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9. EUCHARISTIC LITURGY 
In Serapion the Liturgy is of great significance being the centre 

of the worship of the faithful. It gh'es much information 
about Liturgical history, especially in Egypt in the 4th century. 

As has already been said, the several prayers in the MS. are not 
arranged in their propper order; the Anaphora is placed first and the 
other preanaphoral prayers follow. But Brightman's order has been 
accepted, which places the prayers 19-30 before the Anaphora and 
1-76 after it. 

We can discern here the classical shape of the Liturgy with the 
Liturgy with the Synaxis and the Eucharist, and also the part of the 
Catechumens and that of the Faithful. Gertainly all these have become 
a unity and one service, but they can be distinguished because the 
Catechumens could not stay at the Eucharist. 

In the preliminary «missa catechumenorum» the prayers are pla-
ced: (19) before the lessons, (20) the prayer of the sermon, (21) for 
the Catechumens and (28) a benediction of the Catechumens. 

'I'he «s-oxil 1t(lOO1''I1 K'll(lUl'Kij.;» (19), which was said before the rea-
ding of the Scdptures, corresponds to the prayer of Trisagion of St. 
Mark and it does not seem to have its corresponding type any other 
eastern rite. Elsewhere in the 4th century the rite commenced with a 

tant element of Egyptian worship. Although it corresponds to the 
so-called «prayer of Trisagion» of St. Mark it has an idealogical 
similarity not with the prayer of Trisagion of the Liturgy of St. 
Chrysostom, but rather with prayer in the corresponding place «before 
the Gospel»: «"EUu!J.lj!ov 1'ui.; %U(lI\(Ui'; 'iJ!J.oov et.c.» (L.B. W. p. 371). 
Therefore. it is very probable, that the prayer which in other rites 
is before the Gospel has its origin in the «suXii 11:(1001''11 of 
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The Sacramentary of Serapion does not inform us what kind of 
lections were read and whether psalms had been introduced between 
them. Certainly that might be assumed from other sources contempo-
rary with Serapion or earlier. It seems that Serapion would follow 
the practice of the whole Church in that time. Therefore parts of the 
old Testament, Moses and the Prophets, would be read and also parts 
of the Acts of the Apostles or the Epistles of Paul and the Gospels 86. 

86. Apost. Const. B, 57. H, 5 P. Gr. I, 728a and 107a And others. 
At any rate, from the time or St. Augustine there were certain days 
on which the first lesson in the Liturgy was that af the Epistle or the 
Acts and not of the Prophets 87. Between the lessons psalms were 
inserted. 

The prayer afrer the sermon (20) , as has been said (Ch. 8) applies 
also to these who are outside the Church. God is asked to send Holy 
Spirit, and Jesus Christ to visit the people and to speak to the minds 
of all, promoting the faith et.c. It seems that this refers to the Cate· 
chnmens and their preparation for Baptism 88. Ther may be a corre-
sponding prayer in the Coptic and Abyssinian rites (L.E. W. pp. 157, 
220) and Brightman also compares it with the prayer of St. James 
«0 fU.la;» (L.E. W. p. 38). It does nod seem to be in other 
rites. The rubric «/l8'ta 'to avacr'tijvaL a:n:o tij; O/lLALa; E'fJxiJ» might recall 
the «surgentes oremus» of some of Origen's sermons 89. 

The prayers for the Catechumens and their benediction (21,28) are 
the only prayers which are in the Sacramentary of Serapion represen-
ting the ceremony of the dismissal of the Catechumens. God is asked 
to release them from the devices of Satan; also He is asked for the 
Catechumens to be confirmed in knowledge, knowing «'tov asov xal ov 
a:n:scrtSLAS 'I1']croiiv XQtcrtov», and to become worthy of the «AO'UtQOV :n:aAL,,{' 
"{sv8crLa;». The benediction gives the Lord «St!Ao,,{Lav yvrocrsro; xal sv' 

. . 
The three benedictions (28-30) are together in the MS. as «formu-

lae» of one kind and Brightman thinks that these are pontifical actions 
,which were introduced in their proper place if! the preceding series. 
. There is no dismissal"of the penitents but the benediction of the 
Catechumens is followed by their dismissal and we might say after 
this point we have part of the Faithful. 

