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PREFACE

Very ptecious is the treasure, inherent in the Tradition,
Litorgy and Life—style of the Thomas Christians of Tndia.
Only very few attempts have been made to bring it out. It is
really strange to see that mapny among the Thomas Christians
themselveés are not comscious of this. The fundamental reason
séems to be the ignorance of one’s own identity. Since the
middle of the 16th century, the leaders of this Church were
being ‘trained by the Europsan missionaries. The catechetical
- imstruction, imparted to the community, included omly the
translation of western text-books; and the Sacred Liturgy,
the -expression of authentic Christian life, was thoroughly
latinized. This sort of ‘brain-washing® for more than four
centuries destroyed from them even the sense of appreciating
théir own heritage. Everything western, whether right or
wrong, good or bad, has become the best for them. They are
- even afraid of takmg up any initiative, and at the same time
A desnous to translate anythmg from the west.

But Y have great hope in the younges generat«on. Thcy
show 'a ‘genuine ‘interest to imbibe the authentic spirit of
- th r}éhurch They know that only by imbibing the "authentic

spirit they -can somehow help the growth of their “Chureh.
Theirs is a challenging age. So ['wish them a brightest fature
- full ‘suceess. It is only to give an insinuation to their
sitive- mind, T have dared to publish this small Book. Tt
is the lass-notes, T prepared in 1976, to give a colrse om
J- “Introduction ‘ta Sacred Liturgy’ in Dharmardm Pontificai
-Tnat of Theology and Philosophy, - Bangalore. ' Of course,
T havetoushed it it some parts; still [ have to -conféss ‘that
I.could not, due to circumstances, improve it as | watted 5.

.~ Thetitle of the Book is purposely chosen. Indofchaldean
Church seems to be the most fitting title to the. present
Syro-Malabar Church. The history of the Thomas Christians
shows that it was a Church with all-India jurisdiciion. She
was ruled by the Metropolitan and Archdeacon, the Gate of
all-India. It was after the so-called Synod of Diamper (1599)
that this all~India jurisdiction was graduaily restricted to
the middle regions of present Kerala. Still, the-Thomas
Christians were known as the ‘Syro-Chaldean’s of. India:
They began to be called *Syro-Malabarians’ only after the
-Rokos and Mellus schisms, perhaps, to show that the Chaldean
Church of MiddleEast has no jurisdiction over them. .iIn a
Jetter written to the Cardinal Prefect of the Propaganda Fide



Congregation by the vicars, parish priésts and the Faithful of -
the Syco-Chaldean churches of the vicariates of  Trichur,
Ernakulam and Changanacherry on March 19, 1899, we read -
like this: ‘In addition the above superiors recommended to
the sacred congregation of Propaganda, to have the name
‘bym—Chaldean removed; agreeably to this, . the sacred
congregation has styled them ‘Syro-Malabarites’ in the
“Missiones Catholique”  (cfr. Samuel GIAMIL, Genuinae
Relationes inter Sedem Apostolicam et Assyriorum Orlentallum
seu. Chaldacorum Ecclesiam, Romae 1902, p. :626). Bven
after ‘this, we sce that the ﬁfst Vicar Apostolic of Ernakulam,
Mar: Aloysius Pazeparambil, . calling himself a priest of ithe -
‘Syro-Chaldean Chusch' of :Malabar’ .in -a lstter written- to. *
his. Holiness - Pope Pius X, on.- November 1, 1803 {~ Ego

sacerdos Indianus -ritus Syro—Cha}deo Malaba..m rcfr-.
May “Aloysius: PAZEPARAMEBIL, An Account of a.:very
Important Period of the History of the {atholic byrIans of }

Malabar Puthenpally 1920 documen.s p 230‘

_ In the 50s of this ccmury’, the limited" Jurlsdiétibn of
this.-Church was 2 .bit expanded to the north and-south, and
thén in, the 603 and afierwards, seven Mission - dxoccses, in -
d)ﬂerent parts’ “of India, were entrusted to her  care. In ihe.
Papan Bull ‘of errecting the diocese of Tellichery,” the ‘Syro= -

Malabarians are cnlled the “Chaldeo—Malabarians® .~ After- .-
wards .we have several Vatican documénts-with the same tltle K
The President of the Pontifical “Commission  for. Oriental .
Canon Law codification is entitled as *“Metropolita: Ernakul ]
mensis’ Lhaldaeorum Malabarensmm” (cfr Nufitia, Cntadel )
Vaticano~ 2 "(1976) 3). The same is the title - given - to all.. '
consultors.-- o the - same. commission - from. is..-Chur
(offe Ibid. pp.8=Ll).. - .o oo

______ " But now, ‘the " Church 'is again grown:up- beyond the
restricied . Malabar territories. We cannot ignore here the case
of thousands of her children scaitered in different. parts of
the Indian Republic without their own pastors, only because
the latin local ordinaries do not like it. When we take all
these facts into consideration, it is quite natural that the
present . Syro—Malabar Church be called by her original title,
the ‘Church of all-India’ or the <‘Church of the Thomas
Christians’ of India. Still, respecting the feelings of other .
Churches in India, sbe may call herself better the Indo-Chaldean
Church. The semitic term Chaidee means biblical Syriac or

Aramaic (cfr. Oxford Dictionary). It has a religious: impli=
cation far beyond its relation- to any. particular place. - The



Indo-Chaldeans,  therefore, are the Indians who use biblical
Syriac as their original liturgical langnage. This title is the
result of my recent researches and I hope that it will be
acceptable to both the I{ndo—Chaldeans and others. Anyhow,
in the present: work I have often used the term ‘Syro-Malabar’
to avoid immediate confusion.

1 am greatly indebted to wy professors in Rome, Profs.
Tommaso FEDERICI, Salvatore ‘MARSILY and Placid
J. PODIPARA, both to their classes and class—notes, for
preparing the present work. I express here my most sincere
thanks to them all. My special thanks goes also to The
Criental Institute of Religious Studies ladia, St. Thomas
Apostolic Seminary, Vadavathoor, Kottayam, for taking up:
the task of publishing it Again I extend my hearty thanks to
my. friends, especially, John Punnolil and Sebastian Kizha-
kkeyil who bave hzlped me in the publication of this work.

Finally, I would like to place this humble work before
those who love the ‘Indo-Chaldean Church’, as the first of a
series of works on Indo-Chaldean Liturgy, which may come
out in coursg of time. May I hope that it will be helpful
and useful to. the teachers and students, both in the seminaries
and outside.

-Roms g _ .
Tanuary 1, 1979 Fr. Varghese Pathikulangara CMI
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CHAPTER 1

A. LITURGY, ITS UNDERSTANDING
AT VARIOUS STAGES

- The term Liturgy, which is teday exclusively used in a
cultic sense, has a pre-history, connected with its etymology
in classical Greek. ;

Leiturgia is a word composed of two roots, leit (= public
or pertaining. to the people) and ergon (=action or work).
Thus the composite word has the meaning, work -(or action
undertaking) for the people. But taking into account of the
. secondary or shade meaning of the term, it can be also trans-
_ lated as publicaction (or work or undertaking). From this
comes the meaning of the verbal form, Jleiturgein as the
exercise of a public office in the state. The history of the
. evolution of this term’s significance is really interesting:

a. In the Civil Usage

In classical Greek it signifies usually a public service in
favour of the people by certain persons, undertaken either
freely, due to the love of the country, or being obliged by their

social and economical position, or being motivated by the
- desire of glory or ambition.

There are two types of such l-iturgiy':

1. Cyclic: entrusted to certain families in turn-for the whole
state: or for certain demos or distriets.
eg.. games, feasts etc.

2. Extraordinary: being compelled by particular circumstances
such as war, epidemic etc. It extends generally to
the duratxon of such circumstances.

Note: Cyclic liturgies were very often a source of squander-

~ing wealth. to show one’s own richness and. glory (Aristotle,
Politica 5, 8).

In the Hellenistic age the term  leiturgia stands for an
obhgatory service of work such as:
- imposed on certain communities-or categories of people: or
- obliged by the advantages received from the state; or
_-—as punishment imposed for eventual revolt against the
authority of the state, : -
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This sense is evolved first in “Egypt during the reign of
Ptolemeis (2nd cent, B. C.), and. wds in vigour also during
the Roman Empire, :

Besides this ~ ofiginal téchnical "sense, it acquiresa very
wider sense during this period of evolutlon, i.e., a service
in general:

- either burdensome as that of the servant to the master; or

- benevolant and voluntary because of the pleasure in domg
something.

Note: Here the public character of the term liturgy fades to
be lost. . o o

b. In Cultic and Religions Usage

. Inthe Hellenistic age, the term appears aho in the cultlc
and religious sphere, but. less frequent thanin:the political
and civil sphere; and it signifies ‘the service that ought to be
rendered to gods by- deputed persons’.

This meaning may be compared with the original meaning
of the term- the public action- and hence ‘can reveal' the
public value of the religious rite. In course of time the public
and official sense of the term is rather ignored and the popular
sense became more and more recognised. Thus the use of
the term lifurgy in the political and civil spheres dlsappeared
apd in religious sphere it-acquired a new technical sense= ‘the
ciltic service due to God’. [t can be both public and private,
burdensome and voluntary. It is this new technical sense of
the term liturgy that is assumed by both Old and New Testaments

- In the S. Scriptures

In Old Testament the term thurgy is used about 170 times
as verb, substantive or adjective. It is the Septuagint (LXX)
translator who uses this term for the first time. The Hebrew
text of OT uses two terms to express this idea of service:

Sheret expresses the basic sense of service— service more
affective and unconditional from the part of ihe servant
and more of fidelity from the part of the master. It
expresses rather the internal attitude of service.

‘abhad (and the substantive ‘abhodah) expresses burdensome
‘services as that of a slave to his master and shows the
" material aspect of the work: - Hence it expresses more

or less the external attitude of service.

Whatever be the service, profane or religious, the author of
the Hebrew Bible. uses these terms wnb the above mentloned‘
cons1stence of meaning. RIS
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_But the Septuagint-translator has made a conscious selectnon
of various Greek terms in translating these two Hebrew words.
_ He uses consistently the term leiturgia or its verbal form, when
it refers to the cult rendered to Yahweh by priests and levites.
On the contrary he uses the term latria or dulia or.their verbal
forms, when it is the cult rendered to Yahweh by the people*

Hence in Septuagmt the term liturgy attains a new techni-
cal meaning, i.e., the levitical cult according to the ceremonies
fixed by the Books of the Law and reberved to the ‘particular
category of people.

"It is not easy tofind out the reasons why the Septuaginf
{ranslator "has furnished the term lirurgy with ali the splendour
of Hebrew official cult.

1. The Septuagint would not have thought of returning to the
' classical sense of the Greek composite word; for, we do
not find the term acquiring the sense, “an action for
the people’’. Only once it is said that the cuit rendered
by the levites to God is for: the people of Israel (Num.
» }6,9), and there the term used is the vcrbal form of

- latria. :

2. The fact that the Septuagint translatlon was done in
. Alexandria of Egypt where the term liturgy was generally
~ understood as ‘‘an obligatory. service .of work’’, may not

" " have induced this selection. If it were.so,: the :translator

.. "must "have used it only to.iranslate abhoa’ah ‘whigch

- .means for the Israelltes _“an obligalory service. of w0rk”

3.- It may pot be also to imitate and ass1m11ate the ‘techmcal
- and cultic sense it had in the paganism of the time,
. because the Septuagint iranslation is anlerior to ‘pagan
classical written te-tim nics Moreover, the ranslation was
donec ata time when there was strong opposition to all
kind of hellenistic infiltration to Hcbrew religion.

4, Hence we may conclude that the Septuagint had unified
" inone term leiturgia, the two terms sheret and ‘abhodah’
which are only partially synonimous (namely, the 1dea of ser-
vice), the first expressing the interior attitude of service and
the second principally the action of service. It uses the term
leiturgia not to indicate cult in genera!, nor the cuit of
‘Yahweh in particular; but as a special term adapted to
_ indicate the mode of cult practised by the priests and
.~ levites of Tsrael. It sees the.term leiturgiq in a special
~light-a term worthy and: capable of exprcssmg everythmg
! titpal in one word:.. e s

e eem e et
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(a) the cultic action with which God is served, and only
: He in His tent, in His temple, and on His altar;

(b’)' the performers of this cult, i.e., men specially destined
to it by divine election;

(c) the unicity of a cult destined to GOd the only true

unforseen dIVHlC norms

Ip other words, they have selected the term Ietturgza because
it could show in a better way the cult of Yahweh, according to
an exterior form divinely established and joined to the levitical
priesthood, namely, a category higher aund more noble than
the others, of ths people of [sracl. Note well the original

nobility of the term Jeiturgia in classmal Greek, which gave
this inspiration.

) - In New Testament, the term leiturgia appears only 15 times
inall its forms:

I. ~.in the profane sense: Rom. 13,6; Phil. 2, 25.30; 2Cor.9,12,
, Rom 15, 27; Heb. 1,7.14.

2 ‘in the sacerdotal and ritual sense of oT: Lk 123f*
Heb. 8,2.6; 9,21; 10,11.

3. inthe sense of spiritual cult: Rom. 15, 16; Phil.. 2,17. O
4,. inthe sense of christian ritual: Acts. 13,2.

- Interpreters and commentators are divided in. oplnton on
the onlytest in NT, Acts 13,2, which expresses the christian
senSe of leiturgia: “Whﬂe they were worship ping the Lord
and fastmg the Holy Spirit said’’.

v Authors Iike L. Cerfaux, J. Renie and others say that
this text in NT, refers precisely to the new christian liturgy
and principa[]y to the Eucharistic celebration.

Some others like A. Romeo, A. Wickenhauser and s on,
say that it precisely refers to a specific christian liturgical
celebration, but not sure 1o.the Eucharist itseif.

According to Strathmann and others, we have in this
particular text something remarkable of NT language. The
novelty is in applving a word, which was exclusively used
in OT to the levitical cult, to the prayer of the christian
community~ a cult purely christian and spiritual.

Each of these opinions has its ownvalue. The text itself
does not affirm in what consisted the liturgy. Whether this
qualification is a.positive or negative ‘note for the christian
gult is yet to be explamed Of course in the primitive chri-
stian cultic rcumons of Anuoch, thsre were- po Israelite



priests; yet it is known by the technical term of Israelite sacerdotal
cult. Is it to show that the christian cult is a continuation '
of Tsraelite cult or called so by analogy? Comparing Acts.
13,2 with Heb. 8,2.6, we may conclude in favour of the former.

d. Transmon from OT to NT

It is not casual nor without significance that lezturgza
appears only once in NT to indicate the cultic celebration of
the Christian community. We have already seen how, liturgy
as the levitical form of cult failed to indicate the interior
attitude of cult and the cult of the people as such, . .

