 and Trempelis (1982). pg. 153; The ekphonesis is the same as
that of the Liturgy of St. Basil. “We thank You Master, lover of man, benefactor of our souls, who deemed us
worthy, on this day of Your coming, of Your heavenly and immortal mysteries. Set us aright on the path,
save us all in Your fear, guard our lives, secure our steps, through the prayers and supplications of our holy,
glorious lady the Theotokos and ever virgin Mary and all Your saints, who were well pleasing to You from
all ages.”

1302 Hammond and Brightman (1896). pg. 186

1303 Thid.

1304 Hammond and Brightman (1896). pg. 64 and Mercier (1944). pg. 236. “We thank You Christ our God,
since You deemed.”

1305 Thid. “We thank You, God, the salvation of all.”

1306 Hammerschmidt (1957). pg. 168. “One hears the anti-Arian coming through these words.”
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Gregor von Nazianz iibernahm von Basilios d. Gr. die Unterscheidung von
Usia und Hypostasis und von Gregor von Nyssa die Identifizierung von
Prosopon und Hypostasis. In seiner beriihmten Abschiedsrede, der Oratio
42, schlug er vor, die Terminologie zu vereinheitlichen, indem man Usia fiir
die allgemeine Wesenheit, Hypostasis und Prosopon aber identifizierte und
fur das konkrete, individuelle Einzelwesen verwandte... die Zeit des theolo-
gischen Kampfes gegen den zuriickweichenden Arianismus, der ja dann in
dem vom Konzil von Konstantinopel 381 verurteilten Makedonianismus
einen spiten Ausliufer fand. !

Hammerschmidt is very careful to emphasize that he does not himself believe that
Gregory the Theologian wrote this text: “Es soll hier mit der Anfiihrung des Gregor von
Nazianz nicht etwa auf seine Autorschaft der Greglit angespielt...werden...”!3% Ham-
merschmidt was working, though, in a time when the assumption was that the authors to
whom these Liturgies were attributed were pseudonyms.

1. Structure

The Greek text of this prayer begins with an introductory dialogue between priest,
deacon and people. The prayer proper begins with the expression of thanks:
Evyopiotoduév oot, the direct address of Christ is combined with a theological exposition
of His nature, He is addressed not as Jesus Christ, but as the Logos. Following this theo-
logical discussion the actual thanksgiving takes place. This thanksgiving is divided into
two parts, the first is in the first sentence and offers thanks for Christ’s participation in sal-
vation. The second sentence continues the thanksgiving, but shifts the focus to the actual
participation in the Eucharist.

The prayer culminates in the ekphonesis, which begins in an unusual manner, in-
stead of a second direct address of Christ, this ekphonesis begins by looking back to the
thanksgiving and using what Christ has done as the catalyst for the worship owed to Christ:
AW €€oporoyodpev oot this transition is then followed by the direct address of Christ, the

1307 Hammerschmidt (1957). pg. 169. “Gregory of Nazianzus adopted the difference between Usia and Hy-
postasis from Basil the Great and he adopted the identification of Prosopon and Hypostasis from Gregory of
Nyssa. In his famous farewell speech, the Oratio 42, he suggested that the terms be unified, in that Usia be
used for general being, Hypostasis and Prosopon be identified and used for the concrete, individual be-
ing...(this belongs to) the time of the theological battle against the retreating Arianism, which found a late
resurgence in Macedoniansim, which was condemned at the Council of Constantinople in 381.”

1308 Thid. “The mention of Gregory of Nazianzus here is not meant to play on the authorship of the Liturgy of
St. Gregory.”
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description of the worship due to Christ and, finally, the Trinitarian formula. The Structure
of this prayer can also be seen in the following table:

Table 111.XI.1: The Structure of the “Prayer of Thanksgiving. 3%

The ,Prayer of Thanksgiving’

1. The Introductory dialogue:
a. The deacon introduces the prayer with the exclamation: 'Enl mpocsvyiig
otaonte.
b. The priest gives a blessing of peace: Eipivn ndotv.
The people respond: Kai t@® nvedpati cov.
d. A second introduction of the prayer by the deacon: [Ipoceb&acbe Vnep g
a&log petaAnyemg.
e. The people respond: Kvpie éréncov.

e

2. The initial thanksgiving:
a. The Thanksgiving proper: Evyapiotodpév cot
b. A theological discussion of Christ’s nature: Adye @eod aANOWE, O €k TG
ovoiog Tod avapyov IMotpoc.

3. Thanksgiving for salvation through the historical acts of Christ:
a. For Christ’s love: 'Ot obtm¢ Nydmnoag nuag
b. That Christ gave Himself over: kai £dwkag ceanTOv HIEP HUDY
c. That Christ was crucified: éogoayidcOngc.

4. Thanksgiving for salvation through the Eucharist:
a. Deliverance through the Eucharist: Keydpicag fuiv é1a tod dypdvtov cov
oONOTOC, Kol TOD TiHiov 6ov aiptaTog, TV ATOAVTPOGSLY.
b. Thanks for the ability to partake in the Eucharist: ‘Qc kom&imcag nuag vov

1399 Cf. Section I11.10 lines 1-15.
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QMavOpoTe, tva AMaPopey €€ anT®dv £0Y0PICTIA.

5. The ekphonesis:
a. Transition: At é£opoAoyoduev cot vov
b. Direct address of Christ: piAavOpwmre dyodé:
c. Worship due to Christ: xoi cot v d0&av kol TNV TRV kol TNV
TPOCKOVNOV SUNVEKDG AVOTEUTOUEY,
d. Trinitarian formula: cov t@® avapyw cov Iatpi kai 1@ ayio cov ITvevpart,
VOV, Kal.

2. Function
1. (Section III.10 line 8): Edyopiotoduév oot Adye Oecod aAnbwveé, 0 ék ti|g ovciag Tod
avapyov Iatpdc.

In this section, the author’s wish to establish Christ’s relationship with the Father
supercedes the usual tendency to deemphasize the other members of the Trinity. So we see
here that Christ is the “true Word of the Father” and “of the essence of the eternal Father,”
defining the relationship in terms of the Father, rather than the usual ,your Father’ we have
seen in other prayers. The danger, that Christ is overshadowed by the Father, is avoided by
the author assigning all the thanks for the Eucharist and for salvation to Christ. This is per-
haps the most important section of this prayer because of the theological statement made
about Christ: 6 €k tijg ovciog Tod avapyov IMatpdg, this is one of the few times that the
term Opoovol0g occurs in a liturgical setting, outside of the Monophyiste liturgies. This
term puts this prayer in the context of the anti-Arian Nicene party, despite the connection
to the theology of the Nicenes, this cannot be attributed directly to the Nicene Creed, since
it does not use the term opoovoiog as such, but only indirectly, the term Logos, which is
not found in the Nicene Creed, also shows that it is an indirect theological connection, it is
in the theological context of Gregory the Theologian himself, where he uses this, especial-

ly in his Oration 42,310

2. (Section III.10 lines 8-9): “Oti obtm¢ ydmmoog MUAg Kol EdmKOG GEANVTOV VTEP NUDV
gopayldoong.

Here, following the discussion of Christ’s relationship with the Father, the author re-
turns to the description for what humanity thanks Christ. This description follows the es-

1310 Cf. Hammerschmidt (1957). pg. 168
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tablished paradigm of progression either progressing the worshipper heavenward or pro-
gressing the narrative historically forward. In this case the author uses the historical pro-
gression, but also goes from the general to the specific. The author begins with thanking
Christ for loving “us,” a general term that covers everything from the Incarnation to the
Crucifixion and Ressurection. The next stage in the list: £dcwKkac ceavtov VIEP MUDV is
more specific, but could still refer to one of a number of occasions, the Crucifixion itself,
the trial before Pontius Pilate or the entire Passion story. Finally, the discussion culminates
in the specific: éopayidobng, the Crucifixion and in the Ressurection that is implicit with
it.

3. (Section IIL.10 lines 10-12): Keydpioog fuiv 610 t0d dypdvtov 6ov 6MOUATOS, KOl TOD
Tipiov cov aipartog, TV amoAvtpwoty. Qg katn&imoag NuUag vov gikavpome, iva Aapouey
€€ aOTMV £LYOPLOTLAL.