The prayers and intercessions which follow and which may be 

81. Cf. P. Trempelas, At t"QIlL£; Alltt"ouQylat, p. 47. 
88. Cf. Cabrol and Leclercq' Dict. d'Arch. Chret. et de Lit. XI, 608. 
89. Cf. Brightman, op. cit., p. 94. J. H. Srawley, op. cit., p. 51. 
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regarded as the beginning of the Liturgy of the Faithful, cannot be 
arranged with certainty in their proper order. At any rate, these consist 
(see ch. 18) of the «eVXfJ i'mEQ Auou» (27) which has petitions for all 
the people, the believers, the princes and the other classes of people, 
the travelling, the afflicted, captives, poor and sick. In this group 
there is also a benediction of the people (29), a prayer for the sick 
(22) a benediction of the sick and the other prayers (23, 24, 25, 26) 
which have been referred to in the previous chapter. 

There is no doubt that the Catechumens were not present during 
the recitation of these prayers. They were allowed to hear the Gospel 
and the sermon but after the prayer for them and the benediction by 
the bishop they had to leave. After their dismissal the Church corpo-
rately fell to prayer. We might assume either that the litanies of the 
deacon would follow and that the above prayers were the contribution 
of the officiating bishop or presbyter who summed up the deacon"s 
petitions in a brief prayer, or that they were parallel to those of the 
deacon. That, of course, occurs in the Liturgy of St. Mark (L. E; W. 
p. 1.19 f.). These prayers also can be regarded as the conclusion of the 
Synaxis 90, but, of course, as pre-anaphoral prayers for the Faithful 
only, when Synaxis and Eucharist were united in one service. As has 
been said before Duchesne regards these prayers either as liturgical 
prayers before the Anaphora or as non-liturgical ones for use in non· 
liturgical services 91. 

At any rate, these prayers express the Egyptian usag'e at that 
period very well, and they find a parallel in the intercessions which 
appear in other Egyptian Lituragies or in the «three prayers of the 
Council of Laodice (can. 19) 92, 

As has been said in chapter 8, the Kiss of Peace, is not referred 
to in Serapion, but its existence may be regarded as certain since it . . . (' 

Timothy of Alexandria. This, of course, has been connected with the 
divine Eucharist from the beginning, and it was preserved in it for a 
very long time. To-day in the Orthodox Church it is restricted to the 
clergy only. It is found in all the early Liturgies and was placed by 
the Easterns between the departure of the Catechumens and the Ana-
phora. Very early evidence of this is that of Justin 93. 

90. Cf. G. The Shape of the Lfturgy, p. 46. 

92. Cf. J. H. Srawley, op. cit., p. 52. 
93. Apology A', 65 P. Gr. 6,428a. 
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In Serapion there is no offertory prayer after the Kiss of Peace; 
in this position in the 4th century. it would be perhaps an anachro-
nism. In Serapion there is the reference to ta 3tQol1<poQa 
?taL EuXaQLI1Tta£» at the end of the intercessions after the consecration. 

The «Sursum Corda» is not in the MS., but as it is presupposed 
by the beginning of the Eucharistic prayer of SarapiolJ (1) «'"A;LOV ?taL 
M?t(uOV 8I1tt... aLvEtv, il""VELV, ...» we may pass on to consider 
the Anophora itself. 

This prayer «3tQOI1<poQo'U.t of Serapion is a very significant contri-
bution to the history of Liturgy since it is the earliest Eucharistic 
prayer from Egypt. Without any doubt this prayer is an Egyptian pro-
duction having originality, and displaying the influence of the perso-
nality of Serapion; but is also the revision of the earlier Egyptian li-
turgical tradition or rather is the expression of that tradition in the 
4tb century. 

The prayer «3tQOI1<poQo'U» of Sera pion commences with the «"A;LOv 
?tat lH?t(lLOV Bl1tLV etc.» without having the usual shape of the Eucha-
rist and without any reference to the word: «EflxaQtl1tLu». It does not 
refer, directly, to the creation, and it has not the usual shape of the 
thanksgiving with its four main points of the Creation, Incarnation, 
Passion and Last Supper. It speaks about the relation of the Father 
to the Son and perhaps through that relation, the relation of the Fa-
ther to Nature, mankind, creation and the incarnation is made mani-
fest. 'I'he Father is known by the Son and through Him has been 
spoken of and interpreted and made known «tn YE'VV'I1tn qnJI1EL». Per· 
haps, this can be regarded as a trace of «Eucharistia». 