Until the establishmént of the tribe of Levi as a casté
set apart for the cult of Yahweh, the Septuagint has not used
the term leiturgia, even when it was precisely explaining
sacrifice, a sacerdotal act par excellence. This is very signi:
ficant, The Septuagint interpreter sees the Exodus as a liber-
ation of Israel from the slavery of idolatry in Egypt and as a
passage to the faith in the love of Yahweh, to honour Him
and render Him cult (service) ‘‘hearing His voice and. obser-
ving His covenant’” (Ex.19,5); or “Iovmg and glvmg cult to the
Lord, its God with all its heart and with all its soul"’ (Deut. 10,
12). So doing Israel becomes “‘the people of God, a kingdom of
priests and a. holy nation'” (Ex.19,6). Tsrael is thus called to a
spiritual cult. It is not the external sacrifice of animals and birds
that He-asks (Ps.50,5-13)but an internal sacrifice a sacrifice of
thanksgiving (Ps. 50,14). Only be hearing His voice and
dbsérving His commands that Israel can stand as His people
(Jer. 7, 22:23; Amos. 5, 25). The external sacrifices have any
meaning only when they are united with the internal sefitiments
of love and thanksgiving, of repentance and conversion
(Pss 50-51).

But the people of Israel, under the influznce of the surrou-
ding retigions and cultwures practically denied their vocation
as priestly people to a spiritual cult. Here appears the
priestly. caste with their external ceremonies of -cult, as g3
symbol to substitute the spiritual cuit of the peole to be ex-
pressed by the sanctity of their life, '

v This false liturgico-sacerdotal concession, identified with

the temple of Jerusalem is partly destroyed by the long pericd
of exile. Thus the people could understand better the words
of the prophets: *‘I desire steadfast love and not sacrifice;
the knowledge of God, rather than burnt offerings® (Hos.6,6)
The result is the cultic spiritualism and the errection of
synagogues in several places.

¢ It is in this atmesphere that Jesus Christ comes as the last
-of -those -who - are sent by God (Mt. 21, 33<34). His discourse
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on the destruction of the temple (Jn.-2;18-21)' shows that the
1imé for spiritual cult ‘is at hand. It is no more bound with

the institution of temple priesthood of Jerusalem or Garizim
(Jn. 4,19-26). '

Thus in New Testament, the term leiturgia. acquires a nc"W
meaning - the spiritual cult of the christian community- replac-
ing the' Old Testament meaning of levitical external cult.

_ _Note: In the postapostolic Church, the term liturgy
indicates “‘the rite of christian cult’’. Didache 15.1 speaks:
‘the Bishops and deacons do the same liturgy as that of the
prophets and doctors’. But the priesthood in NT is under-
stood quite dlﬁerently from that of OT. I Clement to Corinthians
says: ‘liturgy indicates the cultic acrion of the bishops, priests
and deacons; but it may also stand for the rite prescinding
from the person and thus we may also say, the divine liturgy;
the liturgy of Baptism, the evening liturgy and so on’. .

In thq East, the term leiturgia was kept in use all through
the_centurles and was understood without any further expia- -
nation. In the West, on the contrary, the term was forgotten
for many centuries. The only author who knows the term -
leiturgia in "its cultic sense is St. Angustine. but of course
identified - with the significance of Jatria: “‘Ministerium vel
servitiom religionis, quae in graece liturgia vel latria dicitur’’
(PL. 37,1757). - Co o

It was in the 16th century, due to Renaissance, that the
West came in contact with the Greek .sources and thus began
to understand the cultic significance .of the leiturgia. But..in
the “official "ecclesiastical language of the Latin. Church. this
appears only in the i9th century with Pope Greogry- XVI,
Inter Gravissimas, 1832; and becomes a common term only by
Pius X, Inter Sollicitudinis. 1903. By Vatican T, the term

acquires again the spiritual attitude it had at the time of New
Testament. 2

B TOWARDS A DEFINITION OF SACRED LITURGY

At the very outset we have to distinguish: between Liturgy
and Liwrgiology. Liturgy is the very act of worship, while
Liturgiology is the scienuific study on sacred liturgy. Simularly
the liturgist is the celebrant of very liturgical celebration,
while one who is well versed in the scientific. study of sacred
liturgy is called the. liturgiologist. It is from this elementary
knowledge that we have to search into the concept of sacred
liturgy itself. ' :

Liturgy is not-a concept that can be easily defined. If
we look into the history of liturgy, we do not find an effort
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in the East to define it; for, it was always self-evident to the
Easterners. = In the ‘West, on the contrary, we see a united
_effort to define this concept. As we have seen, the term
liturgy was: introduced rather late in the Western Church,
So, naturally they tried their best to define and understand
this concept. Moreover, the Western mind used to the
Roman legalism and Greek philosophical distinctions, could
not -but analyse and define whatever happened to come in their
way.

- There had been so many definitions so proposed. Accord-
ing to Jean Navatal, “‘liturgy is but the purely sensible, cere-
monijal and decorative part of Catholic worship” (1). It
seems- that he is content with mere external celebration. He
could not understand the real significance of liturgical symbo-
lism, For C. Callewaert, ‘‘liturgy is the ecclesiastical regula-
tions of the exercise of public worship® (2). His attempt is
to limit liturgy into mere rubrics. Emile Mersch goes a bit
deeper. He says that ‘‘liturgy is the sacred context
given to the Saviour's Sacrifice’” (3). Still his definition is
defective inso far as he could not bring out the real involv-
ment of the community in such celebrations. The majority of
the theologians-and liturgiologists define liturgy as the public
worship of the church (4). :

It was Odo Cassel, the German Benedictine, and his
mysterivm* school who began to think of liturgy from a
different "angle. ‘‘Liturgy, for him, is the ritual accomplish-
ment. of the redemptive work of Christ in and through the
Church’’ (5). Ttis ““a holy ritual action in which a salvific
act™is made present and brings salvation for the worshipping
community which participates'in it>’ (6). This line of thought
was given great emphasis in all later explanations of Sacred
liturgy both official and unofficial.

Hete we may quote certain passages from the famous
Encyclical Mediator Dei of Pope Pius XII to have a clearer
understanding of what sacred liturgy is. ‘“Itis an error and
a mistake - to think of the sacred Liturgy as merely outward or
visible part of divine worship or as an ornamental ceremonial’’
(Para. 25). “No less erroneous is the notion that it consists
solely. in‘a list of laws and prescriptions according to which the
ecclesiastical hierarchy orders the sacred rites to be performed”’
(Para. 25). “Worship rendered by the Church to God must be’
in its entirety, interior as well as exterior. It must also be
exterior because the nature of manas a composite of body
and soul requires it to be so. ....Divine Providence has
disposed: that while we recognise God visibly, we may also be
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drawn by him to love-things unseen. Every impulsse of th;\
human heart expresses itself naturally through the senses™
(Para. 23). ' :

“But the chief element of liturgy must be intérior....,
Otherwise religion clearly amounts to formalism, Wwithout
mezaning and without content” (Para 24). It should be clear
to all, then, that God cannot be honoured worthily unfeéss
the mind and heart turn to him in quest of the perfect
life’* (Para 26). “The sacred litargy is the public worship
which ou: Redeem:r as head of the Church renders to the
Father, as well as the worship which the community of the
faithful renders to its founder and through him to the heavenly
Father. 1In shert, it is the public worship rendered by the
mystical body of Christ in entirety of its Head and members”’
{Para, 20).

Vatican Il also gives us clear norms for liturgical
worship in the Church. ~ All through the constitution.on Sacred
Liturgy we can read such things. We miy quote here only .
a few passages: ‘“Litutgy is the outstanding mzans by which
the faithful can express in their lives, and manifest to others
the mystery of Christ and the real nature of the true Church
It is of the essence of the Church that.... Day by day the
liturgy builds up those within the Cburch into the Lord's
holy temple, into a spiritual dwelling for God ¢Eph 2,21-22),
an enterprise which will continue until Christ’s full' stature
is achieved (Eph. 4,13). At the same tims the liturgy mar-
velously fortifies the faithful in their capacity to preach
Christ. To outsiders the 11turgy thereby reveals the Church
as.a sign raised above the nations..”’ (Para. 2). ‘‘The liturgy
is the summit towards which the act1v1ty of the Church is
directed; at the same time it is the foundatxon from which
all power flows’* (Para. 10). :

Finally, I would like to give a provisional explanation
of Sacred  Liturgy, taking into account all the official and
unofficial definitions and explanations mentioned above.
Liturgy may be said to be the authentic, official and communal
response to the call of God. Bible as the call of God and
Liturgy as the human response to this call, is yet to be
explained in the following chapter on Bible and Liturgy.
Still, I would like to give a summary explanation of the
terms 1 have employed to explain the liturgy. By saying
authentic 1T mean that it is a fully conscious and personal
action. It is a human action par excellence. Al.the:external
and internal human faculties are to be- fully involved in
cvery act of liturgical = celebration. By the term official 1
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" mean that every liturgical prayer, being an action of the
Church, must be - approved by the legal teaching authority
of the Church. The norms for such official approval, we have
in the Constitution on Sacred Liturgy no. 22 and in the
Decree on Eastern Catholic Churches nos. {9 to 23, Communal
means that it must be an action of the whole Church. It
must be a community founded on an Apostolic Christ-
experience and every member of that apostolic community is
to be involved directly or indirectly in every liturgical cele--
bration. Two or three individuals gathered together to share
their own life-experinces can never claim to be the true form
of the Church. Of course there may be the Lord among their
midst, if they are gathered together in the name of the Lord.

- It is because of this emphasis on the communal aspect that
the holy Mysteries were sent even to the absent members in
the primitive Church. By adding the call of God 1 mean
the sum total of Revelation i.e., the call of God extended
to us through the revelation of God, the call of salvation
addressed to us both through the S. Scriptures and the Tradition.
In short, the Sacred Liturgy is the authentic involvement
and participation of the man of today in the mystery of
Christ and in the history of salvation.

 Notes :
1. Jean NAVATAL L’Apostolat  liturgique et la pidre
personnelle, Etudes 137 (19]3) 452.

2, C.CALLEWAERT, Liturgicae Institutiones I : De Sacra
liturgia Universim, Bruges 1933, p.6.-

3. Emile MERSCH, Prierede cretiens, priere de membres,

Nouvelle revue théologxque 58 (1931)
- 100.

4, L. Beauduin, J. Brun, J. Hanssens, M. Righetti,
' J. Jungmann etc.

5. Odo CASSEL Mvsterxengegenwart JLW 8(1928) 145.

6. ID., Mysterienfrommigkeit, Bonner Zeitschrift fiir Theo-
logie und Seelsorge 4(1927) 104..




CHAPTER 1I

BIBLE AND LITURGY

The salvation history can be summarised into two precise
concepts — the Bible and the Liturgy. Bible is the written Word
of God - it is the divine call to man. Liturgy on the other
hand, is the positive human response to the divine call.
Hence the christian life' is basically an uninterupted, efficacious
and vital exchange between God and man. The primordial
and perfect organ of this vital exchange is the Divine Word.
The origin and source of this vital exchange is the creative
initiative of God. What man can is either to respond to it
by accepting it in faith or to refuse it in infidelity and enemity.

A. The Divine Call in the History

“‘In many and various ways -God spoke of old to our
fathers by the prophets’’ (Heb. 1,1). Thus the New Testamen
resumes the past history of the Divine Word. : B

Note the importance given to the word laléo, which
means to speak or to communicate. In fact, God communi-
cates the salvation to be accomplished through His Word,
dabar, the active, dynamic and efficacious Word of God. It is the
most important form of divine communication and the Lord doés
not communicate except in -concrete forms, i.e the Lord
conceives, communicates and actualises it simultaneously.

:Bene L. Ramlot in his article Prophétisme in DBS 8(1971)
1215, explains the original meaning of the word dabar as to
communicate. from which follows the derivative meaning
‘to bring to effect’, and hence to create. For the creative
power of the Word of God, cfr. Prov. 12.25; 18,20, Pss. 33,
9; 107, 20: Jer. 4. 28; Is. 46, 10-11; Ez. 17, 24; 22, 14; 36, 36;
37,14. The theology of the sacerdotal school (P)in Gen. 1,
1-31 has got the same understanding of the Word of God.
Thus the Lord, while speaks, creates; because the divine
revelation in its essence is constituted of gestures and words
(zestis verbisque). ‘This fact was so much forgotten in western
dogmatism; but today clearly defined in Dei Verbum, the con-
stitution on Divine Revelation of Vatican I, nos. 1-2.

This efficacious divine word permeates all through the
history of the world. ‘The world itself and its history is an
action-word, or actions explained, or efficacious elucidations
against which the word executes all its designs: to create, to
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save, to effect communion within the people of God, to
proclaim, to threatenm, to punish and to pardon; The trans-
cendental and all the more mysterious eesence is that the
word goes arround each and every man, so that there may be
the possibility of discerning it from the rest and of entering
in profound relation with the Lord. It is the word informing,
but it has already scrutinized the confines of human reality
in its totality. ‘Before they call, I will answer; while they
are yet speaking, 1 will hear®’ (Is. 65, 24; cfr. also Mt, 6, 8;
and Jn. 16, 26).

In every preannouncement, there is always an historical
sign. Let us analyse two texts, morphologically similar, the
call of Moses and the birth of Jesus:

Ex. 3,12: The Lord said: “But I will be with you
(Emmanuel = God with us); and this shall be the sign for you,
that I have sent you: when you have brought forth the people
out of Egypt you shall serve (adore) God upon this mountain’’:
In -Ex. 4, 31, we have the factual verification of this sign:
““And the people believed; and when they heard that the Lord
had visited the people of Israel (Bnai Israel=Sons of Israel)
and that he Had seen their affliction, they bowed their heads
and: worshipped®’. Note well the final cultic and liturgical
gesture in résponse to the word accepted in faith.

. Finally in Ex. 4, 31ff, the grip of conscience in front
of the Pascal Event explodés in choral form. Hetre we
understand .the importance of hymns in liturgical celebrations.
These versicles are to be explored word by word: “And
Israel saw the great work which the Lord 'did against the
Egyptians, and the people feared the Lord; and they believed
in the Lord and in his servant Moses’’. Note the historical
and psychological evolution of faith — they saw (and under-
stood), feared and believed.. The fear of the Lord confiring
the attachment in faith and induces to turn to God in cultic
gestures.