This section is not in the Coptic translation and Renaudot believes that it may be a
later addition to the text.!*!! While this seems, at first, to be a distinct possibility, as this
section does not seem to fit stylistically with the first section, as there seems to be no pro-
gression of the discussion. This progression is seen, however, in the comparison of the fo-
cus of the first section, Salvation, to that of the second section, the Eucharist. Historical
Salvation through the sacrifice of Christ is discussed in the historical progression of the
first section, salvation: v dnoAdtpwaotv is then described as being: d1d T0d dypdvTov Gov
ompatog. So the historical salvation is transformed into the mystical salvation through the
Eucharist. The final thanksgiving is then given for the participation in the Eucharist:
MiPopev €€ avtdv evyopiotia. The progression of this section goes then from thanks for
historical salvation to the description of historical salvation in terms of the Eucharist to
thanks for the Eucharist. This is, then, an integral section of the prayer and seems to be an
original part of it.

4. (Section II1.10 lines 13-15): A10 £é£oporoyoDuey ot viv, eIAdvOpmme dyadé: Kai oot TV
d0&av Kol TNV TNV Kol TNV TPOSKHVNOV SINVEKDS AVOTEUTOUEY, GOV TQ AVAPX®D GOV
[Matpi kol T® ayio cov IMvedpoatt, vov, Kai.

The ekphonesis begins in an unusual manner, it neither refers directly back to the
prayer it completes, nor does it reopen the prayer with a direct address of Christ. Instead,
this ekphonesis continues the thought of the prayer directly, marking the transition with the

31 Hammerschmidt (1957). pp. 166-167
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word: A10. This transition puts the worship due to Christ: é€opoloyodpeyv...kal ot v
d0&av Kol TNV TNV Kol TV TPocKHvNoY dnvek®dg avoréumopey in the context of salva-
tion and of the Eucharist, the congregation thanks Christ for His participation in salvation
then worships Him for it. Finally the usual Trinitarian formula, the Father and the Holy
Spirit named in reference to Christ, completes the prayer.

HI.XII. The Prayer of the “Bowing of the Head”

The final prayer of this liturgy is entitled the prayer of the “Bowing of the Head.”
This is the second of two prayers with this title in this liturgy. The topics of these prayers
seem, at first, not to have much to do with one another. The first prayer of ,the Bowing of
the Head’ focuses on purification, while the second is a historical discussion of salvation.
The technical connection between the two prayers, however, is seen in the exclamation of
the deacon that introduces the prayer: Tac kepardg vudv 1@ Kvpiow kiivarte, but another
connection exists between the two, in their openings: ‘O kAivag o0pavodg Kai kateAdmv ml
¢ Yic, ic compiav t0d Yévoug tdv avBpdnmv and O dv, 6 v, O A0V &l TOV KOGHOV
100 pwticatl avtov. Both prayers open by describing Christ as coming into the world, com-
ing down, verbally mimicking the physical action of bowing the head.
It is quite common to have a “Prayer of the Bowing of the Head” in this position in
a Liturgy, so in the Syrian Liturgy St. James:
Let us bow down our heads to the Lord...O God, who art great and marvellous,
who didst bow the heavens and come down fort he salvation of the race of the
sons of men: turn thee unto us in thy mercies and pity and bless thy people and
preserve thine inheritance that in very truth and at all times we may glorify thee
who alone art our true God, and God the Father who begat thee and thine Holy
Spirit now and at all times for ever...!3!?

Note that this prayer is also directed to Christ, rather than to the Father, and
the beginning: “O God, who art great and marvellous, who didst bow the heavens
and come down fort he salvation of the race of the sons of men...” seems to reflect
the beginning of the first “Prayer of the Bowing of the Head” in the Liturgy of St.
Gregory: O kAivag 00pavovg Kol kateAdmv ml Th¢ YTic, i cotnpiav Tod Yévoug TdV
avOponwv. We see that the same quotation is used to poetically evoke the image of
bending, as Christ bent the heavens, so the congregation bends its neck. The majority

1312 Hammond and Brightman (1896). pg. 105 and Day (1972). pg. 193.
337



The Liturgy of Saint Gregory the Theologian

of these types of prayers, however, do not make the connection between the Incarna-
tion and the bowing of the congregation, but explicitly discuss the bowing of the
head of the congregation: 6 @c0¢ 6 uéyog kol Oowpactog Emde £mi TOVS S0VAOVE GOV
ét1 6ol Todg avyévac xiivapey.31® The prevelance of this prayer type in the Syrian
must be compared to the lack of a prayer of this sort in the Byzantine rite, both major
Byzantine Liturgies go directly from the “Prayer of Thanksgiving” to the dismissal.
In the Egyptian family of Liturgies the consistency varies, the Coptic Liturgy of St.
Mark, for example does not contain an original prayer of this type,!*!* while the
Greek-Egyptian Liturgy of St. Mark does: tag kepalag Ou®V €mt eddoyioug @ Kvpim
KAvate.. Ava péyote kol t@ Ilatpi ocvovavoapye 6 ® o Kpatel TOV GoNV
okvlevoag kol OV Odvatov motfioac. '3!S Note that this prayer too is directed to
Christ.

This prayer poses some problems in the Liturgy of St. Gregory as well. The
text of the Paris Codex contains a crux that obscures the entire middle of the prayer,
unfortunately the Kacmarcik Codex cuts off at the end of the Anaphora and therefore
does not contain this prayer. The Coptic text can also not be used to fill in this crux,
since only the first part of the texts coincide. In fact, the Coptic text, as Ham-
merschmidt explains, has more in common with one of the Syrian Liturgies than with
the Greek text: “Eine weitere Parallele zu diesem Gebet der kopt Greglit bildet das
Inklinationsgebet der syrischen Timotheosanaphora, wo es auch am Ende der Litur-
gie steht. Es ist sehr auffallend, dass dieses syrische Gebet weit mehr mit dem
koptischen zusammengeht, als das der gr. Greglit. Einzelne Stellen weichen aber
auch im Syrischen ab...” 13! Hammerschmidt uses this to show the: “grosse Nihe der
syrischen Timotheusanaphora zu der kopt Greglit...Die Ubereinstimmung des
syrischen Textes mit dem koptischen ist viel grosser als die des griechischen mit dem

1313 Hammond and Brightman (1896). pg. 67 and Mercier (1944). pg. 238-240. “O great and marvelous God,
look upon Your slaves, since we bow our necks to You.”

1314 Hammond and Brightman (1896). pp. 186-187. The prayer here is taken from the liturgy of St. John of
Bostra.

1315 Hammond and Brightman (1896). pg. 142 and Cuming (1990). pg. 60 footnote 1. “Bow your heads to the
Lord for blessing...greatest king.”

1316 Hammerschmidt (1957). pg. 171. He goes on to describe the few differences between the Syrian and
Coptic texts pp.171-172. “A further parallel to this prayer of the Coptic Liturgy of St. Gregory is found in the
‘Prayer of the Bowing of the Head’ in the Syrian Anaphora of Timothy, in which it also stands at the end of
the liturgy. It is quite noticeable that the Syrian prayer hangs together fare more with the Coptic, than that of
the Greek Liturgy of St. Gregory. Individual sections differ in the Syrian as well...”
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koptischen.”!®!7 It is this closeness between the Coptic and Syrian texts, both in this
case and in certain others,'*'® that lead Hammerschmidt to place the Liturgy of St.
Gregory in the Syrian family of Liturgies, in doing so, however, he overlooks several
pieces of evidence that point rather to the Cappadocian, the subset of the Syrian that
becomes so influential in the Byzantine rite.