Also God the Eather affords to rconciliation to all through 
tOU dyan;'I1Tov... Ytou» i. e. the itcarnation. This. also, can be 

regarded to as a trace of reference to the redemption. 
God the Father knows Son and reveals His glories to the Saints; 

but also He is known by the Son and is interpreted by Him to the 
Saints. 

There is no doubt that there is a repudiation of Arianism and its 
theory about the Son as created. In the vocabulary of the Sacramen-
taryand especially of this prayer we find very frequently the «gno-
sis» of the Father by the Son and vice versa, and it recalls the chri-
stian gnosis in Alexandria in its later counter - attack against Arianism. 
'I'his, of course, means that at least the first part of this prayer was 
written at the time of the Arian quarrels, and particularly in the first 
half of the 4th century but continues containing an older tradition. This 
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first part of the Anaphora stands independent of other liturgical texts. 
The Preface of the «Sanctus», as has been said, is almost the same 

as that of St. Mark and Der-Balyzeh thus proving a common origin 
from the Egyptian tradition; it begins with the words: «:sv· ya.g 0 
v:n;sQ(hro XUL etc». It is a kind of theological hymn 
with no element of thanksgiving, and G. Dix discerns that «the use 
of the Sanctus at the Alexandrian Eucharist, preceded by a preface 
closely resembling Serapion, can be traced in the writings of Origen 
at Alexandria c. A. D. 250» 94, 

Therefore it can be assumed that the use of the Sanctus with its 
preface began at Alexandria at an earJy period and perhaps thence 
spread to the other Churches, since there are no evidences of its use 
in the Liturgy earlier than those which have been referred to above 95, 

The Sanctus itself is rather simble and almost com-
pletely with Isaiah 6,3. Therefore this accords with the «Sanctm» of 
most Egyptian rites, In St. Mark we can discern only a few small 
elaborations which, of course, are explained by the difference of date 
of the two Liturgies. It has been suggested that the «Mo 'CtJ,urotUtll 
:SEQllQ)E1t-t» referred to in this part of the prayer refer to the Son and 
the Holy Spirit, as such an idea is present in Origen D6 and as the 
same prayer of Serapion in some way suggests it, when in the pre-
face of the «Sanctus» it says: «Let the Lord Jesus and Holy Spirit 
speak in us and hymn thee through us» 97. We may say that what 
follows the Sanctus is built on the word «:n;A'I1Q'I1<;» which is an Egy-
ptian characteristic and not on the word which is a Syrian 
one 98. Serapion taking the cue from the word continues his 
prayer as St, Mark and Der-Balyzeh do, 

94, The Shape of the Liturgy, p. 165, 

stle to the Copinthians 34 ch.) and it was thought that that was a reflection 
of the use of the "Sanctus· in the Church of Rome (Cf. E, C. Ratcliff: "The 
Sanctus and the Pattern of the Early Anaphora:o in «The Journal of Eccl. 
Rist" v. I, No, 2, Oct. 1950, pp. 125 ff.) But it is a question wether the above 
reference of St Clemett reflects a litUrgical practice or it is just a quotation 
from the Bible as the Epistle of St. Clement to the Corinthians is full of such 
quotations from the Old Testament. 

96. dIsQi. 'AQXuw", SIB, (Die Griechischen Christlichen Schriftsteller 
etc., p. 346. 

98. Cf. B. Capelle, L' Anaphore de Serapion, Le Museon v. 59 (lOi6). 
p. 428. 
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Thus we have the transition from the Sanctus to the offering of 
the eucharistic bread and wine. The several transition do not appear 
normal. This, perhaps can be explained by the fact that in the Eu· 
charistic Prtlyer there were certain common elements 
these elements were common in every community and they were re-
peated in every celebration of the Sacrament. On the other hand the 
celebrant was free to join them in hi:, own way. Before long use had 
created a unity in the Eucharistic Prayer and consequently the tran-
sition from one phase of this prayer to another appeared logil;ally 
consistent; the transition could take place quite naturally, and it was 
sufficient that the main common traditional elements of ths Eucharist 
should be in it. Serapion remembers characteristic Egyptian rules in 
the Anaphora but he is not completely restricted by them. 

In the «dJX1) JrQocrqJoQo'U the transition is not an abso-
lutely normal one, especially at the point where the development of 
the Sacrament approaches its crucial point, i. e., the recitation of the 
words of institution and the consecration by the Epic1esis. 