Lk. 1,26-38: Mary welcomes the word of the Lord (v.38)
with all humility and submission - the word of the *Lord,
who is with you'’ (v.28 — Fmmanuel). The great sign here,
is the birth of Jesus, Son of the most High (v.32) by the
work of the Holy Spirit.

v Tn Lk. 2,8-20, we have the culmination of this event. The

word communicated through the angel of the Lord snicates a
sign: “you will find a babe wrapped in swadling cloths and
lying in a manger*’ (v,12); and the shepherds hasten to undet-
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stand the word, the word-event, made known to them (v.15).
Also here we have the liturgical ending: ‘‘the shepherds
returned glorifying and praising God for all they had heard
and seen, as it had bsen told them” (v.20). But already in
vv, 13—-14 the cultic gesture of the heavenly choir is expressed.

In the Old Testament, the Word even when it is addressed
to individuals, it has only one destination, the community.
Moses, prophets, priests, are all bearers of this word, not
as private individuals, but as the repesentatives of the people.
The people in their turn are to respond to it with all their
ability and life.

Always this response assumes a dynamic liturgical gesture.
It is true in the case of Moses— the covenant on Mount
Sinai (Ex. 24,7ff.): Moses reads the Book of the Covenant;
the people accepts it, and then it is signed by the liturgical
gesture, the sprinkling of the blood of the covenant (v.8). It
is also true in the case of the priests in the renewal of the
covenant (Neh. chs. 8-10). The Psalms are also some forms
of such response of the community, which in their turn have
become Word of God to the future generations. In Deut. 26,
the response to the Word assumes the form of a profession
of faith (vv. 5b-9); and of distributing fruits of earth to
the poor among the people of God - levites, strangers, orphans,
widows etc. :

Finally, the insistance with which the Lord urged the
prophets to speak out his word is to be specially .noted,
The- prophets are word-bearers; whether they will or not
they had to speak out. In Is 6,9-13, the Lord entrusts the
prophet with a word of ruin, which is to be proclaimed.
There the salvation comes only to a qualified minority, the
Remnant, who responded to it, It is the Holy Seed, the
effect of the Word of God. The Word, which is the cause of
ruin to those who reject it, isat the same time exiremely
beneficial to those who accepts it. Thus in Ez. 37,1-14, it
transférms the prophet and the people alike. It resuscitates a
dead people (i.e., impure, idolatrous and corrupt in all possible
ways), to bring them to their fatherland as a living army.

.The same biblical text, we quoted in the beginning,
Heb.1,1-2 gives orientation also to the New Testament
theology of the Word. In the days of old, God spoke to our
fathers through the prophets in many and various ways; but
today, in these last days, there is only one way and He speaks- .
directly to us through his only Son. The parallelism- here is -
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a growing one both in time aad in ways; in eschatology and
in person, The word laléo stands here in aorist tense. It
shows that the action is ultimate, irreversible and eschato--
logical. The vv. 2b-4 narrate the qualities with which the
Son ‘is adorned. '

Thus in New Testament, Christ presents himself as the
Word, the Power, the Dynamism, the Wisdom and the Person
.of God in the Holy Spirit. He presents himself as the revealor
of the Father, and finally as the only donor of the Spirit of
the Father.

Any analysis of the New Testament economy of the Word
must start from 2Cor. I3,14: from the grace of Christ, there
follows the love of the Father -and thus we reach the
communion of the Holy Spirit.

a. The Lord Jesus: He is the dabar, logos, rhema melra
of the Father in the Spirit.” He is the only Word of the
Father to men as a community. He is the only bond and the
only means of communication, which the Father allows in
these last days between God and man. He is the mediator,
himself being God, brings God to man and man to God
through himself. He himself is the reality and the content of
God’s communication to man, His work is to be continued
in this world up to the consumation of time and history by
the Holy Spirit.

He is the Word in action, unfolding all his powers, Not
only he is an efficacious word, but he is the exclusive efficacious
word. ‘“Without me you can do nothing>’ (Jn. 15.5); and those
who have not yet received the word are inert and lifeless.

This Word of God, that exists in eternity in the bosom of
the Father (Jo. 1,1-20-14.18), is now sent to and comes to the
world and to all men. He wishes to be understood and to be
accepted by all (Jn. 1,10-12.16). The exclusive finality is not
his own glory, though every law is always dependent on him
(Jn. 1,17), but the glory of the Father and to bring back
everything to the Father, giving ﬂeely to all the Spirit of
the Father (Jn. chs. 14-16). .

It is for this that the Word was 1ncarnated He assumed
the horrible concrete human weight in its historical, biological
and social dimensions, in order to transform-it. He alone can
do that, because he is the sole source of life for man
(Jn.7 37—39) He is the only light of the world, which illuminates
everything in the world, or according to the Oriental imagi-
nation, which gives life to everythmg (Jn 8 12) Light m
‘Oriental conception always means life,
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 has pascalised the whole reality, both celestial and terrestrial -

realising fully the promises of old (Is. 43,19; cfr. also v 18;
65,17 cfr. also v. 16). St. Paul has proclalmed it several
times in his Churches: ‘Everythmg old has now dlsappeared
and is forgotten and the father has recreated everything in
Christ and in the Holy Spirit. (Gal. 6,15; Rom. 8,1.10; Eph
~2,10.15; Col. 3,9-10) ‘

Tt is the Father who speaks always, but only through
the Son and in the Holy Spirit. He speaks directly to men
only four times and they were to present the Son and his
works to men as well as to show his special delight on the
person of the Divine Word. Similarly, our prayers are responded
always through the Son and in the Holy Spirit. Due to the
eternal power of Christ’s sacrifice, he is the authentic witness
of God to men (Rev. 1,5; 3,14), and the divine liturgy is the
‘authentic forum of Drvrne and human response,

c¢. The Holy Spirit: In Liturgy, the Holy Spirit is not
to be CODSldCer accordmg to the dryterms metaphysical pro-
cession, but as the spirit of the Revelation, made accessible
and operative in every day life of the community. He is the
Spirit of sanctity (Rom. 1,4) and of the divine truth (Jn. 14,17;
15,26; 16,13; 1Jn. 4,6). According to the word of our Lord,
only the Spmt can produce effect to the Word of Revelation,
which includes acts and words. Already in Old Testament,
we see the priest-prophet callmg on the Holy Spirit to render
the word of God effective (Ez.37,1-14)

In New Testament, he appears as the one who renders the
messianic works and teachmgs and also the very sacrifice of
Christ effective (Lk. 3,22; 4,1.14.18; 11,20). 1t is he who
raised our Lord Jesus ‘Christ {Heb. l 4; 8 1D,

He gives Christ himself and is indicated as the one who
makes ecffective the salvific sacramentality of the Church,
instituted by Christ: Jn. 3,5=Baptism; Jn. 6,63 =Eucharist;
In. 7,37-3%9= probab]y Euchanst and Baptism;, JSn. 20,22~ 23—
Remission of sins.

[t was the explicit faith of the primitive Church that no
one can ‘have the gift of baptismal faith but by the Holy Spirit
(1 Cor. 12,3) and without the Spirit neither Baptism nor
Eucharist' can have any effect (1Cor. 12,13).

In short, it is in the Holy Spirit, in the Spirit of the
~Father, in the Spirit of Cbrist resurrected, that we see in
synthesis every event of the divine ecouomy Thus, in him is
1hc sendmg of Chrrst by the Father; in him Christ fu]ﬁlls his
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mission and the perfect will of the Father (Heb 9,14); only
he can work out the koinonia, the unity of the Church
(2 Cor, 13,13 Phil. 2,1); only in him and through him can ‘one
proclaim the word in liturgy and in the apostolic missions
(Acts. 13,1-3) only inhim can one read and understand fully the
meaning of the Scriptures (2 Cor. 3,12-18); only by the power
of the Spirit can man be renewed and prompted to respond
to the Word of God: only he can give origin-to the liturgy
of the Church and it is he who is operative in the liturgical
celebrations of the Sacraments, and only in him can one fulfill
the liturgical reality (Eph. 6,20); and finally, only he, who
"unites to himself the whole Church, in order to bring her to her
spouse, can fully consumate this liturgical reality: “‘The Spirit
and the Bride say, come” (Rev. 22 17); ““‘Amen, come. Lord
Jesus®’ (Rev. 22,20).

Thus in short, in the Liturgy of the community, the Word
of New Testament appears as: the supreme initiative of the
Father who sends, of the Son who comes, and of the Spirit
‘who gives ultimate effect to everything; the proclamation of
the Father continually depending on the Son and being rendered
. effective by the Holy Spirit; the perennial proclamation of
the lovz of the Father for his Son, and in the Son for all
men without exception. For this the Father has sent his Spirit,
his life, over the Son and men in community; the universal
vocation of men to live such love in community. The death
and resurrection of Christ has obtained’ this divine unity of
the Spirit of God to all men.

'B. The Church as the Necessary Mediatrix of the Word

Our analysis of the New Testament theology of the Word,
makes it clear that the Word and the Spirit works 1mmed1ate1y
in the community of the faithful and through the community in
the individual.

Tt is the great and inevitable law of divine Initiative
that there should be a human mediator between God and man.
Any Christian who makes a refleciion on his faith, understands
this mediator as Christ himself. Much less self-evident or
clear is the fact that the Church, with Christ and after Christ,
is the necessary and inevitable mediatrix of the Word, the
privileged - place of contact that the divine Word demands
from the faithful. It is this great law that constitutes really
the - community as. ekklesia, i. e., as the sole depositary of

- the Word (note that depositary does not mean (disposer);. as
the sole mediatrix and dispensor of the Word, except for
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In- New Testament, the proclamation of salvation is alsc a
call.  We have already analysed the typical text of Lk.2,8-20,
where we have a double liturgical context, expressed almost
in the same words: (1) The angels were praisiag (ainéo) God
and - were proclaiming glory (doxa) to God in the highest.;
(v. 14).. (2) The Shepherds glorifying- and praising.. (doxazo
and ainéo, v.20). : )

In the Book of Revelation (passim), to all proclamation,
which is also a universal call to men for conversion (metanoia)
of heart- ffom evil doings, corresponds a liturgy in. heaven;
moreover, without this liturgy none of the last events happen.
Besides, the whole context of Apocalypse, which always is
of prophecy, of proclamation, of witnessing, is also liturgical
and ‘eucharistic: the visions take place ‘‘on the day of the
Lord”® (Rev. 1,10), and are sealed by the communitarian
celebration of the Eucharist of the Lord.

-b. The Divine Amenm: As we have seen already, the
personal divine Word, the melta of God, is also the Amen,
which the Son pronounces irreversibly to the Father in the
Holy Spirit, and also to men by the power of the same Spirit.
Therefore, when the community responds its Amen to the
Word, it must also be sure that Christ, man and God, has
responded to the Father and has obtained through himself
and through the Holy Spirit the sanctity and the power, with-
out which no profession of faith or liturgy is possisble (1 Cor.
12;3). - R . . ‘ L

¢, The Stages of Human Response: We can distinguish
between different stages in the human response to the Word.
They are -true, vital and permanent conditions or states of
life. Each of them may include the others implicitly, and
often they are complementary to each other. Inthe sacramen-
tal economy of the New Testament, they are conversion of
‘heart, faith, baptism and the eucharist. Other dispositions
and other sacraments are only compliments to these four. -

The Conversion: Conversion or repentance or returi or
penitence is the most primitive effect and fruit of the Word
heard, accepted and obeyed. We consider here, three important
texts of New Testament, at three important moments of
revelation, to understand clearly the relevance of conversion
in responding to the Word heard. Theyare: (1) the eschatological
preaching of John the Baptist (Mk. 1,4-5); (2) the first
discourse of our Lord {Mk. {,14-15); and (3) the pentecostal
preaching of St. Peter at Jerusalem (Acts.-2, 38-39). We are
‘not going. to give an exgesis of these texts, because they
ar¢ evident. and clear by themselves. - ST

ta
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Conversion i3 the true openness to- God -and ° is a
necessary factor for every liturgical celebration. In fact, w1thout
such a permanent state of life, it is impossible to have a
true prayerful approach to God. 1t is the immediate, uncondi-
tional and irreversible remorse over individual and collective sins
and imperfections (Rev. chs. 2- 3); it is the real will to die
for the past and perishabie, and more concretely, to turn
away from the present real and sinful existence. Thus the
directions of conversion are fourfold: (1) To Return to God:
the personal or collective sin is fundamentally a separatlon
from God; hence the first trait of real conversion is the re.
entrance into the communion with God. (2) 7o Return to
Himself: each and every sin brings in a horrible .separation
within one’s own personality; this wound isalso healed by real
conversion, (3) To Return to the Nearest. through every sin
we are putting on a mask before our neighbours and we
are really deceiving them; by true conversion we open ourselves
to ‘out neighbours. (4) To Return to the World: we are to
be "the real images of God in the world; the whole world has
to teach ' the Lord through man; by every sin-‘man fails to
do ‘his duty towards the worid;.conversion rectifies this dlsorder
(Rom. 8,19-25).

- The Faith: Once man turns away from - his real pnesent‘ :
situation,. he: has -to commit himself to -something or -
somebody else. In our case, it is a commitment to the Supreme ~
Good, and :this uncondltlonal commitment to the Lord; we
call'the faith, Mk, 1,15 really speaks of this natural consequence
of" repentance. ‘The time is fulfilled, and the Kingdom of
God 1s-at hand; repent and believe in the Gospel'. The marvellous
sequence, both biblical and liturgical, of the proclamauon
of -the Word of God and the personal commitment to it, .
we have ‘well explained in Rom. 10,8-17.

The faith has a dimension vaster than generally conceived
and thought of. 1t is because of iits double dimension; ‘it
turns to God and to men. Only when we consider the
different. psychological phases involved in 1uis permanent
state of faith, that we understand its double dimension clearly.
Conviction, trust, obedience, fidelity, fear 0fGod with generous
love and faith in man with true hope -are the different
psychological phases of true faith. The conclusion is crystal
clear-a true act of faith happens only in the context of a
commumty, namely, that it is always titurgical.

 Baptism: The authent;c conversion and faith’ postulate a :
foll response, a commumtarv confession ‘of fajth :in the
Resurrected Lord, i.e ,'a sacramental {iturgy where the. conversion
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and faith, the permanent states of life, are sealed by the Holy

Spirit (2 Cor. 1,22). The Holy Spirit in fact introduces us to
the death of Christ against Baptism, and in view of his Resurrec-
tion. He induces us to accept the Word of God with its central
dynamism, the death of the Lord; he induccs us to die as thé
Lord in him and together with him-a death for resurrection.

The Eucharist: Tt is the ultimate and supreme response
of man to the Word of God. Against the Eucharistic liturgy,
one lives typically the conversion, faith and the sacrament of
Baptism as the response to the Word. Only the Eucharist
properly makes to live these realities which form one single
context of life of faith. In this celebration, the community replies
to the Word announced through the mediation of the Lord
and in the Holy Spirit by deeds and words. [t eats the Body
and drinks the Cup, which represent irresistible power of the
death of the Lord through his Resurrection. It accepts volun-
tarily such a death for resurrection and it proclaims this
accepted reality till the Lord returns (1 Cor. 11,26).