Hammerschmidt is able to show that this part of the Coptic text is adopted from the
Syrian: “Da die angefiihrten Abweichungen des syrischen Textes!'?!” vom koptischen we-
gen der typisch sekundéren Erweiterungen des koptischen Gebetes auf eine Abhédngigkeit
des Koptischen vom Syrischen hinzuweisen scheinen, muss man wohl eine spétere
Einfiigung in die Greglit annehmen.”'*? If the second part of the Coptic text is secondarily
adopted, then the text of the Greek Liturgy,'3?! despite the crux, seems to be original. The
Greek text consists of a row of remembrances: Gabriel and Raphael are remembred, as are
the angels, the Cherubim, the elders,!*?? John the Baptist, St. Stephen, the Apostles, the
prophets, the martyrs, St. Mark and all of the saints. This section echoes the ending of the
Anaphora:

‘EEapétog thg mavayiog HrepevdoEon dypaviov VIEPELAOYNUEVNG deGTOivNg
nuedv Beotdéxov kol dewmapBévov Mapioc. Tod dayiov €vodEov mpoenTov
podpopov Pomtiotod kol pdptopog Tmdavvov. Tod dayiov Xte@dvov TOD
TPOTOIOKOVOV Kol TpToudpTLpos. Kai tod dyiov kol pokopiov matpog uadv
Méprov, T0d arootéAov Kol gvayyeitotod. Kai tod €v dyloig matpog 6eoldyov
pnyopiov. Koi @v, &v Tf] ofuepov Muépe TV OIOPVNCY Toovpeda Koi
TavTOC Yopod TV aylmv cov. Qv taic evyaic ki mpecPeioug kol Hudc EAéncov
Kol 6GAGOV S18 TO EVopd Gov T Gylov 1O EmkAndev 8¢ udg. 32

1317 Hammerschmidt (1957). pg. 172. “great closeness of the Syrian Anaphora of St. Timothy to the Coptic
Liturgy of St. Gregory...The commonalities of the Syrian text with the Coptic is much greater than the Greek
with the Coptic.”

1318 For a list of Hammerschmidt’s reasons see pp. 176-180.

1319 Hammerschmidt places the Anaphora of St. Timothy in the Syrian rite despite the arguments of Riicker
that it is also an Egyptian Litugry. pg. 172

1320 Hammerschmidt (1957). pg. 173. “Since the mentioned variations of the Syrian text from the Coptic
seem to point to a dependency of the Coptic on the Syrian, because of the typical secondary expression of the
Coptic prayer, one must assume a later addition into the Greek Liturgy of St. Gregory.”

1321 The text that Hammerschmidt does not deal with: “...den griechischen wollen wir wegen seiner starken
Abweichung ausser Betracht lassen...” pg. 173. “We will leave the Greek text out, because of the strong vari-
ations.”

1322 References to those present at the heavenly Liturgy in Revelation.

1323 Section I1.7 lines 105-112.
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This points to the author wishing to establish an intratextual link between the end of
the entire Liturgy and the end of the end of the Anaphora. This may be the author’s way of
emphasizing the importance of the Anaphora as the central part of the Liturgy, and by ex-
tension the importance of the Eucharist. The phrasing may be borrowed from the Coptic
Liturgy of St. Mark: “...by the intercessions of the holy glorious evervirgin theotokos S.
Mary and the prayers and supplications of the holy archangels Michael and Gabriel, and S.
John the forerunner and baptist and martyr, and S. Stephen the protdeacon and protomar-
tyr, and our holy fathers the apostles, and S. Mark the apostle and evangelist and martyr,
and the holy patriarch Severus ...”'*** This would then have to be a later addition into the
Liturgy, as the Coptic texts are later in date than the proposed date of the Liturgy of St.
Gregory. The problem with this interpretation is, first of all, that Coptic is translated into
Greek and not the other way. Second of all, this text in the Coptic Anaphora of St. Gregory
is also changed, and if the Greek were modified to conform more to the Coptic Liturgy,
why does the Coptic adopt a prayer from a Syrian Anaphora, rather than also adopting this
type of conclusion? A more logical conclusion is that the Liturgy of St. Gregory influences
the Coptic Liturgy of St. Mark.

In exploring the origins of this text there is an interesting phrase: Xp1oté, 0 aAn0ivog
0...... in the crux, which the Renaudot edition fills out to: Xpioté, 0 AAnOwvoc Beodg
Nudv 3% this phrase is reflected in the final dismissal of the modern usage of the Byzantine
Liturgies: Xp1otog 6 dAndvog Oedg udv,'¥2® which then go through a list of remem-
brances and end in a request for salvation:

TG TpeSPeiong NG TavayPEVTOL Kol TOVOUDUOL Ayiog ovToD UNTPOS: SUVALEL
100 Tiov Koi (womotod Ztowpod- mpootaciolg TAV Tipiov Emovpoviov
Avvapemv aoopdtov- ikesiong Tod Tipiov, Evo6Eov, TpoEnTov, TPodPoUoy Kol
Bortiotod Twdvvov: tdv ayiov, Evoomv Kol TaveELPNU®OV ATOGTOA®V: TGOV
aylov, évooEwv kal KoAAvikov Maptipmv: Tdv 0ciov Kol 0copopwv Tatépwv
NUOV...TOV ayiov kol dikaiov Bsomatopmv Tookeip Kol Avvng...kal Tiviov
TOV ayiov, Elenoat Kol oot NUAG ¢ ayadog kol eIAGvOpOTog Kol EAeNUOV

@8()g 1327

1324 Hammond and Brightman (1896). pg. 169

1325 Renaudot (1847). 1. pg.116

1326 Holy Cross (1985). pg. 36 and Trempelis (1982). pg. 159

1327 Ibid. Pp. 36-37. “May Christ our true God, through the prayers of His all pure and all blameless holy
mother; through the power of the precious and life-giving Cross; through the defense of the precious heaven-
ly bodiless powers; through the prayers of the precious, glorious, prophet, forerunner and Baptist John; of the
glorious glorious and all lauded apostles; of the holy and glorious and victorious martyrs; of our blessed and
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The marked similarity between these two texts in content, style and in position
within the Liturgy cannot be ascribed to coincidence, which begs the question: how are
these texts related to one another? The possibilty that the Liturgy of St. Gregory adopts the
form of the text from the Byzantine Lliturgies can be discarded, since this conclusion is not
original to the Byzantine liturgy, '*?
major Egyptian liturgies, both of which end in closing doxologies.!*?* One possibility is
that the text was not, in fact, adopted into the Byzantine liturgy from the Vespers service,
but from the Liturgy of St. Gregory, we have seen numerous other instances in which a
prayer, especially in the Liturgy of St. Basil, adopted from the Liturgy of St. Gregory,
however, these were early borrowings, and, if this text were adopted, it would necessitate a
knowledge of the Liturgy of St. Gregory much later in the Byzantine world than there is
any evidence for. Unfortunately the badly degraded state of the Paris Manuscript here
makes it impossible to tell how the text progresses within the crux, whether this phrase be-
longs to the remebrances, making a case for a much later interaction with the Byzantine
rite than hitherto thought, or if it is the ending of the first part of the prayer, and until the
other manuscripts of this Liturgy can be found, it will be impossible to come to a full con-
clusion.

Like the rememberances seem to look back to the closing of the Anaphora, the first
section of the prayer forms an intratextual link with the closing prayer of the pre-
Anaphora. The striking similarity between the two prayers can be seen in the following
table:

nor is there a hint of a similar adoption into the other

God-bearing fathers...of the holy and just ancestors of God Joachim and Anna...and all the saints, have mer-
cy on us and save us as good and man loving and merciful God.”

1328 Note that in Brightman’s edition of the Byzantine text as it was in the ninth century, this prayer is not
included. Cf. Hammond and Brightman (1896). pg. 344

1329 Renaudot (1847). volume 1. pp. 84-85 and 147-148
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Table IILXIL1: the “Prayer of the Bowing of the Head 33" and the “‘Prayer of the Kiss of Peace. 33!