Serapion usually takes a word from a preceding phrase and idea 
of the prayer, and with it goes further on into the formation of a new 
stage in the process of the celebration of the Sacrament. So, with the 
«3tl.llQ'f)t;; 0 o1JQavot;;...» of the «Sanctus», we are introduced into a kind of 
preliminary invocation: {(Jrl.llQwcrov 'Kal t1)V -6vcrtav taut'f)t;; tilt;; crilt;; ()'Uvd-
I1EWt;; 'Kat crijt;; I1Eta],ll'IjJEwt;;». 

Certainly this preliminary invocation makes us wonder whether 
that point was originally the consecration, the Encharistic prayer 
being without the words of institution or the Epic1esis of the Logos 
or of the Holy Spirit; or, alternatively, whether that preliminary in-
vocation was the consecration even if the eucharistic prayer did have 
the words of institution afterwards as part of the whole rite. Of course, 
it is difficult to find, with absolute certainty, an answer to all these 
questions. 

The liturgical evidence which derives from the Fathers of that 
period is very scanty aud it is scattered in several works; also, its 
real meaning being often doubtful. What we may say about this is 
that it is not impossible that this is a kind of preliminary petition 
that the gifts may be filled with divine power; this petition is not ne-
cessarily the real consercation. Actually this order exists also in other, 
later, liturgies especially Egyptian ones like that of St. Mark. We 
find also there that the Eucharistic prayer has a preliminary invoca-
tion while the real epic1esis is placed after the Lord's words of insti-
tution. 
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We face, actually, a real difficulty with the sentences which fol-
low that preliminary epiclesis: «O'ot ydQ JtgOO'Tjy8yXCt!J.EV tCtun']V ;;Yjy 
O'CtY i}'UO'tIlV 'tflV Jtgo()'(pogaY ;;flV aVCtlIlCtXtOV. JtgOO''rI,'8'YXIl(A.EV ;;ov tlgtOY 
;;oiitov to O!LOLOlf.l1l 'toii ;;0;:; '0 tlgtoc,; o-otOc,; 'toli uyEo'\) 
O'w(A.Ctt6c,; Ecr'ttV O(A.OLOl(A.Ct». The perfect «Jtgocr'llV8'YXIl(A.EV» makes the un-
derstanding of this most important part of the Eucharist obscure. Lietz-
man says that: the perfect «JtgocrTIVSYY.Ct(A.b'V» is used because the offer-
ing of the bread and wine is the whole sacrifice and the consecration 
takes place at the small epiclesis. He thinks, also, that there were no 
words of institution in the past. The second epiclesis is a Syrian inter-
polation 99. Capelle, correctly, thinks that the use of the perfect is a 
personal characteristic of Serapion. In St. Mark (he says) we have in-
stead of the perfect the present CJtgOcrqJ8g0(A.SV». Also that perfect means 
only the plasing of bread and wine on the altar. This becomes obvious 
from St. Mark where we have «O'Ol EX ;;wv crwv aWQOlV Jtgoei}1lxCt!Lsv». 
On the other hand, it is quite clear that the Epiclesis of the Logos is 
the moment of consecration. The latter has a very clear similarity in 
in vacabulary and style with the other Sacramentary and its difference 
from the Syrian Epiclesis is obvious 100, 

The small epiclesis is a kind of early and prompt projection of 
the most important and basic point of the Liturgy, whiCh is the des· 
cent of God, either as Logos or as Holy Spirit in order that the ele-
ments should be changed into the body and blood of Christ. That 
idea possesses the mind of the celebrant during the celebration of the 
Eucharist so strongly that he expresses it in a preliminary way before 
the real Epiclesis. Of course, this idea finds its full expression in the 
climax of the whole Eucharistic prayer whif;h is the Epiclesis when 
the Logos (in Serapion) is asked to «sJtta'll(A.1lcrU» and consequently to 
change the bread and wine indo the body and blood of the Logos 

ecclesiasti-
cal writers also, like Athanasius, Origen and to 
the Logos is regarded as the consecrating power which changes the 
elements of the Eucharist into the body and blood. 