In the Eucharist, the omnipotent effusion of the Holy Spirit
signs definitively the permanent condition of faithful. who have
received in faith the divine Word. In short, the Eucharistic
proclamation - presents the fol!owmg fundamental points: the
profession ‘of proper conversion and permanent faith; the
profession of the proper sacramenial death with Christ in
the Holy Spirit; the profession of the Resurrection of the
Lord as a pledge of human resurrection; the -proper incors
poration into ithe Body of Christ-not mto the mystical body
of Christ, but'into the individual, risen, eucharistic, living and-
organic body of Christ, i.e., into the real Body of Christ;
and the proclamation of the great works of God (Magnaha
Dei-Acts. 2,11) in view of the salvation of man.

In this chapter, we were analysing the Sacred Scnptures
as the call of God extended to man, provoking him 1o give a
positive response. In the salvation hlslory, we feel this call'in
various ways and modes. Man is placed in such a precarious
position, that he cannot but respond to this compelling call.
His positive response is known as the Liturgy. The special
character of this divine call is that it is addressed to the
community. So naturally, the human respounse also isto be in
the community. In the present economy of salvation, this
community is the Church of God in Jesus Christ. The human
response, however, passes through various stages to become
an authentic one. It is an historical and psychological for-
mation of man’s personality and being.  The condensed .
expression of this divine call and human response;. we have
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in the ‘Eucharistic celebration. Man lives his faith in and
through this specific celebration. - The other sacramental
formulas, - symbols of faith, professions- of faith, liturgical
songs and so on are ail different forms of this human response
to- God. Besides the Eucharistic celebration, which is the
expression of . the life of faith, there are the Sacramental
- celebrations at certain ciritical moments of human life, where
he responds in a special way to the special call extended to’
him in those moments. The ‘Liturgy of the Hours’ and the
celebration of the Liturgical Year took shape according to the
human response in time and season. Thus, the Eucharist, the
other Sacraments and the Liturgy of the Hours, form a unity
. in expressing the perfect and positive response of man to
the Divine Call. : B
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CHAPTER III

" RITE AND LITURGY

_ The notion of Rite and Liturgy is intimately connected-
with' the notion of an ‘Individual Church’, which is very
often confused with that of a ‘Local Church * These notions
are, of course, related to the very foundation of the Church.
As we go deep into the formation of a particular Church, we
can distinguish there between two constitutive clements: Chrlst
experience on one side, and the life-sitation of the commuiity
on the other. The notion of an ‘Individual Church’, is more
based on Christ-experience, while that of the ‘local Church’
is more dependent on the life-situation. First of all, let us
explain them briefly. o

The modern cry, both inLiturgy and in personal prayers,
is for Christ-experience, an experience of the risen Lord. At
the same time, it is hardly possible to have real and authentic
Christian believers without Christ-experience, for, it is stupid
to - commit oneself to something non-experiential. Now the
problem is, how can one come to an experience of Christ?
Christ, we know, is a person, To experience a person means,
to ideatify oneself fully with the details of his life and life
events, in our context, with the Christ events. Christ being
the centre of salvation history, it is also an identification with
the history of salvation. S

Looking back to the historic Christ events, the Apostles
were the most favoured ones to enjoy them most intimately.
They were living with Christ and were witnesses to all Christ
events, the most important of which is the Resurrection, -the.
basis of Christian faith (1 Cor. 15,14). Still, the Gospels testify
to the fact that the Apostles themselves had varying experi-
ences with the Lord. Let us take, for example, the Christ-
experience of St. Thomas the Apostle. This we do precisely
because we want to establish the relation between -an Individual
Church or Rite and its Liturgy, in the context of the Thomas-
Christians of India.

. When Jesus heard that his friend Lazarus is dead he called
his disciples together, and wanted to go to Judea. His
disciples forbade him saying: ‘‘Rabbi, the Jews were butnow
seeking to stone you; and are you going there again®’?
Jesus, however, showed his interest:again. Now, St. Thomas
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takes the initiative and encourages his fellow Aposties
saying: “‘Let us also go that we may die with him®’ (Jn.11,16).
It must be his intimate personal relationship with Jesus whlch
inspired him to identify even with the most trying ideal,
Jesus has preached: ‘‘Greater love has no man than this,
that a man lay down his life for his friends”’ (Jn. 15,13).

It is during the last” supper that St. Thomas makes his
second appearacce. Afier having spoken at length about his
farewell to this world, Jesus added: ‘‘And you know the way.
where I am going’ (Jn. 14,4). When the other apostles stood
staring at the Lord on hearing this, Thomas takes courage to
ask: ‘‘Lord. we do not know whcre you are going; how can
we (then) know the way’’? (Jn. 14,5). The answer of our
Lord to this question was so spontaneous: “‘I am the way,
the truth and the life; no one comes to the Father, but by
me’’ (Ja. 15,6). Thus, St. Thomas was also instrumental for
an important piece of Revelation, the revelation of the real
salvific mission of Christ. :

‘It is after the Resuerection of the Lord, that St. John
brings Thomas to the stage again. He was not there in the
company of the apostles when Jesus appeared to them after
his Resurrection. The news brought him the greatest grief.
He could not contain hiniself and burst out saying: *“Unless
I see in his hands the print of the nails, and place my
hand in his side, 1 will not believe’’ (Jn. 20,25). This is an
expression not of his unbelief, argue the biblical scholars
today, but of his deep faith and intimate personal love for
Jesus. See, how sincerely Jesus satisfies this desire of his
Apostle? My Lord and my God®, is the most complete affir-
mation of ‘Christ’s nature, to be found on the lips of any
one in the Gospe]s.—'—writcs Bruce Vowter in Jerome Biblical
Commentary of the Gospel accordmg to St. John (1). Moreover
in St. Thomas, we have the indisputable witness to Jesus’
Resurrection. Resurrection, which is the unique basis of
Christian faith, can never be fixed on rumours,

The above explanations clearly substantiate the specific
and unique Christ-experience of St. Thomas the Apostle»
The other Apostles alsc had such specific and unique experience
with Christ. They all went out to different parts of the
world, impelled by their varying experiences. As they encountered
dleffrent people, they shared their own Christ-experience with

thosevpcople The very sharing itself was unique to egt;h
Apostle, .Thus Christian faith assumed ‘concrete from® only
when various Christ-experiences were coupled with different
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life-situatioris; and sucl distinct ‘concrete forms’ of Christian-
‘faith-are called the Rires or Individual Churches. 'It'is not:
that- ote: Church divided- into many, but the very existénce.
of the Churchof God is as many. They are all fully Churches.
of :God in Christ.: It is not the quantity but the quality that:
makes an Individual Church or Rite. The  loss™ or neglect
of any of these Churches or concrete forms of Christian faith
will prove to be irrepairable to the richness and universality
of the Church of God in Christ. Tt seems that the Fathers
of Vatican IT were fully conscious of this fact. Aany how,
they have expressed their ardent desire concerning the
preservation and development of all such forms (2).

The different expressions of Christian faith, i. e., the.
different *‘styles of Christian life’> are not a threat to the
unity of the Church, but rather they do manifest her univer-
sality more vividly and clearly. This fact, proclaimed in Vatican-
I1, has recently been reinstated by Pope Paul VI(3). The
unique nature of Christian faith is that it is never enslaved to:
any people or any culture or any place or any time; it identifies
itself with all given cultures at all times. and at the same’ time:
transcends all of them. The real Christian magnanimity is,
to- accept.all these different . Churches or Rites as they. are,
respect them and rejoice in their growth and development..
It will be absurd if one of ‘these Churches insists that all
others should merge into it, or that the others should adopt
her own style of life. Nor is it ideal to put pressures on
other Churches to rid them of their own identity and md1v1~
duality, and thereby to serve the interests of one Individual
%hurch. But. what is being done in India today is precisely
this. ' :

.. There are four distinct factors which determine the iden~
tity of - an Individual Church or Rite. Vatican IT makes
special mention of them (4). Sacred Liturgy is the most

important among them. The constituent elements in the for-
mation of a Church, i.e., the Apostolic Christ-experience and
the life situation of the people, are also the constituent
elements of its Liturgy. With regard to the Thomas Chris~
tians of India, they were the Christ-experience of Apostle
St. Thomas and the life-situation of the ancestors of the
present Thomas Christians. As far as the tradition goés, the
original community had Jewish and Dravidian &lements. : Of
course, it -might have originally. grown assimilating other
elements with which. they had contact in course of time:
The important communities to which tbey related -themselves -
were the.Churches of Edessa, -Persia proper and Mesopotamla i
All of. them had the samc Apostohc patrimony .and Jewish
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cultural background common in their formation and expression.
Hence it'is quite natural that they complimented each other.
As. far as our knowledge goes, compulsory and involuntary
changes were introduced into their Liturgy by Latin mission-
aries. But today they are left alone to correct. themselves
and tread the right path. ‘

Spirituality constitutes the second factor inthe identity of
a Rite. 1t is always related to its liturgy. It is rather difficult
to define the concept, spirituality; yet we may explain it as a
special style of God-experience. With regard to each indi-
vidual, the summit of divine contact and experience, he has
in the celebration of the Word in his Church, i.e., in his
own proper Liturgy. Because of certain undesirable circums-
tances, the Thomas Christians are in a tension today. Their
liturgical celebrations, to a certain extent, are closely connected
with the inner structure and spirit of their Church; but the
other activities of piety. paralitargical or personal, are all .
fully in the spirit and diction of the Latin Church. Only a
radical change in this situation will make them capable of
ascending the higher steps of spiritual life.

Another factor, through which the life of an Tndividual
Church is expressed, is its Theology. The thought pattern
differs from peopleto people and place to place;so also the intell-
ectual attempt to know God in the light of the revealed truths,
Plurality in theological thinking was once heretical; but today
we have come so far as to recognise that every individual
Church can have its own theological thinking, closely related
to its liturgy and spirituality. Here again the Thomas Chris«
tians are in a predicament. Most of them doubt whether they
have a theology at all. They all, including their own prelates,
are trained fully in western théological and moral systems.
The formation they impart in catechism classes and even in
their own Seminaries, is not an exception -to this - general
rule. 1t is high time that they put an end ‘to this slavish
imitation, and try at a radical change in this formation
systems, of course, giving 1mportance to thelr own Apostohc
herltage and hfe-suuatxon

. The fourth essential requisite of an individual Church
is, its own A4dministrative System or Canon Law. Here ‘the
socio-cultural factors count a lot; but at the same time, ‘they
must also be faithful to their Apostolic Traditions. The
Thomas Christians had a fully decentralised system of admini-
stration before the 16th century. It was fully in tune with

the life-situation of the time. The Bishops were real spiritual
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leaders in the Church. The temporal administration was fully
in . the hands of the Archdeacon or Parish Councils. The Arch-
deacon was also the social and political leader of the community.
The palliyogam ov parish council, comprising of the eldets
from all families, had even the power to excommunicate
and absolve such excommunications. Thus the local communities
were given due respect and essential autonomy. The present
-centralised church administrative system was imposed on them
by the latin missionaries. Why not they throw it off now,
and go back to their own decentralised system of admini-
stration, which is also very modern and democratic?

‘The -collegiality and collective responsibility of Bishops

1s yet another important contribution of Eastern Church
- administrative system. No single Bishop is the dispenser or
interpreter - of a particular Apostolic heritage. In- the case
of an Apostolic or individual' Church, all the Bishops in it,
united in one heart and  soul, should dispense or: interpret
its spirit and patrimony. As far as possible they have to
take into consideration the mind of the comwmunity too.
In this sitnation, we have to consider the precarious existence
of the Thomas Christians today. Is it not strange that they,
the most resourceful Church in the East, are left to be
governed by two’ Metropolitans of equal power? Why they
are ‘not given a Patriarch or Major Archbishop? In this
case, the other Individual Churches in I[ndia are to take lead,
I think. If they are united in spirit and action, they can
make unprecedented progress and thus earich the universal
Church.
: . Here, we must add a word on the existential duties
or obligations of an individual Church or Rite. They are the
celebration of the Word of God, ie., the realization of
‘Christ experience, and the proclamation of the Word, i.e.
the sharing of the same experience, to others.

: a. The Celebration of the Word of God: The historic
accomplishment of the salvific action or Christ-event happened
-years back. Only a limited number of people like the Apostles
could take part in it personally. But the action was precisely
for everyone in the world. Hence, it is quite natural that this
experience of - Christ-event be  extended to everyone at all
times. The Church, which is the continuation of Christ in the
present economy, has made all arrangements for this, through
the rc-enactment of Christ-event in her Liturgy. But ‘the
‘mode of this re-enactment differs according to' the Apostolic
teadition and lifessituation, We call this liturgy of the Church
by the general term, the celebration of the Word QF God;
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~ In the FEucharistic celebration, the Syro-Malabar Chuich
“(5) re-enacts the whole of the mystery of Christ together with
" its principal effects. The spirit, theology and spirituality
- characteristic to this Church are more revealed in this celebr—
ation. All religious and spiritual enterprises in this Individual
Church or Rite have to draw their vitality from this celebration.
They begin their Qurbana (6; with, “Glory to God in the
highest>’, the hymn of the angels at the birth of the - Lord.’
-Thus, beginning with the birth of the Lord and its background
history, they re—enact all the principal stages and events in the
salvation history, such as the Lord’s private and public- life,
Passion, death and Resurrection, the continued work of the
Spirit- in the Church, the reconciliation of man with God and
finally, the complete union between God and man. It seems
to be an easy exposition that all may enter into its spirit: with-
out much effort and may enjoy the original Christ-experience;
only that the participanmts must be fully aware of the symbolic
meaning of the different parts, prayers and gestures of the celebr-
ation.

There are also moments in our life, so delicate and so pre-
carious, wheniwe feel God’s predilection for us, and when he
opens out his blessings exclusively for us. They are special
occasions in our life, where we have to make critical decisions
and give positive response to the compelling call of -God.
Aud this we have to do on our own accord and in the context
.of our community, of course, relating it to the totality of Christ—
event. All these we accompllsh in the proper celebration of
the Sacraments. S

. Time and Scasons are the gratuitous gifts of God for us,
the human beings. Only we can understand their real value and
make them fruitful. The salvific call of God is extended to men
‘through these time and seasons. Here again; we are bound to
give a positive response to this call. The Church as a commuanity
of God’s people, awaiting attentively to hear and regpond to
God’s call at every moment, ought to make arrangement also
for this timely and seasonal responses to the call of God; and
this we call the ‘‘Liturgy of the Hours’’. The Syro-Malabar
Church -has got a magnificent arrangement for this celebration
(7). They have special prayers for every day in the whole cycle
of the year. Her seasonal cycle is unparalleled ‘in the history
of liturgical tradition (8). The mystery of salvation is so:vividly
and clearly celebrated through the gradual unfolding of Christ—
events in the Liturgical Year.