1. The “Prayer of the Greeting”

2. The “Prayer of the Bowing of the Head”

‘O dv, kol tpomv, Kol dtausvav gic Tovc dvac. ‘O

‘0 dv, 0 v, 0 EMIOV gic OV KOOV TOD

1@ TTotpl cuvaidiog kol Opoovolog Koi cuvBpovog
Kol ouvonuiovpyods. O da povnv dyabotnta €k
oD uf Svioc € TO Elvol TOPOyaydY TOV
dvBporwv, kol Béuevog avtov €v Topadeion
TpLOTc. ATatn 0 tod £xBpod kol mapakof] Tig
ofig
PovAdpevog Kol mpOg TO GEpyoov  Avoyoyelv

EVIOM|G  TOopamecoOVTa, GvoKavicot

alopa. Ovk  dyyehog, ovK ApYAyyehoc, OV
TOTPLIPYNG, OV TPOPNTNG TV NUAV Evexeipnoag
compioy, GAN oOTo¢ GTpéntmg oapé yevouevog

ooticar  avtov. O copkmwbeic ko

gvavbpomooc, Kol otovpmbeig o1’ MuUaG,

Kol mobov Ekovcimg copki, kol petvag
amadne, og Oeoc. Kai tageic kol dvaotic
T Tplitn MUépa Kai dveABdv €ig ovpavovc,
kol Kobicag €v dekly Thg peyaAoovvrng
d0&Ng 1o [atpdg: 16 te Beiov Kai dylov Kai
Opoovolov Kol Opodvuvapov Kol Opddo&ov

Kol cvvaidtov [Tvedpa kotamépyag €mi 100G
ayiovg cov pafntdc kol dmocTOAovE, Kol

kai évnvlpomncac. Kata mdvio dpoidmbng fuiv

EKTOC povng apaptioc. Meoitng MUdV yéyovag Kol
oD Iatpog, kol 0 pesodTo OV TOD Ppaypod: Kol
mv ypoviav &xBpav koBerdv. Ta Emiyein Toig
gmovpaviolg cuvijyog, Kol td dueotepo €ig &v
GLVNYALYEG,
oikovopiav. Koi péAov coUotik®de EAGUVEY EiC
0VpaVoLS, Oelkdc Ta TAVTO TANPDV, TOIG Gyiolg
oov pofnTong kol Gmootololg EAeyeg eipnvnyv

Kol TV évoopkov  EMANPOGCOG

a@inu LU, gipvny Vv £uny didout VUIv...

d10 TOHTOV PWTICAG PUEV ADTOVG

By evoking imagery from prior sections of the Liturgy in this prayer, the remember-
ances of the end of the Anaphora; the discussion of the history of salvation, and especially
the near repetition of the phrase: O ®v, kai TpomV, Kol SPEVOV €ig TOVS UDVAG.../...O BV,

0 MV, 6 AV gig TOV KOOV ToD PoTicat adTdv from the “Prayer of the Greeting;” and the
use of the imagery and the name of the “Prayer of the Bowing of the Head,” which is said
prior to the distribution of the Eucharist, instead of ending the Liturgy with a new prayer of

1330 Section 1.6 lines 2-21.
1331 Section I11.11 lines 2-8.
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doxology, the author is able to tie in the various sections of the Liturgy together and close
the Liturgy as a whole literary work.

1. Structure.

This prayer is divided into two main parts, the first of which deals with the history of
salvation, and the second of which requests for salvation for all Christians through a string
of intercessory rememberances.

Opening the prayer is a direct address of Christ: O &v, 6 7|v, 6 éA0aV &ig TOV KOGHOV
00 poticot avtov. This is followed by a description of the history of salvation. The author
begins with the Incarnation and discusses, in a list of six historical events, the events of
Christ’s life until the Ascension into heaven and Pentecost.

Following this first section there is a crux in the text, and precicely how and where
the transition to the second section of the prayer takes place is difficult to pinpoint. It
seems, however, that the phrase: Xpioté, 0 dAn0wvoc Beog udv acts as the second opening
in the form of a renewed address of Christ. The beginning of this section, like the ending of
the last, lost in the crux, but from the content of what is legible, we can insert in the begin-
ning of the text a rememberance of the Virgin Mary, as we saw in the ending of the
Anaphora: Tfg movayiag VIEPEVOOEOD AYPAVIOV VTEPELAOYNUEVNG OECTOIVING MUDV
®cotdkov Kol demopbivov Mapiag, the legible rememberances go through twelve steps,
beginning with the bodiless powers of heaven, then specific saints, and finally a general
rememberance of the whole body of the saints. This section of the prayer ends with the re-
quest which Christ is to acquiesce to through the prayers of the various saints mentioned,
that he save the whole body of Christians.

The prayer closes with an ekphonesis, which, unlike the doxology found in the Cop-
tic text, is written in the normal style that we have seen: description of the worship to
Christ and a final Trinitarian formula.

Finally, the Liturgy ends: 'Ev &ipnivn 100 @gob £teleidbn 11 Ogion Aertovpyio this
phrase is then used to identify the author, according to Church tradition: 1 ®piopévn 1® év
ayiloig matpl MudV Beoddym I'pnyopio. The Structure of this prayer can also be seen in the
following table:
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Table IIL.XIL.2: the Structure of the “Prayer of the Bowing of the Head. 3%

The “Prayer of the Bowing of the Head”

1.Part L.
a. Opening, the discussion of Christ’s nature as God: ‘O &v, 6 fv, 6 éA0oV &ig
TOV KOGLOV TOD QMTIcOL QVTOV:
b. The discussion of the history of Salvation.
i. The Incarnation: 0 capkwBeic kai évavlponicac,
ii. The Crucifixion: kol otovpmOeig o MHudc, kol mwabmV £KOVGIMC
ocapki, kol peivog dmabng, og Oedc.
iii. The Burial: Kai taeic,
iv. The Resurrection: kai avactdg Tf) Tpitn NUEPY
v. The Ascension into Heaven: kai dveABav €ic ovpavoic, kol Kabicog
&v 0e&ig Thic peyaroovvng 80Eng tod [atpodg:
vi. Pentecost and the descent of the Holy Spirit: 16 te Oglov xai Gylov
Koi OLOOVGIOV Kol OHodUVaLoV Kol 0pddo&ov kal cuvaidiov [Tvedpa
KOTATEPWYOG €L TOVG (Ayiovg 6ov pabntdg Kol AmosTolovs, Kol did
TOVTOL PMOTIGOG UEV ADTOVG. ..

2.Part I1.
a. Reopening: Xp1oté, 6 aAnbwvoc 0...pu...

b. Rememberances

i. The bodiless powers: (crux) kai TafpmA kol PaganA. (crux).. Kol
TOV AyyEL®V TETPALOPPOV {OOV ACOUATOV" Kol TV dyyEAmV, Kol
TOV £lK0CITEGGAPWOV TPECPVTEPOV.

ii. The specific saints and groups of saints (St. John the Baptist, St.
Stephen, the apostles, the prophets, the martyrs and St. Mark): Tod
ayiov &voo&ov mpoenTov TPOdPOUOL PamTicTOv KO HAPTLPOG
Todvvov. Tod ayiov Ztepdavov TOoD TPOTOSIOKOVOL  KOi
npoTopdpTUpoc. TdV Beiwv iepdv EvOOEWV AmocTOADYV AOAOPOP®V,
TPOPNTAOV Kol KoAAviKov paptipov. Kol tod dyiov kol pokapiov
TATPOC MUY MapKov 10D AmocTOAOL Kol EDAYYEMGTOD,

1332 Section I11.11 lines 1-20.
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iii.  The general rememberance of the saints: Kai ndvtov tdv xopwv tdv
aylov cov.
c. The Request, salvation for all Christians: Koi o®oov, kol éiéncov, kol
€OAOYNGOV, TAVTO YPIGTIOVOV.

3.Part IIl. The Ekphonesis.
a. Direct address of Christ: Kai cot
b. The worship due to Christ: v d0&av, kai TNV, Kol TPOosKHVNOLY,
c. The Trinitarian formula: cov 1® dvépy® cov Iatpi, kai @ ayiem [Tvedpatt
VOV Kol Gel, Kol €iG.

4.Part IV. The conclusion of the Liturgy: 'Ev gipivn 100 Oecod €teheimdn 1 Oeia
Asrtovpyio 1] ®PLoUEVN TO €V ayiolg Tatpi NUAV Ogoldym ['pnyopim.

2. Funcion
1. (Section III.11 line 2): O &v, 6 v, 6 EM0GV &g TOV KOGHOV TOD PoTicUL HVTHV.

The author uses this phrase to connect back to the “Prayer of the Greeting,” however,
this phrase also establishes Christ’s nature as the eternal God, who exists from all time and
to all time. This becomes, then, not only an intratextual reference, but a part of the descrip-
tion of the history of salvation that follows. Christ is referred to as: ‘O ®v, the Greek trans-
lation of the Hebrew Yahweh, and is so identified as the God of the Old Testament and the
God of Creation. He is also reffered to as: 6 é\0av €ig 1OV KOcUOV TOD PmTicol avTdv, here
it is the Parousia and the Day of Judgement that is referred to, the ,enlightenment’ that
Christ is coming to bring is contrasted to that sent upon the Apostles at Pentecost: kai 61d
TOVTOL POTicOG HEV avTovs, the enlightenment at Pentecost was an incomplete one, given
only to the apostles and through them to what becomes the Church, when Christ returns,
however, he will enlighten not only the Church, but the entire creation. In this way the in-
complet action of the Holy Spirit is completed by Christ, once again underscoring His po-
sition as God. The author is able to encapsulate the entire history of salvation in one
phrase, but decides to expand on the third description: 6 v by discussing the events of
Christ’s life on earth.