Therefore this preliminary invocation can keep its place in the 
prayer as a preliminary invocation and nothing else, while the real 
Epiclesis comes after the Lord's words of institution C'EJtLa'll!L'I1crarOl 
o A6yoc,; etc». It would be an excess of zeal to attempt to 

100. Cf. B. Capelle, L'Anaphore de Serapion, Le Museon, v. 59 (llJ49), 
p. 428 f. • 

http:CJtgOcrqJ8g0(A.SV
http:Jtgocr'llV8'YXIl(A.EV
http:O(A.OLOl(A.Ct
http:JtgOO''rI,'8'YXIl(A.EV
http:JtgOO'Tjy8yXCt!J.EV
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find out interpolations in this part of the Eucharistic prayer apart 
from that of the Didache about the scattered bread which is really an 
interpolation foreign to the context. In favour also of the view that 
the moment of the consecration in Egypt in the 4th century and 
earlier was that of the prayer for the descent of the Logos1 is the 
sentence of St. Athanasius which has been referred to also in a pre-
ceding chapter (6): 0 agtO; %at totito to oO'OY otbtro 
Evx.a1 %0.1 IXEO'LaL YEy6vctO'L, 'IjJtAct stO'L' ibtav M at J!EYclAaL Ei'Jx.a1 xal 0.1 uyuu 
LxWtaL a.vaatsJ!<PilwO'L, xataj3aLVSL 0 A6yor:, eL; tOV ugtOv xat to 
xat y(vStaL alhov to O'OlJ!ct» 10\ The same idea is present in Serapion 
and also in Origen and Clement (see ch. 6). Also the «same idea hi 
found in a number of Ethiopic rites which are of Egyptian conne-
ction if not actual origin» lOB. 

The Epiclesis of the Logos, as it is in Serapion is a consecra-
tory one and it is «the moment» of the change of the bread and wine 
into the body and blood of the Logos. Therefore the eucharisticic 
elements are identified with the body and blood by the Epic1esis of 
the Logos 108. The prelimiminary invocation is not as has been said, a 
preep'iclesis or a part of the Epiclesis; the Epiciesis of the Logos is 
the only consecratory one 104, 

The use of the term «BatLa1'jJ!ta» in the Epiclesis for the coming 
of the Logos makes us wonder about the connection of the Eucharist 
with Incarnation, since this term is used for the Incarnation. 

It is important to notice that Serapion in the Epiclesis refers to 
the effects of the Eucharist on man. These are not unly spiritual but 
have an influence on the human body as well. Christians receive in 
Communion «<pclQJ!axov obviously eternal and spiritual; but on 

101. From E. Bishop's Appendix in Texts and Studies, v. 8 no. I, p. 156. 
102. G. nix, The Shape of the Liturgy, p. H8. 
103. I wonder whether one could say that Irenaeus presupposes the 

existence of the Epiclesis of the Logos when he speaks about the liturgical 
uses of a heretic, Marcus the Magician. and whether the latter reflects and 
imitates the nse of the Church, in the verse: cflo't'1)Q.a OLWP xsxQa/Ai'Vtl 1CQO-

a:rmLouJ,t8'V0\; eUl(.a111!J1;stv, xa1. S1Ct 1CI..EOV BX't'SL'VOO'V 't'ov ).6yo'V 'ti'j\; 1COQ!fI\· 
QSo. xal EQu6-Qii dva!po.C'Vscr6-a L11:0' st, dJ\; 60XEt'V 't1l" alth 't'rov {m;8Q 'to. 010. XOQL'V 't'o 
o.tf,W 'to BaU1.;;.; O''tutSt'V e'V 'tiP Bxe£Vq.> lto't'IJQiq.> aLIi 'ti'j\; EltLlI.l..T)'1S00\; a1'i't'oih. (Ka't'a. 
AtQw8fJ)v» 1.13.2 P. Gr. 7,580 fl.). Also there is another verse of Irenaeus in 
support of the probable consecratory power of the Logos which says: 
c·01l:o't's... 'to 1CO'tT)QtQV xat 0 .. aQ't'o\; EltL88l(.s'!;(lL 'to'V A6y.w 'tou 0wu xo.t y£'Vs'tat 1t 
eoxo.QLO't'a croof,ta XQLO'tou", (<<Ka'to. AtQwsoo'V... 5.2.3 P Gr. 7,1125b, 1127a). 

104:. Cf. P. Trempelas. Tuet\; Ast'touQyCo.t. p. 114. 

http:Ei'Jx.a1
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the other hand they receive bodily strength as the Sacrament is for 
«t'lEQanELa'V 'XaL EvaU'Va!J.o)O'L'V 'Kat 

Therefore the Eucharist is «<PelQ!J.a'Xo'V for the soul 
and body. The Epiclesis concludes with : yaQ to'V dYEVl1tll'V 
AE()'(t!J.E8a aLa tOU aYLq> IIvEVllatt». 