. The Liturgy of the Hours - 15 the prayer of . ‘the con_mumty,
the prayer of the whole Church (9). We can never dream of a-
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- Church ~ without lay people.. Hence, the Liturgy of the- Houss

is the common prayer of all, priests or reiigious or- lay pcople
We can never justify the dlscrlmmatlve attitudé and the priestly
domination over the Jlaity, which tries to reserve the Liturgy
of the Hours as the official prayer of the priests and of the
religious, prescribing a few ‘non-liturgical’ .activities of piety
for the laity. In this context, let us pray in all sincerity for a
brighter tomorrow, when the Syro-Malabar Church as asingle
unit, the laity together with the priests and the religious, not

‘wnhstandmg their status of life and mutual respect emerging
therefrom,will make a proper response to the call of God; through
the celebration of the same Eucharist, the same sacraments and
the same liturgy of the hours. The Thomas Christians had such
a Christian vision and life-style till their Rite and liturgy were
forcefully -latinised and mutilated in and after the 16th:century.
Their sister Churches, the. Jacobites, the Malankarites and the
Nestorians still continue the cherished practices of anecient
days, of celebrating the official liturgy of the hours also in their
families. This is a noble and healthy example for the - Syro-

, ,Malabarlans'

, < Sacramentals- are yet. another set  of prayers and rites
wexxstmg in the Church. Benediction, blessings, ‘Office  of the

-.:dead - and  burial <.ceremonies -etc., belong to this® group.

- They owe: —their relevance to ‘their relation- and semblance .
- to-the Sacraments. - These - prayers or rites took shape in
‘certaini-particular” h:stoncal ‘and liturgical context.” They too
should :-reflect - the particular liturgical -spirituality: of ‘the
" Tadividual - -Church. Unforlunately, the Syro-Malabar Church
‘has failed miserably ‘in this regard.’ Her office of the dead
and other prayers for the departed -alone. bear the proper
“spirit of the Church. All the rest are behind-imitations of
the latin Rite. This, all the more lamentable, as these prayers
have purely western context and cultural origin. It is
. high time to re-examine the fitness of these rites'and prayers
- to the present context of the Church.

There are also prayers. such as rosary, way of the
:cross, novenas and so on, wiich we conduct in the community;
still they are all in the realm of personal prayers. Of course
‘the ‘¢hurch has rencouraged the practice of all these devotional
exercises; only that we have to distinguish them from tle
‘hturglcal celebratxons. C

. The hturglcal worship amounts to be the existential duty
of the Church. .The ‘Qurbana, the Sacraments and the Liturgy
of the Hours ‘are the constitutive elements of: liturgical
'worshlp Thesc . gan never be subsmuted with. personal prayers
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and devotions. . Nor should such personal prayers and devotions
diminish the priority enjoyed by the liturgical prayers. It
is also ridiculous to call such personai prayer forms “liturgical’’
making them somehow to resemble the official prayer of the
Church.

The social conscloumess counstitutes an inevitable factor in
the formation of the official prayers of the Church. In the liturgi-
cal assembly, I cannot limit my conversation or prayer between
myself and my God; it . is with my community that I should
march towards God. Nor can liturgy be reduced to a conversation

‘about God’ between the community and the celebrant. This
naturally urges us to prefer the interests of our community to
our own, to adapt ourselves 10 the common pattern of the commu-
nity. _,Each Individual Church in its liturgical celebrations, is
trying “to realize and experience, what is being handed overto
her through her own Apostle. The proper circuamstantial settmg
is. also an esscntlal element for such experience.

b, The Proclamation of the Word of God: The second
obligation or rather privilege of an Apostolic community or
Rite is to share her unique Christ-experience with others.
It is .not "appropriate to keép concealed one’s own treasures.
The deeper and dearer is our Christ-experience, the stronger
and- compelling will be our desire to share it with others.
"‘The Apostle, in the force of this inner urge, could freely
.go over to unknown places and could face all -unknown
consequences. [t is with the force of this experience that
St. Paul advises us to praclaim the Gospel in. time and out
of time. Thus, we see that every Individual Church or Rite
has to share by necessity the Apostolic Christ-experience

~ she has.

Unfortunately, the Oriental Churches as a whole, and
the Syro-Malabarians in particular, were denied this funda-
mental right of sharing their own Christ-experience till
recently. In order to preach the Gospel, they had to say
good-bye to their prestigeous age-old Apostolic heritage and
accept the traditions of the ~Latin Church. In 1India, the
Thomas Christians could  hardly stomach the situation they
were put in. It is doubtful whether we can find anywhere
else in history a parallel to this bitter experience ;ofpaying
the loss of one’s own identity in Christ-experience 'as the
cost of preachmg the Gospel in ong’s own mother ]and A
telling majority of the priests and religious sisters working
in the latin dioceses of India are the Syro-Malabarians.
Thus, the Syro-Malabar Church has become so altruistic to
buitd up another Church (the latin Church) even at the expense
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of their own Apostolic individuality. - Still she is singled out
always as narrow-minded and conservative. The initiative to
put an end tothis biased propaganda once for all, even at
this bilated stage, should come from her own folds This®
can ba worked out only by safeguarding her idenfity in the
universal Church and in the mission fields.

It is right indeed to reflect at this juncture, who missed the
magnanimity and where did generosity run-ont. The growth
of each and every Apostolic Church is the growth of the
Universal Church, the Church of God in Christ. The true Christ.
ian charity demands to accept, to appreciate and respect all
Churches as they are. As far as possible each one has to help
the growth of the other Churches. But it is neither just nor
Christian to exploit the personnel and property of other Churches
in the interest of one Individual Church. No Church should
. grow to the detriment of a sister Church, especially by raising
barriers on the latter’s way of growth and expansion. Therefore,
the Syro-Maliabarians have to workout definite programmes
to train at least their younger generation in the spirit of their
own Apostolic heritage. They should fight for the complete
freedom to share their own Apostolic Christ-experience in
theit cwn way at least in their own mother country,

. The striking contrast between their healthy stock of voca-
tions and the pathetically limited scope for the proclamation
of the Word of God, was a topic of discussion even in the second
Vatican Council. The Council took a benevolent stand on this
issue. Thus, all Oriental Churches, including the Syro-Malabar
Church, are allowed, or rather authorised to look after the
spiritual needs of their own wards, wherever they are, by sending
their own priests to their care, and wherever it is necessary, to
“establish parishes and even their own hierarchy (10). No lesser
body can decide against this decision of the Ecumenical Council,
There are thousands of Syro—Malabarians residing in the big
cities and industrial areas of India, outside the present restricted
territory of this Church. There arec also Syro - Malabarian
priests residing in ‘many such places. But these priests are
never allowed (11) to' help their own fajthful by _the
Latin Ordinaries of the place. Is it not something painful
for 'the Syro-Malabarians? It is high time that the system of
territorial jurisdiction give way to that- of personal jurisdiction
(12) It seeds that the Latins in India are afraid of a diminution
in personnel to work in their institutions and missions, which,
to ‘a great extend. is supplied by the Syro-Malabar Church
today, If it isso, it is a fiew version of slave trade - to restrict
_the freedom of Orlentals through territorial barriers and force
them to work for the Latin Churcn‘ Let the Syro—-Malabar.ans
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be .set f‘ree to preach”andlive evcrywhere, at least in-‘India,.
accordmg to their own. Rite:and Liturgy, and then: let-them fréely
-go. and help -other Churches too. This will be the ideal of
Chnsnan fraternity - to respect and help each other -

v Our.plxmary concern in this chapter was to trace out

the relation between the Rite and ifs Liturgy. In our
analysis of an Individual Church, we saw that Liturgy is
one among the four constitutive factors: which determine the
identity of a Rite. And it is the most important factor as
it is the expression of the whole Church. It is also inseper=
ably related to all other constitutive factors.

.In this. context, we have to add a word on some sort of
a false universalism penetrating the Church today. Some people
pxetend themselves to be more catholic than the catholic
Church itself. The teachings of the Ecumenical Councils and
that of the Holy Fathers clearly enunciate the line in.
which the term ‘catholicism’ is to be understood. Everything
beyond that can only mar the real image of the Church in the
world, We. saw that the origin of Christian faith itself is in
dlversny, and that makes the Church of God in Christ more
catholic and more beautifut. Unity in diversity and diversity
in unity is the real ideal of the Church. The unity and
diversity in the life of the most Holy Trinity is the real model
for the different ‘styles of Christian life’ in the world. This
radical understanding and the consequent action alone can
enable us to give duerespect.to all other Churches.. In this
fast developlng world, the ideal is to help. each other to
live fully in one’s own splmual and religious traditions; and
this is'also the true world-vision.

Notes:
(1) Jerome Biblical Commentary, Bombay 1972, p 464
(2) OE the Decree on Bastsrn Catohlic Churches, nos. 2 5,6

3 Cfr L’Osservatore Romano, May 19, 1977 . 3
(4) UR, the Decree on Ecumenism, nos. 15-17

(5) Syro-Malabar Church or better the Indo-Chdldean
Church, is the principal part of the Thomas Christians,
who ‘were always with Rome, in spite of so many
undesirable treatments. ‘

(6) Qarev in Syriac means ‘offered’ and hence the noun form:
Qurbana means offering. The Thomas Christians generally

o call thclr Euchaustxc (,elcbratxon Oaubzma.~ L

www.malankaralibrary.com
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(7) Cfr. Varghess PATHIKULANGARA, Divine Office in
Malabar Liturgy, ' Eph. Lit., 8841 (1974) 131-141

(8)-€ff. Varghese PATHIRULANGARA, - The Liturgical
Year of the Syro-Malabar Rite, Eph. Lit. 90/2 {1976)
173-196.

(9 S_g_ the Constitution on Sacred Liturgy, nos. 83-101,
“ esp. 83, 90, 99, 100: and C_)li no. 22 -

- (10) OE, nes. 3-4

(11) Two.Syro~Malabarian priests are recently sent to Bombay
to look after the spiritua! needs of all the Malayalees!
Here again the language is given more importance than

. the Rite itself or.the particular spiritual heritage. And-
- what can these two priests do for more than 20,000
"~ Syro-Malabarians! :

(12) Personal jurisdiction,is the age-old custom among the Easte-
" .roers. Territorial jurisdic'ion, even among the Latins, is a
contribution of the Feudal system. Cfr. Eugenio PACELLT
“(later Pope Pius XII), La Personalita e la Territorialits

delle Legi, Specialmente nel Diritto Canonico, ‘‘Studio:
Storico~Giuridico’’, Roma 1912, p,6 ‘ .




cHAPTER v

A. THE ORIGIN AND DEVELOPMENT OF LITURGICAL
FAMILIES

Jerusalem fs the mother of all Churches and of all liturgies.
It was there that the fullness of messianic times promised; it
was there that Jesus preached, died, risen and ascended to
heaven; it was there the Apostles received the eschatological
gift of the Holy Spirit and were confirmed in faith; it was from
there that they went out to all quarters of the world to preach
and baptize; and it was there that Jesus instituted the great
command of love and ordered to celebrate his remembrance.
According to the ancient Hebrew tradition, Jerusalem is the
seat of the Great Day of the Lord; so too the Christians
considered it to be thc seat of the Great Return of the Lord,
the Parousxa

The first christians were all Hebrews and hcnce they
transferred to Christianity the practices and spirituality of the
Hebrews; and above all, the Scritptures of Old Testament, and
the way of' reading, lmerpretmg and hvmg it in their liturgy.
In -addition, they had also the special rites of Anamnesw,
Eucharzstia, Epiclesis and Doxology. S

Although Jerusalem was destroyed in 70 and 135 A.D,,
its influence extended to more than two centuries. By the
time of Constantine, there was a revival and with St. Cyril
of Jerusalem (-+387), we have a flourishing Church there.
Thus it had a decisive influsnce on ali liturgies .of the East
and West; but on that of the East=Syriac liturgy is oaly
indirect.

Now, we mav ask what is the cause of the distinction
of Eastern and Western or Oriental and Occidental Churches.
In 395 A.D. the then Roman Emperor Theodotius I died. His
~ successors divided' the Roman empire into two -the Eastern
Empire comprising the provinces of tllyricum and Oriens,
and the Western Empire comprising those of Gallicum and
Italia.  Those Churches which developed in these empires
or in relation to them are known as the Eastern and
Western or Oriental and Occidental Churches. Both in the
East and in the West there devsloped several Churches assam-.
ing diveiss forms, .
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-~ . “Thé Rites of the Western Empire
" '1; Romano-African Rite
. Gallic Rites
a) Mozarabic thc of Spam

b) Gallican Rite of ancient Gaul
¢) Celtic Rite of Ireland and Scotland
’ d) Ambrosian Rite of Milan

‘. ‘ There were several Rites and Liturgies also in the
'West just as it was and is the case in the East. Allof them
-can be reduced into two liturgical families -the Romano-
‘African and Gallic. The whole of Europe including the north
Ttaly and the British Tsles come in the domain of Gallic liturgies.
Rome and - North-Africa were the regions whers the other
family- the Romano-African family - flourished. Let us analyse
the hturgxes of the. Gallic ‘Rites first:

a) Mozarabic Rite: lt is also known as Visigothic liturgy
or old Spanish liturgy. By 6th century its prayer types were
fally evolved. In most ancient- ‘prayers, - we seé the- mediator-
ship of Christ mdre siressed; but in more recent ones, ‘the
consubstantiality of the- divine Persons is’ the important: theme.
The liturgical prayers are indifferently addressed to the Father
or to the Son er to the Holy Trlmty itself. Today itis eelebrated
only in. the cathedral at Toledo in Spam R

e b) Galhcan the It was the oﬁiclal hturgy of the King-
dom of the Franks. Most of the prayers show ananti-Arian
tendency. The restless or turbulent character common to all
Gallic - liturgies is being more expressed in this' liturgy
(1). It exerted visible influence in the formation of one Rue,
the Latin Rite, in the West.

e) Celtic Rnte' It was the liturgy of the Celtic people
on the British Isles, especiailly the [rish and the Scotch.
Only very few documents are preserved on this liturgy, and
almost all of them show that it was a mixture or hybrld of
Mozarabic, Gallican, Roman and Oriental litirgies. :

4) Ambrosign Rite: It is also known as the Mllanese
Liturgy, and it is the only liturgy of the Gallic family which
exists even today in a whole Province. But today it is mostly
permeated with elements from the Roman liturgy. In the
- provinee of Milan, they wuse this liturgy. The special celes
brations of the- cdv Week ars,. very common even today,



In short, all- these..four’ hturglés belong to: the family of
Gallican Rites and they have great similarity to the Oriental
rites and liturgies. v

Romano-African Rite: The very name 1tself is self—expres~
sive. It is a combination of two liturgies, that of Rome and
that of North-Africa. In the beginning. it was celebrated in
Greek language. Of this stage ofthe Roman liturgy, we are
very well informed by Justin and Hippolitus (2). At least by
the end of the third century, Latin began to be used in liturgical
celebrations. What we have of this liturgy till Gregory the
great, are two sacramentaries, Sacrameniarium. Leonianum
-and Sucramentarium Gelesianum. These were discovered in:the
17th-and 18th centuries and are arbitrarily named after -the
two - great liturgical Popes, Leo and Gelasids. Anyhow, ‘these
two Popes are considered tobe the champions who gave “real
shape to the Roman liturgy. This does not mean that all the
. ‘prayers- and symbols in these Sacramentaries are composed
or formed by these Popes. . They may be of even ancnent origin.