2. (Section III.11 lines 3-8): 'O capkwbeic kai EvavBpomicas, kKol otavpwbeic o1’ Huag, kol

mabov Ekovcimg capki, kai peivag amadng, oc Oedc. Kai tageic kol dvactdc T Tpit

Nnuépa kol avelbov eic ovpavods, kai kabicag &v de&ig Thg peyoloohvng d6ENg TOd

[Motpodg 16 1€ OB€ilov Kai dylov Kol Opoovslov kol Opodvvapov kol Opddoov kal cuvaidiov
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[Tvedpo kotomépyoc €ml Tovg dyiovg Gov pabntds kol GmTooTOAOLS, Koi Ol TOLTOV
QOTIcOS HEV aDTOVG,.

In this section, the author uses the language of the Nicene Creed, specifically the
section which deals with Christ’s Incarnation, to describe Christ’s action in the world, as
can be seen in the following table:

Table I11.X11.3: The Nicene Creed and the historical actions of Christ.

1. The Nicene Creed 2. The Liturgy of St. Gregory

1. kai capkmBévta 1. 6 caprmBeig

2. Kol E&vavOpomicavta, 2. évavipommoog

3. Zravpwbévta e VIEP NUDV 3. Kol oTovwpmBeig ot Mudg

4. kol ToBovta 4. kol Tobmv

5. Kol TapEvTa 5. Kol TaQeig

6. Kai dvaotdvra tfj tpitn nuépe Katd tag | 6. kol avaotdg Tf Tpitn NUéPY

Ipapdc 7. Kol dveABov gl obpavovg, Kol Kabicog
7. Kai avelBovta €ig to0g oOpavovg kai | v delia T upeyohoovvng 00ENG  TOD
kaBelopevov &k de&1dv tod [atpdg Motpog

The other statements in the Creed about Christ were already covered by the author
in the opening statement, the theological exposition of Christ’s nature correspond to the: O
&v, 0 v, 6 M0V, but the author does not wish to discuss Christ’s nature using the Father
as a point of reference, instead he focuses only on Christ. The: gig TOv kOcHOV TOD Q®TicOL
avtov, the second coming, corresponds to the last portion of the Nicene Creed that discuss-
es Christ: Koi méAv 8pydpevov petd 86Eng kpivou {dvtag koi vekpovc, ob Thg Baciieiog
ovk &otat téhog. 1333

The reflection of the entire section of the Creed that discusses Christ can be ex-
plained on two levels. It shows the theological dependance of the author on the Nicene
Christian position, to which he adheres completely. On a functional level, the author uses
the Nicene Creed as a ,trump card’ in his final prayer to make a strong final push in his
fight against resurgent Arianism.

1333 “And coming again with glory to judge the living and dead, whose kingdom does not have an end.”
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The strongly Nicene, anti-Arian, arguments of this prayer are augmented by the
qualifying phrase: kol Tafav ékovcing capki, kal peivag anadng, g ®edg, the author uses
the dichotomy of Christ’s nature, that he did suffer as human, but remained without suffer-
ing as God to underscore the truth of His divinity, and to further the polemic purpose of the
author by being able to add the word “God” one more time. The dual natures of Christ
have been a topic in a number of other prayers as well, all of which have been consistently
Chalcedonian. The numerous affirmations of the dual nature of Christ and their unity and
independance rule out the interpretation of this Liturgy postulated by Jungmann, that the
Christ centered style of this liturgy must be understood as Monophysite theology.

Knowing that this liturgy is not Monophysite in origin is also important in the in-
terpretation of the phrase: 160 te Ogiov kol Gywov kol OLOOLGIOV KOl OLOSVLVOUOV Kol
opodoéov kai cvvaidtov ITvedpa, especially the term opoobveiov. In the context of the Holy
Spirit. Although seen frequently in Syrian and Egyptian liturgies, the Spirit “of one es-
sence” is seen only rarely in, for example, the Byzantine theological world. In this liturgy
the author refrains from calling the Spirit “of one essence” in a number of places where
even in the Coptic translation the term is used, this means that when the term is used in the
Greek, in an original prayer, the author is using it deliberately, rather than as a liturgical
stock phrase. This use puts this liturgy in the context of the Pneumatic theology of St.
Gregory the Theologian and his fight against the Macedonian semi-Arians that culminated
in the First Council of Constantinople in 381. This phrase is also composed of a number of
homophonic epithets, a style seen in the “Prayer of the Beginning of the Proskomide:”
depactov TOV GOpATOV TOV AYMOPNTOV TOV (VOPYOV TOV OQi®dVIOV TOV dypovov TOV
apétpnrov tov dtpemtov in this case, however, it is Christ who is being described. The use
of a similar style, however, creates another intratextual reference, which connects the Holy
Spirit with Christ, and equates the divine position of the Holy Spirit with that of Christ,
which has been the focus of this work.

3. (Section IIL.11 lines 19-20): 'Ev &ipfyn 100 Ocod &tehewmdn 1 Osion Aertovpyia 1
oplopévn @ &v aylog matpl UdV Bcoddy® ['pnyopiw.

Imporant in this section is the naming of the author of the Liturgy: 6eoAdyw
I'pnyopiw. This declaration expresses the historical tradition of the Church, which has in
recent scholarship lost much of the stigma it endured in the scholarship of earlier in the
century, when both Hammerschmidt and Gerhardts were writing. In the meantwhile both
the Byzantine liturgies of St. Basil and of St. John Chrysostom have been recognized as
having their origin, at least in part, with those famous figures. The historical tradition of
the Church can certainly not be taken at face value, but can no longer be merely dismissed.
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Part IV: Conclusions

The preceding commentary, while covering a variety of subjects, such as the textual
variations between the Greek and Coptic versions of the text, is defined by three overarch-
ing themes: 1. intertextual connections between this and other liturgical and theological
works and the question of what is original to the text and what is a later addition;2. the
question of authorship; and 3. the questions of function, the agenda of the author and the
audience for the text.

1. Intertexuality and the Problem of Originality

A discussion of intertextuality and adaptation in a liturgical text is really a discus-
sion of Liturgy as a living text. As a living text, and a functional text, a Liturgy can borrow
prayers from other texts, and can add and change prayers depending on the theological and
aesthetic preferences of the community and age. This makes the establishment of an edi-
tion of a Liturgy different than the establishment of a critical text of other texts of antiqui-
ty, since changes from the Urfext are not necessarily mistakes or false readings, but delib-
erate alterations which help to understand the cultural context in which the Liturgy existed,
and, as such, these additions and changes cannot be taken out, but explained. This difficult
situation is exacerbated in the Liturgy of St. Gregory by the poor state of the manuscript
evidence, due perhaps to the fact that the Liturgy fell out of use in the Cappadoci-
an/Constantinopolitan area in which it originated,'*** as the late date of even the earliest
manuscripts make it impossible to see the process of change in the text and this must be
discovered from internal evidence, such as anachronistic theology.

I. While the discussion of this topic permeated the commentary, there are several
prayers which stand out as excellent examples of the problems associated with this living
text. The first prayer of the Liturgy, “The Prayer which the Priest Reads Silently,”!**" is a
prayer of access, through which the priest hopes to receive absolution from his sin and gain
approval to begin the Liturgy. This prayer is almost identical to a prayer found in the Lit-
urgy of St. James, 3% in which it is used as a prayer of offering. As noted in the commen-
tary, the few differences in the texts are focused on the person being addressed in the pray-
er, Christ in the Liturgy of St. Gregory and God the Father in the Liturgy of St. James. The
difficulty lies in determining in which Liturgy this prayer has its origin, which has great
implications in determining points of influence on the Liturgy of St. Gregory. In his com-

1334 In the Christian west, local liturgical traditions that are replaced by the Tridentine rite also often have a
poor manuscript tradition, as the manuscripts of the Liturgy, which are no longer in use, are repurposed.
1335 Cf. Section L.1.