While speaking of the preliminary invocation we have spoken 
also about the Epiclesis although it comes after the words of insti-
tution. 

The recital of the words of institution is rather simple in chara-
cter. Apart from a few non-essential additions it is a scriptural one. 
These few additions are present also in other Egyptian rites; but the 
additions which are imported into later rites are not in Serapion. e.g. 
those about the hands and eyes of the Lord 105. 

Very important is the emphatic reference to bread and wine as 
the «olloLO)l-ta to'u and «ofJ.otO)l-ta toli (likeness) of the 
Only begotten. Of course, this is referred to before the consecration. 
Also important is the lack of an «Evx;aQLO'tEL'V» and of an anamnesis 
which has been replaced by a narrative of the institution. 

The idea of the «likeness» of the elements before the consecration 
reminds us of similar ideas in Athanasius, Irenaeus and other fathers 
that the elements are plain bread and wine before the consecration. 
Also it reminds us of Serapion's reference to the body of Christ as 
«OfJ.OLO'V» to ours in his treatise against the Manichees (LIll, 23 f.). 
He says also that our bodies have been honoured ohdav Eivat toli 

taJ,tELo'V Ei'VaL toli KUQLO'U, natsQa 'Kat 'ULOV 
'Kat tft'V Ot'K'l'JOW to)'V O'O)I-tUtO)'V a1tOMX;E<1{}at» (v, 8 £.). 

Is it also the same idea that as God dwells in the «0fJ.OW» bodies 
of men so He does in the other «OILOLOOl-tata» of the body of His Logos 
i. e. the eucharistic elements? It seems. also, that this word «olloLO)l-ta» 

(Mystag. Catech. 4,3 ed. F. L.Cross) where it is suggested that the 
bread and wine are the perceptible means by which the body and 
blood of Christ are bestowed. Perhaps this «likeness» is another kind 
of anamnesis 106. 

This llse of the word «likeness» in the relation of the bread and 
wine to the body and blood of Christ, and the thought of sacrifice in 
reference to the bread and wine, is something which according to 

105. Cf. Brightman. op. cit., p. 96. 
106. Cf. B. Capelle. op. cit., p. 436. 

http:VoO'~!J.at
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Wordsworth 107 «we should expect from what we read in Tertullian, 
] ustin and Irenaeus and it helps us to understand their language». 
Between the institutions there is the petition for reconciliation with 
God «through sacrifice». The bread und wine are offered separately. 
This offering is called by Serapion «{)vata» which recalls Hippolytus 
who calls it «priestly» ministry. It is the same thing expressed in a 
different way lOS. There is no doubt that the idea of sacrifice is very 
strong in Serapion. The expressions «xm:aUdY'frlh», and «u'ua-itl)tt» 
are very common and they may be connected with the idea of 

109. 

There is no doubt that the quotation from the Didache about the 
bread scattered 011 the mountains, which has been interpolated between 
the words of institutions, spoils the whole symmetry of the prayer 
and is incosistent with the context. 

'l'he prayer goes on after the Epic1esis: 0 
God is asked to grant to the people the companionship of the Angels 

xatuQY11aLv tOV :1tOV11QOV xaL At this 
point, intercession takes place for the departed and there is the rubric 
«",Eta tijv troy {}«'lJIJ.utwv» which; certainly, presupposes the 
recitation of names, loudly or secretly, or the diptychs. 

Afterwards the prayer of the departed goes on up to the point 
when a prayer follows in which God is asked to accept the Eucharist 
of the people and to bless tft :1tQ6aqJoQa xa1 

. 
It is difficult to believe that this part of the Eucharist (after the 

Epiclesis) was situated from the beginning in this position and that 
intercessions followed the consecration in the traditional 
prayer of the original Egyptian type. That becomes obvious from the 
conventional doxology which is at the end of the prayer «"Qa3tsQ ftv 
xat £O'tt xal Eatat» etc. which is not a logical conclusion in accordance 
with the preceding. This doxology should be placed immediately after 
the: «1:8 yaQ tOY &Y€V11tov £:rcE)(aAeau",s-ita ()ta tOV BY eAYLq> 
IIYEv",an» there the doxology (If the eternal Trinity would follow 
quite naturally. 