The Rites of the Eastern Empire:

- - Among these, we have the Churches that dcveloped in
the’ Bastern Roman Empire. and - also those Churehes that
~ developed.-outside it, i. e., in the Persian Empire and: in India:
We . can trace three important. families among these, Cbm:elms
—and thelr liturgies. They -are: o

1 Antlochean Famlly

v i) West-Syriac Liturgy of tne Syna.n Jacobltes of the

Syrian Catholics or Antiochean Syrians, of - the Maromtes, o

of the Malankara ‘Church and so on.

ii) Byzantine Liturgy of the Greeks, of the Sfavontc
Cburches (Russians, Ucranians, Bulgarians, Serbians €tc)
of the Rumenians, of the Albamans of the Arabic
Melkites, of the Georgians, and so on.

iil)y Armenian Liturgy of the Armenians.

3. Alexandrian Family:

i) Coptic Liturgy of the monophysxte, Orthodox\ and
Catholic ™ coptics.

if) Ethiopian Liturgiy of the Bthiopians.

3 Persnan Familys-

© East- -Syriac Liiurgy of the Chaldean Nestqnans and ‘
.. Catholjcs and of the Syro-Malabarxans,‘

Cowew
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“In the beginning, the communal liturgy in every Church
was in a fluid state. Only in course of time, that-they were
.consolidated into -fixed families with definite branches, This
consolidation happens duriag the 4th and 5th centuries. Certdin
centres, -theological schools and eminent fathers played great
role in the formation ~of Ihese liturgical families. . The
Apostolic heritage was an important element.in fixing -up
these families. We may mention here, only the important
‘centr,cs:- ‘ :

‘a) Antiochia:- From Antioch went out missions to the
whole ancient world, including 1he Greek cultural areas and
the Latin West (Paul and Barnaba and then St. Peter hlmself)
They went out: to the East even beyond the territories of
the i Roman Empire, to Persia, Armenia, Arabia and so on.

b)  Alexandriai It is from - Alexandria, the - Egyptian
‘missions start, They reached even upto the aciual Tunisia,
Libia, Ethiopia and all neighbouring provinces. They were
also closély related to Rome. According to tradition, St. Mark

1s the founder of the Alexandrian Church

i c) Asia” Mmor, Thc Church of Asia Mmor had: c]ose
‘relation. to that at Antioch; but it was fully independent in
~administrative level. -Under the ‘influence of the. great Cap-
adocian fathers they achieved a sort of liturgical independence
and was the source of the formation of the Byzantine liturgy.

d) Constantmople Constantinople becomes prominent
“‘only after 330 A.D., the year of its foundation. Yet, the
" fathers at Chalcedon (451 AD) in canon 28 establishes it ag
the second Patriarchal See of the Christian world (after
Rome, but comes before Antioch and Alexandria). The
. Patnarcbate extended even up to Asia Minor. It had good
- relations”with Antioch. Its famous Patriarchs, St. Crysostom
and Nestorius, were from Antioch itself. .

e) Armenia: In its foundation, the Armenian Church was
dependent on Caesarea of Capadocia. But after the death
of St. Basil in 379 A.D., it separates itself from Caesarea
and gradually attains autonomy in 384 A.D.

f) Persias The Church of Persia, due to political cir-
cumstances, had a particular way of development. Everything
developed “under its Catholicos without much contact with
other Churches in the Roman Empire. It is, more or less,
an independent evolution from the Gospels themselves. The
. Church of India associated itself with that of Persia, most

probably in the 4th or 5th century.



oo Titurgy is the expression of Christian ‘faith- - 'As' we have
..already seen in the previous chapter, Christian faith becomes
-concrete only when a specific Apostolic . Christ-experience is
coupled : with a specific life-situation of a commuaity. The
Afirst- expression of this concrefe faith might have been 'more
-spontaneous, and this initial stage in the origin and develop-.
.ment of Sacred Liturgy, we call the stage of fluid liturgy.
The community under the vigilent care of the Apostolic fathers
developed and perfected this liturgy. The community also
grew larger and larger through the centuries. By 4th and 5th
centuries, we have the stage of consolidation in the history
of lnurgtcal development. Of course, the Apostolic centres
and theological schools gave lead to this consolidation. Thus
-we have the different liturgical families and their branches.
‘We could only very briefly explain this process of origin and
development- of  different liturgies. Those who like to have
more about this, may rzad ‘through the Bibliography we’ mtend_
to glve at the end of this book.

3Notes: ‘ S
1. Josef A. JUNGMANN, The -Early Liturgy, 'London
1976, p. 228 B : ~
R Apologia of St. Justin aad Apostohc Tradltxons of
, Hlppolltus , .
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- B, THE EAST SYRIAC CHURCHEﬁ

The hxstory of the ong!n anddeveiopment of the Churches
of Mesopotamia, Persia and India is really interesting. They.
all share one and the same liturgy, the East Syriac liturgy,.
the only liturgy that developed outside the ‘limes Romanus’. -
Although many scholars attribute it to the Antiochean family,.
it stands as distinct type or as a distinct family by itself.
The Church itself was. autonomous under its catholicos or
Patriarch.

The Churches of . Persia and Mesopotamia

" For the time being let us set aside the Thomas Chnstlans
the Church of India, and consider only the Churches ofv
Persia and Mesopotamia. Due to political reasons, they were'
cut out of the other centres of Christianity. They had actually:
great misunderstanding with regard 1o the Council of Ephesus
in'431 A.D., in which Nestorius, the Patriarch of Constantinople
was condemned. They heard that it was a partial Synod and
the power of Cyril of Alexandria prevailed allthrough it. So
they refused to accept the decisions of this Synod. In 484
A.D. they formally rejected Ephesus in their councxl at
Bet-Laphat

Whatever be the case, we have in the Persian Church, a
Church developed fully in the Judeo-Christian atmosphere, in
the Semitic cultural context, in which the whole ¢f Christian
revelation is given. It is a Church developed without any
impact from the Roman legalism and Greek philosophical dis<
tinctions, Thus they could keep up even to this day a theology
of ‘thé rites and practices of old, even those of the Jewish
time. The Jewish nucleus among the first converts of Persia:
and Mesopotamia, who were left behind after the Babylonian
captwnty, helped a lot this orientation of the first Christiang
in those places. Liturgy bemga response to the divine call;
the liturgy: of these Churches in the same sitz-im-Leben, the
life-situation, of the divine call, is really a source of msplratlon
even to all other Churches. .

- - “The impertant perdonalities. who were the true organisers
of these Churches and their liturgy, were Isho-Yahb I-(581«
582)and Tsho-Yahb 111(650.658). The most famous fathers of these
Chiurches are Aphraates (ca. 308-353) and St.  Ephrem (ca. 305~
373).;:Theodore of Mopsuestia became famous as the Inter preter .
of the " Syrian Churches. In the 13th century, they have:
another great author, amd codifier of Liturgy and Church -
discipline, : Abdisho -or- ‘Bbed Jesu barsBenka (+1318), thg:
Metropelitan- of Nisibie, - <1 PR
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The missions of . ‘the: Perslan Chiirch ewtended even upto
_Pekmg, Malasm Siberia and Mangolia. Before: the Muslim
invasion, the Church of ‘Parsia had about 80 millionfaithful,
with’ huudreds of mstropolitans, archbishops. and" blqhops,
comprising the two-third of Christianity. In:all other- Chris
tian Churches together, 1ncludmg that of the West there were:
only 40 million faxthful

Roman anacy and tlie East Syriac' Churches

For the sake of clarity, may I adda few words on
the Roman primacy and the East - Syriac- Churches or the so
called Nestorian Churches. - They emphatically proclaim the
primacy of Peter, his journey to and martyrdom in Rome. as
well as Rome’s ecclesiastical superiority over all other Churches,
in theie writings. Time and again such writings as the so
called Nicean or Arabic Canons and their commentaries, insist
that the Roman Patriarch is the successor of St. Peterand
as such has authority (Sultana) over all-other patriarchs; not
excluding their own., They believe that Pope Celestine of
Rome was deceived by Egyptian Ruler and Cyril of Alexandria
in the case of Nestorius and Ephesus Hence, we conciude
that they had not given up the belief in their communion with
Rome, although there were no contacts in between them till the
time ofcrusades. They were not informed also. of the dogmatic
developments - and canons of the Ecumenical Councils of the
past. During the crusades or after that, as soon as. they came
into contact with Rome,. spontaneous was their exphclt union
with that Church. :

After 1552, the East Syriac Church, which was known
as Nestorian, was divided under two: Pamarchs To do away
with: the heredltary succession  of Patriarchs, one of the two
parties sent one by name Sulaqa to Rome to be consecrated
and installed as Patriarch, since there were not among them
Metropolifans to perform these ceremonies. Sulaqa was insts
alléd Patriarch of the East ‘Syriac Churches in Rome:. It
is crystal clear from the profession of faith Sulaga made in
Rome, that the East Syriac Church had ever kept up the faith
in Roman Primacy (1). . Sulaga’s successors. were exphcltly
confirmed. ‘in- office by Rome. .

Meanwhile, the other party, the heredltary line of Pamatch‘
was standing against Sulaga, withont however denying the,
Roman primacy. Years after the 16th -century, .the successors
of Sulaqaceased to ‘ask confirmation from. Rome, and they
gradually formed the present “Nestarian Church, which: openly
deny the Roman primicy, but at the same’ time: possesses those
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writings' which admit the Roman primacy. Later on due to
the Anghcan and Protestant influence, they removed from their
writings almost all such passages.

The line that stood against Sulaga, however, began gradually
to contact Rome and got their Patriarch confirmed by it,
The successors of this line forms the present East Syriac or
Chaldaic Church of Irag, Iran and so on. )

The Church of the Thomas Christians of India

Now, what is the stand of the Thomas Christians? Long
before the dawn of Christianity and also during the first centu-
ries. of Christian era, India and especially the Malabar coast
had commercial relations with Mesopotamia and other countries
of the Middle East, where Aramaic was the spoken language.
This is admitted by many scholars. Aramaic was the lingua
Jranca or commercial language of the East before the advent
of Islam. The same Aramaic was the vehicle of the Gospei
in all places east of Antioch. Cranganore in Malabar known
to the Greeks and Romans as Muziris, was a very important
commercial centre in those days.

The fact that the Jews who spoke Aramaic were very
influencial in India, is testiied by one of Asoka’s edicts
promulgated also in Aramaic (2). According to the traditions
of the Thomas Christians, among the converts of St. Thomas
in Malabar, there were also the Jews. Six of the seven churches
or communities, which St. Thomas founded in Malabar were
in places in which, or in the vicinity of which, it is said that
there were Jews. These churches or communities are at
Cranganore, Palayur, Parur, Kokkamangalam, Niranam and
Quilon. The seventh one, Chayal, too is spoken of as a
Jewish colony and commercial centre for forest articles (3).

From these facts we arrive at a conclusion that
Apostle St. Thomas, himself a Jew, who spoke Aramaic or
Syriac, ought to have made use of this Jewish nucleus for
the propagation of the Good News. And the original community
in India was a mixture of Jews and the natives. Aramaic was
also the language of our Lord, and the natives knew it
sufficiently to deal with the Jews. So, naturally, there is all
probability that the first liturgical celebrations in Malabar
took place in Aramaic; and. thus the roots of ancient
Christianity in Malabar is directly Aramaic or Syriac. Yet
noboby can rule out a sound process of indegenisation, of
which we are. to speak later on. : ‘

- "We have already spoken in Chapter IV, about the relatlon
‘this Church entered into with the Churches of Persia ‘and
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Mesopotamia, with regard to liturgical questions. At least
from the 6th century onwards, the Thomas Clhristians had
hierarchical relations with these Churches. But when did
-this relation begin, nobody knows. The Chief Bishop of the
Thomas Christians was called the Metropolitan and Gdte of
all India. The effective administration, however, was in the
hands of a local priest called the Archdeacon of all India.
The Archdeacons were also the political and social leaders
of the Thomas Christians. As the head of all the Thomas
Christians, there was only one Archdeacon at a time. As the
titles of the Metropolitan and the Archdeacon shows, the
whole India belonged to the Thomas Christians ecclesiastically.

Until the end of the 16th century, these relations with
the Mesopotamian Church, were kept up intact. After 1552
until they were put under the latin rule at the end of the
16th century, they were juridically related to the East Syriac
Patriarchs, who were explicitly confirmed in their office by
Rome. We do not deny here the fact that some bishops from
the other Patriarchs also came to Malabar. But almost all
‘of them disappeared from the scene without much delay.

The East Syriac polemical writings did not reach the
Thomas Christians in any controversial atmosphere. Fr. Roz
"~ 8.J. (later on the first latin bishop of the Thomas Christians)
in 1585 or 1586 prepared a study on the errors of the Thomas
Christians as found in their Syriac Books (4). Therein at
the very outset he says about them (whom he calls Nestorians
—-important): ‘‘Although they profess the Roman Catholic faith,
still, their books abound in the errors of Nestorius,
Theodore of Mopsuestia and Diadore of Tarsus.”” As
a probable exception, he mentions their East Syriac bishop
of the time. He says that they publically preached that the
Blessed Virgin Mary is the ‘Mother of God’ (although there are
books in Malabar which admit it not), and that they left out
the names of Nestorius and others when thevy recited the
Divine Office. In other words, they professed the Roman
Catholic faith and when they were told by the Portuguese
missionaries that they should invoke Blessed Virgin Mary
the ‘Mother of God’ (God without qualification) and that
they shoald not venerate Nestorius and others:. they readily
consented to that. A metal bell cast in 1584 for the Church
at Kuravilangad, which is still used, has an embossed East
Syriac inscription, cast together with the bell, in which there
occurs the expression, aemeh dalaha, ‘Mother of God'-God,
without - qualification, . _ S



4

Again on December 7,1601, the same Roz S.J. as the
latin bishop of the Thomas Christians gave testimony to their
constancy of faith throughout the past in the following words;
““These christians, the oldest in the East.... converted to
our most holy faith from idolatry by the Apostle St. Thomas,
although they have been living among heathens, Jews and
‘Mohammadens, still.. ..have always to this time most firmly
persisted in faith.”” He continues to say that they were under
Chaldean Prelates who were infected with the Nestorian
heresy (5). This is very important in this context, especially
when this is considered along with his own words cited above
about the faith of the Thomas Christians and their East
Syriac Prelates.