1336 Mercier (1944). Pp. 190-192
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mentary of the Bohairic Coptic text, Hammerschmidt postulates that the text was adopted
into the Liturgy of St. Gregory and rewritten to reflect the Christ centered nature of the
Liturgy of St. Gregory, he comes to this conclusion because the text in the Liturgy of St.
Gregory is longer, and early liturgies tend not to subtract when adopting prayers, but to add
to them. There is language in the prayer, however, that is also used in the anti-Arian writ-
ings of, among others, Athanasius of Alexandria, this would seem to support the origin of
this prayer in the Liturgy of St. Gregory. Despite this glimmer of evidence, Ham-
merschmidt’s theory must be adopted, as one phrase is not enough evidence to overturn
established liturgical theory. This prayer, then, shows how the original author of the text
treats adoptions into his Liturgy, by rewriting them so that they fit more seamlessly into
the larger context of the text.

In the post-Anaphora there are three alternate “Prayers of the Breaking,”!**” which
illustrate well how changing theological climate has an effect on a liturgical text. The final
of these three prayers seems to be the original, as it is the most functional of the three, and
contains all of the necessary components of a “Prayer of the Breaking.” This prayer also
uses a phrase: A0ye Ov voodoiv, Gvlpore v Bewpodoty, this is not, as Hammerschmidt
notes, Alexandrian Greek, rather it is the Atticistic Greek used by authors like St. Gregory
the Theologian and once again points the origin of this text outside of Egypt. This is a the-
ological statement unusual in this type of prayer, which focuses on the preparation for the
reception of the Eucharist and the recitation of the Lord’s Prayer, and it is this unusual
statement that causes the insertion of the other two prayers, as the Christology of Egypt
changed. This is best exemplified in the first of the three prayer, which was the most recent
addition. This prayer is difficult to interpret as a “Prayer of the Breaking,” as the focus has
entirely shifted from the Eucharist and the Lord’s Prayer to a discussion of the Incarnation,
drawing on the Nicene Creed and the Monogenes Hymn of Justinian to create a statement
of faith in which the Incarnation is expressed in terms of Miaphysite theology. ***As this
prayer is found in no other extant Liturgy, it seems to have been written specifically for
this Liturgy, that such an important section of the Liturgy reflect the theology of the audi-
ence of the text later in the life of the Liturgy.

II. Along with the prayers that are adapted by the original author to fit the style of
the Liturgy and those that are written specifically to be added to this text, there are some

1337 Cf. Section II1. 2,3 and 4.
1338 The Nicene Creed is not only used in this later prayer, however, and is one of the most important sources
for the theology of the text. Other important sources include the works of St. Gregory the Theologian. St.
Gregory’s Christology, as laid out in his Third and Fourth Theological Oration is seen in the post-Sanctus
prayers, as discussed by Sanchez Caro. The theological sources used in this Liturgy helps in determining the
origin of this Liturgy.

349



The Liturgy of Saint Gregory the Theologian

prayers that were adopted wholesale into the Liturgy to make it more familiar to the audi-
ence in Egypt. These prayers are more easily identifiable, as they are usually adopted from
the Egyptian liturgies, and are adopted whole, without any alterations to adapt them to the
style of the Liturgy of St. Gregory. The most prominent example of this type of adoption is
in the pre-Anaphora, the “Alternate Prayer of the Veil among the Egyptians.”!*** This
prayer can be counted as a later adoption into the Liturgy of St. Gregory by its name, as we
have established the origins of this text are not in Egypt, but in the Cappadoci-
an/Constantinopolitan liturgical family, more telling, however, is the language used in the
prayer: not only is this the only prayer in the Liturgy that is not addressed to Christ and so
does not fit into the established theme of the Liturgy. Hammerschmidt also points out that
the use of the term Aoyiwkdg in the prayer also helps to localize the prayer as Egyptian in
origin, and therefore not an original part of the Liturgy. Another prayer, the “Prayer of the
Gospel,”!** fits into this category as well. Although this prayer is addressed to Christ it
seems to have been adopted into the Liturgy as a whole from the Coptic Liturgy of St.
Mark, in which the prayer appears as well. Unlike the previous prayer, this is not an alter-
nate prayer, but the only prayer in the Liturgy for the Gospel reading, which leads to the
conclusion that an original “Prayer of the Gospel” was cut out of the Liturgy and replaced
by this prayer.

III. In looking for intertextual connections in this Liturgy the reader is struck by
numerous commonalities between the Liturgy of St. Gregory and the Byzantine Liturgy of
St. Basil, even more so than with the Egyptian Liturgy of St. Basil, with which it is often
found in manuscripts, such as the Paris Manuscript and the Kacmarcik Codex.!**! These
commonalities are found throughout the text and cannot be explained only by the Byzan-
tine character of much of the Anaphora of the Liturgy of St. Gregory. In the Anaphora,
these commonalities tend to be phrases, or the similar setup of prayers, such as the Conse-
cration, it is outside the Anaphora, however, that the close connection between these pray-
ers is truly seen. In the post-Anaphora, following the rituals and prayers surrounding the
Lord’s Prayer is a “Prayer of the Bowing of the Head”!**? and an alternate, the alternate is
nearly identical with the corresponding prayer in the Byzantine Liturgy of St. Basil. In the
pre-Anaphora another prayer, the “Prayer of the Veil,”!3* is also nearly identical with its
counterpart in the Byzantine Liturgy of St. Basil. These prayers both play an important role

1339 Cf. Section I. 5.

1340 Cf. Section I. 3.

1341 Because they are found together in manuscripts so often the two texts are referred to as sister liturgies.
1342 Section I11.7.

1343 Section 1.4.
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in the Liturgy and the “Prayer of the Veil” is quite lengthy, it is important, then, to identify
which Liturgy these prayers originate in, and into which Liturgy they are adopted, as this
gives a glimpse into the interplay between these two liturgies and hints at the origin of the
Liturgy of St, Gregory. How, however, is it possible to determine in which Liturgy these
prayers originate and which adopts them? In this discussion it is the style of these liturgies
that tells, the Liturgy of St. Gregory is, uniquely, addressed to Christ,'*** while the Byzan-
tine Liturgy of St. Basil is written in a more liturgically standard style and addresses its
prayers to God the Father. As the prayers held in common between these two are all ad-
dressed to Christ, their origin in the Liturgy of St. Gregory seems logical. Such borrowing
into the Byzantine Liturgy of St. Basil also gives a clue as to the identity of the original
“Prayer of the Gospel,” which was replaced in the Liturgy of St. Gregory by a borrowing
from the Egyptian Liturgy of St. Mark. The “Prayer of the Gospel” in the Byzantine Litur-
gy of St. Basil is the only prayer in this text, other than those apparently adopted from the
Liturgy of St. Gregory, it seems probable, then, rather than postulating one prayer in the
entire text written in a different style, that this prayer too was adopted from the Liturgy of
St. Gregory and is the original “Prayer of the Gospel” in the Liturgy of St. Gregory, which
was later replaced.

2. The Question of Authorship

Another question of importance in the commentary is the question of authorship, and the
origins in general of this text. Unfortunately, there is no discussion of this text in liturgical
commentaries of late antiquity, making a determination of the source dependent solely on
internal evidence of the Liturgy itself. This lack of evidence has led to theories on the
origin of the Liturgy that are difficult to substantiate, such as the Syrian origin theory that
has become the communis opinio. In the commentary to this text clues to the origin of the
text are discovered in I. the nature of the intertextual connection between the Byzantine
Liturgy of St. Basil and the Liturgy of St. Gregory; Il. in the theological nature and func-
tionalization of the text and; III. in the stylistic and linguistic nature of the text.

L. It is the intertextual connection between the Liturgy of St. Gregory and the Byz-
antine Liturgy of St. Basil that allow us to pinpoint the place of origin of this text. Both the
fact that the Liturgy of St. Gregory and the Egyptian Liturgy of St. Basil do not share near-
ly as many prayers and phrases as the Liturgy of St. Gregory does with the Byzantine Lit-
urgy of St. Basil and that it seems that the prayers are adopted from the Liturgy of St.