Of course, the introduction of such intercession after the conse-
cration derived from the idea that the prayer ought to have a greater-
effectiveness in the presence of the consecrated gifts; this idea is to be 

107. Prayer-Book of Sarapion, p. 43. 
108. Cf. G. Dix, The Shape of the Liturgy, p. 
109. C,f. B., <!p. cit." p', 436, 
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found in the 4th century especially in St. Cyril of Jerusalem 110 who 
says that: «/lEta to d1tuQtLO"{}ijVaL titv 3tVE'UJA:attxitv {}'UO"tClV, titv dvat/la-
'Ktov AatgEtaV, E3tt {Ju(Jta(; EKctV't](; tOV 1}.,\l(J/loii 3tag<xx<XAoii/lEV tOY eEDV 
U3tEg ...». 

Certainly, there is no uniformity about the position of interces-
sions in the Liturgies in the several Churches. In St. Mark we find 
them before the Sanctus, perhaps because of the idea that «the special 
intentions of the sacrifice ought to be named before it was actually 
offered». In Rome the intercessions of the living were at the beginning 
of the prayer after the Sanctus, and those of the departed at the end lll. 
Elsewhere there is another order, and so on. According to G. Dix the 
result when «the Synaxis and Eucharist came to be fused into a sin-
gle rite, celebrated as a normal rule without a break, was a duplica-
tion between the old intercessions, the «prayers of the at 
the close of the Synaxis, and the new developments within 
the eucharistic prayer» 112. 

At any rate the placing of intercessions after the consecration, 
even if there were others before it, is natural because thus the grace 
which derives from the sacrifice of Calvary was sought on behalf of 
certain persons and classes in which the christian community wan in· 
terested·1l3• This idea, of course, is evident in St. Cyril of Jerusalem 
and his church is, perhaps, the fitst innovator of it. 

Very important is the redtal of the names of the departed, and 
the Sacramtntary of Serapion seems to be the earliest document in 

we find them. Of course, the way in which St. Cyril of Jeru-
. salem speaks about the commemoration of the departed and their se-
paration into several classes, presupposes that the practice was in use 
in the 4th century, at least in Jerusalem and, as we see in Serapion, 
in Egypt as well. In the West the recital of the names of the living 

and earlier a cation (29) of the Council of 
Elvira (about 305-

Thus the recitation of names in the Liturgy was in use in the 4th 
century either of the living or the departed. But Serapion is the ear-
liest witness of the recitation of the names of the departed, and per-
haps this practice was introduced into the'Liturgy in his time. 

110. Catecb. Mystag. E, 8 and 9 P. Gr. 33,1116a f. 
111. Cf. G. Dix, Tbe Sbape of tbe Liturgy, p. 171. 

113. ct. P. Trempelas, .,At TQstc; p. 119. 
114. E. Bisbop, Appendix in Texts aud Studies, v. 8, 110.1. p.98. 



589 The Sacramentary of Serapion 

Important also is the fact that there is intercession for the offerers 
of «ta 3tQoaqJoQa ?(ul Certainly, that means that the 
people used to offer the gifts for the Eucharist, and perhaps also other 
gifts for the Church and the community; but, probably, that took 
place before the Eucharist. That tradition is continued in subsequent 
centuries, as we can see in the Egyptian Liturgies (See St. Mark L. 
E.W. p. 124 also L,E.W. AppendixJ, p. 504) and in the other Eastern 
rites (See L.E. W. Appendiy No, p.522 also note 10 p. 525). To-day 
in the Eastern Church the people provide the gifts for the celebration 
of the Eucharist, even if the offertory does not take place publicly at 
the appropriate point of the Liturgy. In the Liturgy of St. Chrysostom 
there is the prayer of the prothesis which prays for «tillv :ltQoasvsyx6-
nov ?(U1 cSt· 3tQoa'l]yayov». 

The prayers which follow the Eucharistic one have a close rela-
tion with the coming Communion. Therefore the «prayer of the fra-
ction», as has been said (see ch. 8) is a preparatory one for the Holy 
Communion. From the rubric of this prayer «!lETa t1!V SlJX1!v il 
?(UL BV tii ",Mast sVX11», probable conclusions are derived about the reci-
tation of the Lord's prayer and its probable position in the Liturgy 
represented in the Sacramentary of Serapion (see ch. 8), if that «!lSta 
t1jv SVX1Jv» does not refer to the Eucharistic Prayer itself. In the East 

" the Lord's prayer was recited from an early period as we deduce from 
St. Cyril of J ernsalem 115 a11d from other eastern Liturgies. 