During the first contacts with the Portuguese, the Thomas
Christians were under Persian bishops who were not directly
or explicitly recongnised by the Popes. Even then they
accepted each other as brethren in faith and had mutuoal
“‘communicatio in sacris’’ (6). Besides Fr. Roz S.J., there
were also missionaries who had confessed that the Thomas
Christians were orthodox in faith. Fr, Carneiro S.J., one of
the first missionaries, writes: ‘‘Both you and we hold to the
same faith; the differences in customs matter little’® (7).
Even men of eminent learning and sanctity, like St. Francis
Xavier, failed to detect any heresy in the Mesopotamian .
bishops or among the Thomas Christians (8). o

But in the second balf of the 16th century, although the
Malabar Church was -exclusively under Patriarchs and Prelates
directly and explicitly recognised by the Holy See, we see
a sudden change in the attitvde of the Portuguese towards
the Thomas Christians. According to the veteran historian
of the Malabar Church, Fr. Bernard T.O0.C.D. (CMI), it is
very difficult to find out any religious motive behind this
change. In the first half-the Portuguese were busy in esta-
blishing their temporal supremacy in the East. Inthe second
half, they turned their attention also to ecclesiastical
supremacy’’ (9). The Portuguese missionaries had already
converted so many in Malabar, especially from among the
fishermen, and established the latin diocese of Cochin in
1558. The already existing diocese of Goa was raised to an
archbiepiscopal See. The Church of Thomas Christians in
Malabar, having the Metropolitan and Archdeacon of All-
India, seemed to them to defy the authority of Goa. Its
different style of Christian life and its allegiance to the
patriarch of Babylon ‘were the greatest obstacles to the Portns
guese ecclesiastical supremacy. Latinisation of this special
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style of christian. life and the removal of Patriarch’s jurisdic-
tion seemed the only solution to overcome these obstacles.

The very same liturgical practices, in which the Portuguese
also communicated inthe beginning, turned out to be heretical
at this juncture. Even in the middle of the 16th century, St.
. Francis Xavier attests clearly to the orthodoxy of faith of the
then Metropolitan of the Thomas Christians. He writes to the
King of Portugal, John II, on Jan. 26, 1549: “‘It is now five
and forty years that a certain Armenian Bishop, by name
Abuna Jacob, has served God and Your Highness in this coun-
try. Heis a man who is very dear to God on account of his
virtue and holiness....Your Highness is very greatly in want
of the good will and mtercessxon of a man very acceplable to
God as heis....”” (10)

Mar Joseph, the successor of Mar Iacob, was sent to the
Thomas Christians by Patriarch Ebedjesus, who received” the
pallium from the Pope, and who took part in the Council of
‘Trent. While he was in Europe, protesting against the Protu-
guese colonial policy, he asked the Pope to appoist non-Portu-
guese Apostolic Visitors to India and Mesopotamia to study
the real situation. The Apostolic Visitors were al} against the
Portuguese policy. Hence they asked Rome to send Papal
Orders forbidding the Portuguese to call the catholic Syriang -
in Mesopotamia and in Malabar, *Nestorians®'. But the local .
. Portuguese authorities thought themselves better judges: of

heresy and of Oriental Rites than Rome! Notwithstanding
several Papal directives and orders, the Portuguése continued
to persecute, imprison and deport Syrian Prelates who fell
into their hands. Mar Joseph and Mar Abraham who followed
him, ' were really put to such persecutions. The letters of Pope
Pius 1V to Parriarch Ebedjesus, cn Feb. 23, 1565. and to the
Archbishop of Goa and 1o the Bishop of Cochin on Feb. 28,1565,
are worth mentioning in this context, We may quote only a
few lines from the first letter: **... since he is a strong genius -
and a good promoter of sacred letters and catholic dogma™
according to the informations we have of him, and is' endowed
with such honesty of life and manners, as is worthy of a religious
man, we are grieved at the inconveniences he suffered in India,
But we believe that the Lord permitted it that his faith might
be tested and that it must so happen with a trial of success”’
“{11).” These documents speak for themselves and they prove
whether the Thomas Christians were Mestorians or not (12).

Latinization and Westernization
Together with heretical allegation, 1he missionaries laun-= -

ched an intense programme of Latinization and Westernization
of the Rite and Liturgy of the Thomas Christians, The positive
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move began by establishing a seminary at Cranganore in 1541/2.
More than a hundred native students were recruited for train-
ing there (13). The ordination of these students in the Latin
Rite gave the first shock to the Thomas Christians. They pro-
tested against it, and their own parents were against allowing
them to celebrate in Latin. in their own churches. At the same
time, the latin missionaries were always welcome to their
churches and they could even celebrate in latin.  This can
further be substantiated by the words of Bishop Roz himself.
In 1604 he wrote: ‘that they (many of the Thomas Christians)
feft Cranganore on accouni of the many molestaions of some,
also religious (Portuguese missionaries), who did not under-
stand anything at all that was not of the Latin Rite, and de-
clared everything else at once as heresy and superstition, forc-
ing them to eat fish and drink wine in Lent against their Rite,
though this fasting is more in conformity with the holy canons
and the fasting of the origical Charch’’ (14).

In the second half of the 16th century, we see a policy
of forced latinization. With the backing of military force,
the Portuguese could succeed to a large extent. Mar Joseph
(+1565-69) yielded to some exient to the Portuguese pressure..
Thus he substituted latin vesim:nts and unleavened bread in
the ‘Eucharistic celebration. But he stoutly protested against
the subjection of the Church to Porwuguese jurisdiction,
The result was persecution, imprisonment and transporiation
to Rome for inguisition.

In 1585, the Goan provinecial couneil, which had ne
authority over the Thomas Christians, decided that the
Roman Sacramentary is to be translaied into Syriac for the
use of the Thomas Christians; and this decision was carried
out  gradually. This forced process of Latinization reached its
ciimax by the so-called Synod of Diamper in 15%9. At
this. Synod the Malabar Church was brougbt under the
Portuguese jurisdiction,

Cardinal Beltrami explains in detaii the iricks played
by the Portuguese to bring the Malabar Church under their
jurisdiction and to change the style of their Christian
iiffe Under the same background he quoses trom the Brief
of Pope Clement Vil (!5), and concludes his discussion with
a profound exclamation: “‘what a painful surprise to a
Malabarian soul!!l®* (16). He goes on to: say, “‘thus the synod
accomplished the desired target of the political Portuguese:
to detach the Malabarians from the Chaldean Patriarch and
to extend 19 these regions the iufluence of Your Caiholig:
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Majesty!”* (17). Thus the umﬁcatlon of the Thomas Christians
was_ a fiction, fabricated by the Portuguese to conceal their
secret plan, i.e., to bring the Thomas Christians undec
the Padroado Junsdlctlon separatlng them from the Babylonian
Patriarch.

In fact, the Rite and Liturgy the Thomas Christians had,
wag of Judeo-chnst]an origin and well adapted to the life~
situation of the people. In this chapter we may not go to its
details. Their most ancient Bucharistic prayer, the Anaphora
of Mar Addai and Mar Mari, takes its origin from the Apostclic
times and is the oniy one developed outside the ‘limes Romanus’

It has its origin and development fully in the semitic
cultural background. The other Anaphoras, namely, that of
Theodore of Mopsuestia and of Nestorius, though Greek in
origin, have been modelled on the pattern of the earliest one,
The other liturgical prayers such as the liturgy of the hours
with an ecclesiastical calendar whose temporal is a masterpiece
are all composed in the style and diction of the Bible, not to
say that they are all suffused with Biblical ideas and allusions.
The East Syriac liturgy goes directly to the Aramaic roots
of New Testament revelation. Great therefore is the treasure,
the Thomas Christians posses in this liturgy, which has also
inestimable apologetic values as it expresses the faith of the
original Church in a simple style and language. Our fore-
fathers were fully aware of this inesteemable treasure. :

. Tts apologetic values are enhanced by the fact that it
still preserves distinctly its archaic aspect unlike some other
liturgies which, though ancient, have been obscured not a
little in this aspect as a result of Greco-Roman influence.
Thus it has in it the original Christ-experience as our Apostle
had shared it with us. Those who seek modernity and novelty
in everything with no sense for the original apostolic Christ-
experience, may even deride at the typically archaic aspect
of this liturgy. Here we may point out that the marvellous
morality of some primitive tribes is a lesson in apologetics
for many a devotee of modernism. This does not mean that
these tribes should be kept in their primitive state. They
ought to make progress, not by giving up, but by jealously
. keeping alive their sense of morality which can never be set
aside or derided at as primitive and out-moded. Thus the
East Synac Liturgy should grow, -of course, from within,
keeping its treasures and archaic aspects, assumlatmg thmgs
from outside. In fact, tt has grown thus, and it must continue

. to grow. But no real growth takes p]ace all:on. a sudden, or

by the borrowing and the putting together of . foreign elements.
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Those who help its growth must be the chosen ones of the
community who know and live the Spmt it embodies, its Genius
and its Tradition. .

Aftempt at Restoration

As a result of the extreme latinization of their Rite and
Liturgy in and after the Synod of Diamper, the Thomas
Christians were always trying to get a bishop of their own
Rite from Seleucia. In the meanwhile the friction between
the Jesnit Prelates and the Thomas Christians reached its
zenith. Then came a bishop from Persia to the sea-port of
Cochin. The Thomas Christians were denied even the privilege
of examining his credentials. In revolt against such crude
behaviour of the Jesuit pralate, they tied a rope on the
Cross at Mattancherry, near Cochin, and touching on it, swore
that they would never be under the Jesuit Prelates. This event
of 1653 is known in history as the “‘Coonan Cross Oath’.
This was .actually a protest against the octopianism of the
Latin Prelates, especially of the Jesuits, and was not a revolt

against Papacy. It however, gave rise to a split in the age-
old apostolic community of the Thomas Christians. The party,

which seperated themselves, later formed the Jacobite Ortho-
dox Church of India. Incourse of time, it was divided into
many denominations.

The party that stood faithful, had to undergo a thorough
Latinization and Westernization under the latin paralates for
more than three ceniuries. Gradually, the missionaries took
over the whole formation of the clergy. ““Their system (of
. education) has been to give to the indegenous clergy a very
slendour instryction (tenuissimo insegnamento)} in Theology,
and. this, on the principle that it is better, that the said
priests, be in all things and entirely (in totto e per tutto)
inferior to the European missionaries; thus, they were teach-
ing a miserable manual of moral thcology, whllethe dogmatic
theology was negligible, or at the most a catechism”’ (18).
Owing to this sort of formation, the whole mentality, especially
that of the cleérgy, was totally transformed. For the majority
whatever comes from the West, and whatever is done by the
Latins, is the norm today. Even some of the native prelates
subscribe to this mentality! Hence any attempt at a real
research into the original and authentic form, and its organic
growth is defeated by such people. Their pride it seems, is
in the present hybrid existence of :this Church, Ifit is to be
"continued, the result will be -the loss of an Apostolic style
of Chrlstxan life to the Church of God in Christ.
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Now, we have to come to the attempts at restoration.
After long period of latin rule, the Thomas Christians were
given their own bishops at the end of the 19th century. When
they got bishops of their own Rite and soil, they thought
that everything was safe in their hands. But sorry to say,
 the latinization process of liturgy continued even under their
own bishops. Tts culmination was the Syriac translation of
the Roman Pontifical submitted for approbation to the Sacred
Congregation for Oriental Churches in 1929. After serious
discussion, it was referred to His Holiness Pope Pius XI
"~ on Dec, 1, 1934. His Holiness stoutly refused approbation
in the following words: . <Latinism ought not to be encouraged
among ‘the Orientals; the Holy See does not wishto latinise,
‘but to catholicise. Half measures are neither {fruitful nor
generous. Let a commission be nominated with the task of
revising the most ancient Pontifical (of the Church), which
could be printed part by part’” (19).

His Holiness himself had set up on Dec. 5, 1931, a
permanent liturgical commission to restore all deformed
. Oriental liturgies. A special commission was soon nominated
for the restoration of the Syro-Malabar Pontificals. Mer.
Tisserant and Fr. J. Vosté -O. P., were successively the
presidents of this commission. Fr. Vostt O. P. became
president when Mpgr. Tisserant was nominated Cardinal. One
part of the text fixed by this commission was approved by-
Pope Pius XI, and the other part by Pope Pius XII. The
Sacred Congregation printed the whole thing in 1957 and in
1958 it was sent to the Syro-Malabar bishops together with
a booklet containing rubrics and directions regarding its use
(20). The use of the Malayalam language was highly
recommended. In the base of the Pontificals, therefore, the
Sacred. Congregation could only execute what the Pope had
already decided upon. Hence, it did not approach the blShOpS
for their suggestions regardmg the text or rubrics.

The Congregation did not stop with the Pontificals.
While Cardinal Tisserant was the. Secretary (Prefect being
the Pope himself) of it, visited Malabar in 1953; and then
he spoke to all bishops personally, of the need of restoring
the liturgy and of his intentionto do it. ©On March 10, 1954
the Sacred Congregation nominated a committee to do the
‘work of ‘restoration.: The president of the committee was
‘Fr. A.  Raes S. J.,'and the members were Fr. Cyril
Keroloveskiji and Fr. Placid J. Podipara C. M, I. They were
also consultors of . the pérmanent liturgical committee of
the Sacred Congregation. An assistant. was .given to .this
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committee in the person of a Chaldean priest, Fr. Emmanuel
Dhelhy, the present auxiliary to the Chaidean Patriarch, The
Sacred Congregation informed all Syro-Malabar- bishops on
May 6. 1954, about the nomination of this committee, calling
their aftention to the need and reasons for restoring their
liturgy,and inviting them to co-operate with the Holy See
in this most important matter. A rejuest was added to
educate well the clergy and laity to accept the restored
liturgy. But the bishops did not take any pain to execute
the instruction of the Sacred Congregation. .