1344 The uniqueness of this Liturgy is still remarkable even if Gerhards is correct and the Christ centered style
of the Liturgy of St. Gregory is not part of the functionalization of the text, as I contend, but is an extension
of the Christ centered prayers one sees in other liturgies as well.
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Gregory point to the fact that this is not a Liturgy of the Egyptian family.!**> As the main
liturgical text of the capital of the Byzantine Empire, the Byzantine Liturgy of St. Basil
exerts great influence on other liturgies of the eastern Christian world. If, then, the Byzan-
tine Liturgy of St. Basil is influenced by another text, this must have taken place early in
its history, and in its place of origin, the Cappadocian/Constantinopolitan liturgical world.
That this Liturgy has its origin in Cappadocia/Constantinople has an important bearing on
the discussion of the author, as this is both the time period and the geographic area in
which St. Gregory the Theologian was active.

II. The theological functionalization of this text by the author is an important part
of the commentary by itself, it is, however, also important in the discussion of who the au-
thor of the text could be. In the commentary, the theology of this Liturgy is shown to be
entirely in line with the Christology and Pneumatic theology espoused by St. Gregory the
Theologian and that found in the Nicene Creed. This theology, which comes through so
strongly in the prayers that it is possible to identify prayers that are added later, such as the
first “Prayer of the Breaking,” because they present a different theological position than the
other prayers in the Liturgy. This theology is exemplified by the use of the term homoousi-
os in the text. This term, which is adopted by the Nicene Fathers from late antique philoso-
phy to describe the relationship between the Father and the Son in the Trinity, was initially
not widely used in liturgical texts, the Byzantine Liturgy of St. Basil, for example, only has
one instance of this term, and in one of the hymns of the people. Eventually, however, the
term is adopted in liturgies of the Syrian and Coptic families in a string of epithets of the
Holy Spirit during the ekphonesis of prayers. In the Liturgy of St. Gregory, however, this
use of homoousios as a stock phrase is not found.!**® The author does use the term twice in
his Liturgy, once in the first “Prayer of the Greeting:” ‘O ®v Kol Tpo®dV, Kol SIOUEVOV Eig
To0¢ dddvac. ‘O 16 Matpi cvvaidiog kai Opoovs1o¢ kol cuvOpovog Kkai cuvdnuovpyodg. 347
The other is in the “Prayer of the Bowing of the Head,” the final prayer of the Liturgy: 16
te Oglov, kai Gywov, kai Opoovolov, kol ouoddvopov, Koi Opddo&ov, Kai cuvvaidiov
ITvedpa... **® The two sections share an intratextual connection through the alliterated lists
of epithets, and in doing so the author uses the Christological background of the Nicene

1345 In addition to this, there are numerous smaller indications that this is a Byzantine liturgical text in origin,
rather than an Egyptian. The most important of these is the form of the Post-Sanctus prayer, which is lengthy
and discusses the entirety of the history of salvation, instead of the shorter prayers found in the Egyptian lit-
urgies that focus on the preparation of the Eucharist.

1346 The author seems to intentionally avoid using the term in this manner. So, for example in the ekphonesis
of the initial prayer of the Liturgy, the Syrian version of which contains the term homoousios.

1347 Cf. Section I. 6 lines 2-3.

1348 Cf. Section III. 11 lines 6-7.
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Creed to emphasize both the divinity of Christ and of the Holy Spirit. This falls in line with
the theology of St. Gregory the Theologian, who is one of the first to use the term homoou-
sios with the Holy Spirit in his Fifth Theological Oration.

The most striking aspect of the functionalization of the text is in the address of the
entire Liturgy to Christ, this allows the author to underscore and emphasize Christ’s divini-
ty in a way that is both inescapable to the audience of the text, both the clergy celebrating
the Liturgy and the laity attending it and serves to marginalize those who do not accept
Christ’s divinity, such as the Arians and the semi-Arians, such as the Pneumatomachians.
St. Gregory the Theologian spent much of his career combating the Arians and semi-
Arians entrenched in Constantinople, which came to a head at the Second Ecumenical
Council at Constantinople in 381. In 379, St. Gregory the Theologian presented his 7heo-
logical Orations, each of these orations is concluded with a prayer, in the first, third and
fourth of these orations, these prayers are addressed to Christ, underscoring Christ’s divini-
ty as it is in this liturgical text.

As the intertextual connections between this Liturgy and the Byzantine Liturgy of
St. Basil helps to pinpoint the geographical origin of the Liturgy, the theological content
and functionalization of the text helps to pinpoint the approximate date of the Liturgy. The
Christology and the emphasis on Christ’s divinity seen in the text only makes sense in the
context of a controversy in which the divinity of Christ is called into question, the Arian
controversy of the fourth century. That this text belongs in the timeframe of the Arian con-
troversy and is not, as has been postulated by some because of the strong emphasis of
Christ’s divinity, a text meant to promote the Monophysite position in the conflict leading
up to the Council of Chalcedon in the fifth century can be seen in the consistent description
of Christ’s dual nature.'>* It is possible the narrow the date of authorship down even fur-
ther, the Arian controversy raged from the beginning of the fourth century to ~381 when it
was condemned for the second time at the Second Ecumenical Council, when one takes the
use of homoousios with the Holy Spirit into account as well. It was only in the second half
of the fourth century that the semi-Arian Pneumatomachians denied the divinity of the Ho-
ly Spirit, and it was in 379 that St. Gregory the Theologian used homoousios in terms of
the Holy Spirit for the first time, the text, then must stem from the time of the Pneumato-
machian controversy, in the years following 379.

III. In discussing what the style of this text can reveal about the author the genre of
the text poses some problems. In a liturgical text each prayer has a specific form and func-

1349 Except for the first Prayer of the Breaking, the Miaphysite leanings of which betray its later addition into
the text.
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tion, and despite the functionalization of the text, the author does attempt to stick to the
stylistic forms used in these types of prayers. The standardized liturgical phraseology and
the elements of a Liturgy which must be present'*>° makes it difficult for the individuality
of the author to shine through. In a study of the style and theology of the post-Sanctus
prayer, Sanchez Caro shows that the author of this text emulates the writing style and the
theology seen in the works of St. Gregory, at least as much as possible in a liturgical set-
ting. This style is seen in other parts of the text as well and is especially expressed in the
use of epitheta of Christ. In the introduction the use of these epitheta outside of the post-
Sanctus hymn was investigated and compared to the epitheta of Christ in an excerpt from
the Theological Orations of St. Gregory. In this investigation the sheer number of epitheta
used in both texts was of interest, as were the number epitheta this excerpt and the Liturgy
held in common.

A number of prayers of the Liturgy, for example in the first and second prayers of
the pre-Anaphora, are marked by a progression of the priest and the people from the earth-
ly to the heavenly. The initial prayer sets up the worshipper and Christ in two very separate
positions, Christ is the one who émokeyduevog nuag. This sets up two levels, the heavenly
level from which Christ looks down and an earthly in which “we” are and on which Christ
looks down. This juxtaposition is further emphasized by the epithets used to describe “us,”
such as “sinful” and “unworthy.” In the second prayer, which is set up as a continuation of
the first, this unworthiness has been transformed into sanctity: xoi d&iwoov Muag €v
KaBap@®d ovveldOTL AaTpedcal 6ol TAGOSC TOG MUEPAS NG Cofic MUAV, Kol &V AYlUoUd
TAOTNV GOl TV Tpocevéyke Acttovpyioy. 2! The priest and the people have progressed to
a state of holiness through these prayers of access, and are now able to embark on the fur-
ther journey of the Liturgy, which culminates in the Eucharist. While this style is not unu-
sual in a Liturgy, it is also reminiscent of the treatises of Neoplatonic philosophy, such as
Peri tou Kalou by Plotinus, in which the cosmos is understood as a progression upward to
perfection. The Cappadocian Fathers, as well aristocrats of late antiquity were educated in
the Neoplatonic method.

An important question in the stylistic analysis of this text is if the language is Atti-
cistic, as the works of St. Gregory the Theologian are, or not. This question too is obscured
by the standardization of liturgical language and phrasing, the third “Prayer of the Break-
ing,”!3%2 however, contains a phrase: ® Adye Ov mpovoodotv adTodv, Kai dvOpome OV
npobewpovotv avtoév. As Hammerschmidt and Renaudot point out, this is not the expected

1350 Such as a Sanctus Hymn, the Lord’s Prayer, the Consecration and epiklesis etc...
1351 Cf. Section 1.2 lines 7-8.
1352 Cf. Section II1.4.
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phrasing in for Alexandrian Greek, which should have: Adye Ov voobowv, dvOpwme Ov
Bewpodorv. This leads Hammerschmidt to postulate that the phrasing of the Coptic transla-
tion affected the Greek text, a direction of influence which is very rare. This phrase may
not be what is expected in an Alexandrian Liturgy, but is proper Atticistic Greek and, ra-
ther than leading us to postulate such a radical departure from the standard interaction be-
tween the Greek original and the Coptic translation, this phrase underscores the origin of
this Liturgy outside of the Alexandrian liturgical world and in the Cappadoci-
an/Constantinopolitan tradition.!*>* This phrase is also an indication that the author is at
least attempting to, despite the standardized language of the Liturgy, write in the same At-
ticistic style that marks the writings of the church Fathers including St. Gregory the Theo-
logian.