The «Prayer of the Fraction», and Egyptian and Syrian chara-
cteristic, occurs also in other Egyptian liturgies, Coptic and Euthio-
pic. In Serapioll the God of truth is asked to make the believers worth 
of the communion; there is again the idea that the effects of the com-
munion are for both soul and body. 

The prayers of the Communion follow (3,4,6). There is no the 
«Holy Things to those who are holy» and the answer to it, and it 
seems that that is a later element; neither is there any information 
about elevatrion. 

Comparing other Egyptian documents and rites with Sera pion we 
see that at this point all coincide; that is they have a preliminary to 
the Communion benediction of the people, a prayer after the Commu-
nion, and a final benediction. Thus the same order is in the Liturgy 
of St. Mark (L.E. W. pp. 137, 141), in the Liturgy of the Coptic Jaco-
bites (L. E. W. pp. 183, 186), in the Anaphora of the Ethiopic Churh 

115. Catech. Mystag. 5.11 P. Gr. 88,1111 fl. 
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Ordinances (L.E.W. pp. 191, 192), and in the Liturgy of the Abyssi· 
nian Jacobites (L.E.W. pp. 235,243). 

In these prayers apart from the idea that the communicant recei· 
ves the body and blood of Christ and «t-tsQO£ aXEL t-tEta tOu crolt-tato£ xal 
u'Lt-tatO;» there is also the idea that the Christian must approach the 
Sacrament in cleanness and purity and that the divine elements 
strengthen him for the struggle for virtue and «m:.oc:pQovLcrt-tOV». There 
is also the same idea of the effects of the Communion on both soul 
and body: «tU crolJA.ata !lUtrov trovta E(J'tW crolJA.am 'Kat at 1/I'llxat autrov 
xa{taQal 80'fWO"UV 1/I'U)(,!lL». But it the order of these prayers there is a 
peculiarity 116. That is the clergy take the cammunion before the first 
benediction as we deduce from the rubric of the prayer (3): «MEtU to 
<'ha30iivuL tilv '){AaO"Lv to1:£ XA'I1QLXOt£ XI!LQoltEO"La Aaoii». 

Usually the communion of the clergy is situated at the beginning 
of the communion of all the Christians and is included in the frame-
work of the general prayer of the Communion. Brightman expresses a 
probable opinion that the «JA.Eta to OLCt/)oVVUl tilv 'KAaO"LV tol£ 
does not refer to the communion of the clergy, but rather to the 
distribution of the Bread to the several concelebrating clergymen in 
order to distribute it to the people; the communion of the clergy ta-
kes place silently without any special notice in the Sacramentary of 
Serapion. 

Before the final benediction there is the «prayer for the offered 
oils and waters» (5). This blessing of the oils and waters occurs also 
in other earlier or later rites but not always in the same position 
(see ch, 8). The blessed oil and water bec;:ome «<PaQl-la'Kov iJEQa:JtE'lltLXOV» 
and God is asked to grant «omrut-ttv {tEQa:JtE'UtLXijv E:n:l tU xtLO'JA.uta mUta, 
o:n:wc; :n:u£ :n:'llQEtO£ xal :n:uv OCUt-t6VLOV xaL :n:ucra vocro£ OLa. t11£ :n:OcrEO>£ xal 
UAAENIEO>£ u1CaAAavfj»· 

early, nevertheless it seems that this took place from a period earlier 
than Serapion as in the Sacramentary its blessing is taken for gran-
ted.'l'he respect in which it was held was related, of course, to its 
use at Baptism, apart from the other uses. In the fourth century accor· 
ding- to various sources water is sanc::tified either by lirurgical blessing 
or by the individual blessing of some holy person 117. 

117. H. Leclercq, The Catholic Encyclopedia, v. 7, p. 433. 

http:crolJA.am
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Also oil is a product af «great utility the symbolic signification 
of which harmonizes with its natural uses». 

Apart from its other uses in the Old Testament and the Primitive 
Church, it acquired significance by its use in the lamps on the graves 
of martyrs. There was the idea that it relieved the skk that it 
brought a kind of spiritual contact with the Saints 118. At any rate 
its natural healing qualities helped to create this idea. 

It is important that its blessing takes place in Serapion «au); 'WU 
ov6,...,ul'o<; 'tou ; this is «an interesting example of survival 
ot the old idea of the power of the «Name of God». 

118. H. Lec1ered, op. cit. v. 7. p. 423. 