IV. Through the investigation in the commentary, several aspects of the discussion
surrounding the authorship of the Liturgy of St. Gregory the Theologian become clear. The
Liturgy was written in the late fourth century in Cappadocia or Constantinople, and while
we were not able to pinpoint the origin as exactly as Baumstark, who gives the origin as in
Nazianzus,!** an origin in Cappadocia points to St. Gregory as a possible author. The text
is written in Atticistic Greek and shows influence from the Neoplatonic school of late an-
tique philosophy. More importantly, the text shows very strong anti-Arian and anti-
Pneumatomachian functionalization. All of this would fit a text written by St. Gregory the
Theologian, and suggests him as the author.!*>> Unfortunately, as there is no discussion of
this text in other sources, scholars working on this Liturgy face the same difficulty as those
working on the Liturgy of. St. John Chrysostom, the authorship can only be reconstructed
from internal evidence. This means that, despite the internal evidence, it is impossible to
say without any doubt that St. Gregory the Theologian is the author. It is also possible that
the text was written by one of his disciples, or another contemporary who shared his theo-
logical views and admired his writing style and the text was later attributed to St. Gregory
in order to lend the text greater importance.

3. Functionalization and Audience

The way that the author functionalizes this text and the agenda the author has are two
inexorably linked questions. We have discussed the agenda of the author in the previous
section, how he uses the direct address of Christ in the text in order to combat the Ariana

1353 As postulated by Baumstark (1908) and Beck (1959)

1354 Beck (1959). pp. 40-41

1355 Despite initial rejection of St. Gregory the Theologian as the author of the text, there seems to be a pro-
gression towards accepting him as the author, each new scholar going a little further.
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and the Pneumatomachians. Gerhards suggested that this direct address of Christ is not, in
fact, used to combat these heresies, but is a logical progression from the tradition of pray-
ers ad Christum one sees in, for example, the Anaphora of Sts. Addai and Mari or in the
Byzantine Baptismal liturgies. One issue with this theory are the sheer number of prayers
in the Liturgy which are addressed to Christ. In the examples given by Gerhards, there are
individual prayers addressed to Christ, but they are part of larger texts in which other pray-
ers addressed to God the Father or the Trinity as a whole are addressed. The Liturgy of St.
Gregory the Theologian, however, is addressed entirely to Christ, with two exceptions, one
being the Lord’s Prayer and the second being a prayer added after the Liturgy was intro-
duced into Egypt. Such focus on Christ does not seem to be a mere expansion of the tradi-
tion of prayers ad Christum, but a deliberate marginalization of the Arian and Pneumato-
machian groups. In the Commentary the functionalization of the text is explored from two
angles: 1. How does the author functionalize the text? And 2. What is the audience for this
text?
L Addressing Christ in the prayers of the Liturgy is, perhaps, the most obvious way in
which the author functionalizes the text, it is not, however, the only way he does so.
Along with this direct address, the author transfers epitheta, attributes and objects associ-
ated with other members of the Trinity to Christ. He does this using the qualifier cov in
these various references. By doing so, Christ seems to take a dominant role in the Trinity,
almost, at times, seeming to replace God the Father, who is not even mentioned in the first
prayer until the ekphonesis. So, for example, the Holy Spirit and the Altar, both usually
associated with God the Father are associated with Christ instead. In this way, as is the
case with the address of Christ, the author shifts the focus of the Liturgy from God the Fa-
ther to Christ thus making it impossible for Arians and Pneumatomachians to participate
in the Eucharist in churches which use this Liturgy, since they would consider it blasphe-
my to pray to Christ, as they do not accept his divinity.!*>® The author’s positioning of
Christ in the Trinity can even approach the extreme, as it does in the epiklesis. The epi-
klesis is the section of the Anaphora following the Consecration in which the congrega-
tion prays that the Holy Spirit be sent down to transform the bread and the wine into the
Body and Blood of Christ, in nearly every Liturgy containing this prayer, it is God the Fa-
ther who is asked to send down the Holy Spirit.!*7 In the Liturgy of St. Gregory the The-
ologian, however, this prayer, too is addressed to Christ and it is Christ who is asked to

1356 We see a similar example of this type of functionalization in the Jewish Birkat Haminim. In this prayer,
the Minim, the Christians, are condemned and effectively forced out of the praying community of the Jews,
since it is counterproductive to pray for one’s own condemnation.

1357 See, for example the Liturgy of St. John Chrysostom.

356



The Commentary

send the Holy Spirit. This is reminiscent of the way in which the Council of Toledo com-
bated the Arianism of the Visigoths, inserting the filiogue into the Nicene Creed, also in
order to underscore Christ’s position in the Trinity. It is this quite radical expression of
Christ’s divinity that could be evidence that this Liturgy was not written by St. Gregory
himself, but by one of his disciples. St. Gregory himself rarely exhibits “radical” theolo-
gy, a disciple, however, or another author who is emulating St. Gregory’s style and theol-
ogy would be more likely to take a step further that St. Gregory himself would be unlikely
to take. In the context of this Liturgy, however, the seemingly “radical” departure from
the normal is a logical culmination of what is occurring in the other prayers, the author
must address this prayer to Christ or risk undoing the image of a Christ centered cosmos
created in this text.

The position of Christ within the Trinity is not the only way in which the author
emphasizes His divinity. The relationship between Christ and humanity presents another
place the author is able to do this, the Arian view of creation was an anthropocentric one,
in which Christ’s role in creation is for the benefit of humanity and the author is vehement
in his combating of this view of the relationship between Christ and humanity. We see the
author setting up the relationship between humanity and Christ using a variety of adjec-
tives.!3® Humanity is often referred to with adjectives emphasizing unworthiness and ex-
treme humility in the face of Christ’s divine power. Adjectives such as humble, unworthy
etc... underscore the position of the worshipper as the doulos, the slave of Christ. While
other Eastern liturgies do not hesitate to use similar adjectives when describing the mem-
bers of the congregation, their use in this Liturgy, in which Christ’s status in the Trinity is
also emphasized and in which all of the prayers are addressed to Christ, this leaves little
doubt as to the cosmic order as envisioned by the author. The danger of setting Christ so
far above humanity is that His human nature can be obscured, and this, as well as the ad-
dress of Christ, has led some scholars to interpret the text in the context of the Monophy-
site controversy. The author mitigates this by coupling the adjectives emphasizing humility
in humanity with adjectives emphasizing Christ’s love for and closeness to humanity.

II. The author functionalizes this text in order to influence those who participate in
the celebration of the Eucharist. This means that the target audience of the text is not those
who are marginalized by it, the Arians and Pneumatomachians, as they would not be pre-
sent at a celebration of this Liturgy to begin with. The audience, then, are the Nicene
Christians who were present at the Liturgy, especially the clergy, who, because they are

1358 This is an interesting example of how the author uses the standard liturgical phrasing to underscore his
position. It is not unusual to see this type of language in a liturgical text, in the context of this Liturgy, how-
ever, the standard phrasing is functionalizes as anti-Arian polemic.
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officiating over the service, would be able to pick up on aspects of the functionalization

lost on members of the congregation who were listening. !3%°

4. Further Study

There is always room for further study in any project, in the case of the Liturgy of St.
Gregory the Theologian, further study must focus on the manuscripts, both taking the two
later manuscripts into account as well as investigating the possibility of further manu-
scripts of the Liturgy in other monastery libraries. It would also be interesting to look fur-
ther into the relationship, if any, between the Syrian and Greek versions of the Liturgy.

1359 Although it was common to read all prayers in the Liturgy aloud until the time of Justinian, when silent
prayers became more common, it would still have been difficult for the laity to understand every word.
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