The committee finished its work on the text of- Quibaha -
and its accessories, and submitied it to the Sacred Congregation,
The S. Congregation, after having studied the matter, printed
it as Fascicle I of Lirurgia Syro - Malabarese, Revisione’
e Ristampé del Missale Syro-Malabarese (21). It includes: o

1. The-text of the restored Qurbana

2. Ordo Celebrationis or the rubrics and directions of
celebrations

3. Notes regarding the interior of the church, vestments
etc.

4. The scheme and substance of the propria or changing
prayers of the Sundays and feast days.

The Sacred Congregation sent the whole thing to Syro-
Malabar bishops for suggestion. They sent their suggestions.
Again in 1956 the Sacred Congregation asked further suggestions
from the Syro-Malabar bishops personally through Fr. Placid
J. Podipara CMi. All of them sent their suggestions again. The
S. Congregation, meanwhile, also sought Ffurther suggestlons
from other experts in this field. All these suggestions were
printed as Fascicle II, :

Both these Fascicles were distributed to the Cardinals, who
compose the Plenary of the sacred Congregation for the Oriental
Churches. After having studied the matter, they met together,
discussed the whole thing and submitted it together with their
own suggestions to the Holy Father. His Holiness Pope Pius
XII considered it again and approved it on June 26. 1957;
Thus, with the ‘Papal approbation the following liturgical
books of the Syro-Malabar Church were duly printed: '

1. Thaksa d-Qudasse, or the text of the Qurbana prmted'_ _

atAlwayem 1960. - S S
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2. Ordo Celebrationis.. ..or the rubrics and directions..of

celebrations” together- with the notes regarding the: -
-interior of the church, the vestments etc. ‘printed in
‘Rome in 1959.

3. Supplementum. ... or changing prayers: and. readings of

Sundays and Feast days in the liturgical year, printed
in Rome ‘in 1960.

When everything was ready, and the Malayalam translation
of the text of the Qurbana wus printed (Alwaye 1962),. the
Sacred Congregation through an instruction (Rome, Jan.20, 1962)
invited the Syro-Malabar bishops to inaugurate the r»stored
Qurbana in Malabar. The bishops chose July 3, 1962 as the
day of inauguration and thus we were fortunate to celebrate
once again our own liturgy.

. For the sake of information; may | quote some of the
norms given io the Instruction of the Sacred Congregation:-

l. ‘The use of the Malayalam language is permitted;
but the Anaphora must be printed both in Syriac
and in Malayalam, that there may be provision to

. celebrate in both. ‘

- 2. According to the prescription of the Rite fermented
bread.isto be used; but azyme also is allowed’.

3. ‘When.there is no vestment according to the prescrip-
. “tions of the Rite, vestments according. to other Rites
are allowed”’.

4. ‘Communion of the faithful also must be, as far as
possible, in both species’.

5. ‘The use of the sanctury veil during the most' solemn’
and solemn celebrations is highly recommended’,

Note:

The norms are taken at random from the Instruction of
the Sacred- Congregation, just to understand the mind of the
Church and the Holy See. We must understand that this.
Tnstruction was given Dbefore the Vatican Council, Then
only we can grasp the mentality of Oriental Churches with
regard to Eucharistic celebrdtion. In Oriental Churches, nor-
mally the-celebrations are in the mother tongue. If they have
kept: up some specific - langnage in- the celebrations. it is
because of the reverence they attributed: te: that. language.
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So also is the case with the fermented bread, i.e., the
normal bread. but specially baked for this purpose, and of
the communion in double species. Such things are not
-novelties of Vatican Il or of modern thinking for the
Orientals. :

This is in short, the history of the restoration of the
Syro-Malabar Liturgy. The pioneer in this attempt was
" Pope Pius XI, the same Pope who had errected the Hierarchy
of the Syro-Malabar Church on Dec. 21, 1923:. -Together
with the Qurbana. almost all other items of the Syro-Malabar
Liturgy were restored. The liturgy of the hours was already
published in 1938. Itis enough to shosten it and put itinto
Malayalam. Similarly, the rites of administering the Sacra-
ments are also restored and sent to the bishops by the:Sacred
Congregation, but never published in Malayalam.

One thing is very clear from my objective study, that
some of the Syro-Malabar bishops were not often sincere to
the instructions of the Holy See and the Sacred Congregation
in matters liturgical. 'l can quote many more examples even
to the present day. [ do not know whether they ‘have. some
reservations.  But liturgy being the action of the Church,
they are -obliged to reveal them to community.

After Vatican Il, the Syro-Malabar Church has launched
a movement of reaewal and adapation. But actually, what
has been done till'today :is only re-latinization-and westeraiza-
tion. Of course, the text fixed after serigus study and Papal
approbation, can -be- modified and made better. For that,
first of all, we have to list the defects and demerits; consider
it in the light of Vatican 1I, that of our Apostolic heritage
and of our cultural background and then make it better. As
far .as I know, there are only very few people who have
gone deep into the Spirit and Apostolic heritage of this Church.
Sorry to say, most of them are not associated with the
.present movements. The Church needs today an organic
growth and it is always based on the original Spirit of the
Church. Let us hope an immediate change in the Syro-
"Malabar Church, in its approach 1o its own Liturgy _and
Traditions, :
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APPENDIX
Orientél and Occidental Charches

Here, T would like to quo’e only the opinions} of two
latin authors; first of all of Prof. Tommaso Federici, who is
the professor ‘of 8. Scripture and Oriental Liturgies in the
universities of St. Anselm and of Propaganda Fide of Rome.
He says:

In fact there exists an unsatisfactory reciprocal attitude
between the Orientals and the Occidentals; there exists an
open state of schism between them; actually there exists a
latent polemic which often explodes.

Tn reality, the latins in the past, especially after the
crusades, .had been considering the Orient in general, as
colonies, and the christian faith there as schismatic. They
were all fields of mission and of Proselytism. The so called
process of unification was not induced by true spirit of unity
of all christians, but rather by political pride. Never did
they: try to understand and maintain the proper characteristics
of each Rite; on the contrary, they tried to subdue them,
imposing even by force the latin norms and regulations on
them in all fields-dogmatical, canonlcal hierarchical, liturgical
and spirituat fields. .

Let us treat, says he, the Orieuntal liturgies patiently and
with respects Tt is not only for the liturgy’s sake, but also
for its theology, for its spirituality, for its dlsclplme and for
its tradition. For the rest as sanctioned by Vatican 11 (OE 2-6)
to maintain the Oriental and universal Patrimony in its
integrity. This respect always demand co-existence; demands
to avoid all kinds of reciprocal contempt, which was prevalent
in the past centuries. Each Rite ought to follow its own
way, organically growing from its apostolic tradition.

Let us remember here some principles, which may also
help Ecumenism;

1. pluralism is legitimate and is an enrichment of the
unity of the Church;

2. each Rite can rediscover its unity of faith with others
In one Baptism and in the adoration of the one Lord;

3. no ecclesiastical custom must be imposed on others;

4. no custom or use of other Rites must be plucked out
of context for criticism or adaptation;
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5 the diversities must be studied, criticised, and verified
without polemics and with an historical mind together with
the couviction that more liturgies, more theologies, more
spiritualitiés and more disciplines show the salutary growth
of the one holy and catholic Church.

- Now, a few lines from the doctoral thesis. of Attila
‘Mikloshazy S. J. He writes: ‘‘In the Oriental Church the
greatest source of the christian faith, besides S. Scripture
is the Liturgy. This is true also for the Western Church,
‘but it is more vital and living in the East. Their liturgy is
much more the expression of their life than ours is. And
besides that, their liturgy, due to its greater variety, contains
much more of their theology than ours does. The Oriental
liturgy is a gold-mine for us....’’ Again he says in another
context: “The Oriental Christianity is much more a life-
experience than a doctrinal system. We may perhaps miss a
logical systematization in their theology (although there is a
system in it), but we stand in wonder before the richness of
their prayerful, reverential, often deeply penetrating insights
that our more rationalistic mind is not able to discover™’
(East Syrian Eucharistic Pneumatology, Roma 1968, pp. §-9).




'CHAPTER V

THE;PRI»NCIPAL THEMES OF ORIENTAL LITURGIES

A close analysis of the formation and development of
the Sacred Liturgy brings to light the two different approaches,
both of them being salvific and valid,to the same reality. Although
there are many Churches with dlﬁ'crent liturgies in the East,
We can clearly point out a general pattern of developr‘nent
there; and they stand as a block, distinguishing themselves
from the West. In the East, we have a filial approach of
man to the loving Fathzr, versus the servant’s approach to
the Master in the West; a loving and generous approach to
realities against the hair-splitting, legalistic and obligatory
approach of the Western Church. The Easlerners with all
their differences, have certain basic themes-biblical litur~
gical theological and spiritpal thems - on which their
liturgical worship--is being built up. They are the principal.
moments of salvation history: the Epiphany, the Resurrection,
the Pentecost, the Transfipuration, the Exuoltation of the
Cross and the Parousia or the Eschatology. The development:
of tliese themes varies according (o the Apostolic Christ-
experience and the life-situation of each echurch. Still, they
clearly reveal the originality, the perfection, the richness and
the substance of Orien’al liturgies; of course, when they are
understood in themselves and in relation to each other. In
this chapter we way analyse, but not exhaustively, each of
these themes. )

1. Epiphany: The theme of this celebration is fully clear
from the name of the feast itself. The Greek texts call it as
the holy Theophania of our Lord Jesus Christ. They call it.
also. the feast of the light, because Jesus the Lord appeared
as the light of the world. 1In this connection, let wus. not
forget the relevance of the Pzndzkuthtpperunral in Trlchur
sides- of Kerala.

© In fact, the theophany or epiphany in the old Testament .
as well as in the New Testament, indicates the benevolent,
irresistible; loving and efficacious manifestation of the Lord
to his people and to the world on the plan of wuniversal
salvation: ~ This vision is very clear in the readings of the
Syro-Malabir Qurbana. The Syro-Malabarians have four
readings in the Divine Liturgy, two from the Old Testament.
and two fromi the New Testament. The four readings are
0 distributed that they may be selected from the Law;: the
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Prophets, the Apostle and from the Gospels and thus sym-
-bolically to celebrate the whole of the Scriptures in every
Eucharistic celebration (2). The readings for the feast of
Epiphany reminds us of the manifestations of the Lord to
mankind at different stages of Divine Revelation. The readings
are as follows: .

1. Num. 24, 2-9, 15-25

2. Is. 4, 2-5; 11, 1-5; 12,4-6
3. Tit. 2,11-3,7 ’
4, Mt. 3, 1-17

All Eastern Churches celebrate the Baptism of our Lord
in Jordan on the feast of Epiphanyand not the visit of the
Magi as it is in the Latin Church (3). [n the context, we
have to remember the significance also of the RaA kullpperunnal
4) of South Kerala.

The Bastern theology of this feast is evolved out of the
contemplation on the biblical theme of the Baptism of our.
Lord. This could bz very well understood from the
Onitha d-Raze the Anthem of the Mystery, of the Syro-
Malabar Qurbana: ““The creature is renewed through its Lord
and recognised its Saviour, because through His Baptism in
Jordan, He revealed the doctrine of the Trinity...."" (5).
Thus Eplphany is the manifestation of the Divine Trlnity on
the humanity of Jesus Christ the voice of the Father, the
descent and the resting of the Holy gpirit over the Son, and
obedient acceptance of the Son. This manifestation fully
reveals the love of the Father for his Son Let us read
attentively the Gospel of the day, Mt 3, 1,17, especially the
vv. 16-17, and note the p-inéipal themes, such as.the, water,
the heavens, the Spirit in the form of a dove and its
resting on Jesus, and the voice -of the Father which attributes
to the Son the special epithets,, beloved (agapetos) and well
pleased (eudokesa).

The waters lead us 1o the primitive water of creation
over which the Spirit brooded and out of which everything
emerged. The heavens are a metaphor to indicate God himself
The Byzantine hturglcal texts say that Christ opened the
heavens shut by the sin of Adam; Christ through his Resurrection
brought heavens to men and men to heavens. The Spirit in
the form of dove is a symbol of peace after the flood, and
thus the symbol of the univerasl and cosmic covenant that
Cod will not destroy mankind completely. Here unfolds or
begins a new era or a decisive action in the Spmt and it 1s
indicated by the voice of the Father,

www.malankaralibrary.com
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The voice of the Father is a sensible manifeéstation of God on’
Jesus the God-man; and hence it is also a divine mainifestation’
to all men through Jesus implying a double birth i.e., eternal
and temporal The term my son resumes the theme of Pss
2,7 and 110. Here we have the beloved Son (agapetos), the
elected one of God, the unique Son of God. 1t indicates also
the sacrifice of Issac in- Gen. 22,1ff, and the new and
ultimate gift of the Father to men. He 1s the greatest - gift
and most dear reality whom the Father lets to die in order to
save mankind and reconcile it to Himself. The term agapetos
thus indicates the Cross, the Resurrection and the victorious
cvcrlastmg life. :

The word eudokesa directly pomts to [s. 42; Tff., the
suffering servant of God,on whom he sends his spmt permanently
Thys the servaot can now begin his mission, i.e. the preaching,
suffering, death and salvation (Is 52, 13-53, 12). At Jordan,
the Father manifests his son, filled with the Holy Spirit, at
the beginning of his mission of pain, death and glorification.
It is the fulness of divine manifestation to men in the shade
of the Cross. ’

-The liturgical texts portrays also the results or consequs=
ences of this theophany or epiphany. First of all, the heavens
were opened to all men as it was opened to ]esus Christ:
Secondly, it symbolizes the definitive victory over water,
which was till then the symbol of destruction and slavory.
Moses and Joshue won over it, but only for the time being.
Here it has become definitive in the person of Jesus, full of
the Spirit of life, of prophecy and of resurrection. In
short, the whole human race is relieved from the dominion of
sin. and with Baptism everybody is saved; and this salvation
is final and irreversible, in imitation of Christ, through his
death and resurrection. Similarly, each one is filled with
the Holy Spirit, united to Christ and brought back to the
Father. At Jordan, God manifests to men that his love has
already. begun the final work of salvation.

. -The gesture of the Son during this manifestation of the
Holy Trinity illumines the poverty of humanity, which is in
darkness and in a state of total desolation. Man, in his
fallen state was helpless to save himself. ‘The concrete historical
man could be saved only by theé Truth, which the full mani-
festation of God rekindles ia his heart This truth is the
same light of the Pasch, of the Pentecost. of the tranﬁguratron
and of the second commg “of ‘the Lord.

] 2. Reésurrection: This, is the central mystery of Q.uf
salvation and as St. Paul puts it, it is the basis of Ghristian
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faith. The Church is the assembly of those who are gathered
around the risen Lord. This celebration is very closely related
to the Pasch of the Jews. Instead of the passage from the
land of Egypt to Palestine, here the Christians celebrate the
Lord's passage from his existence of corruption to incorrup-
tible life; when it was a passage from slavory to liberty for
srael, here it is a transition from the bondage of sin to
the freedom of the sons of God. In the present context, we
do not intend to go into the biblical or historical details of
the origin and development of either the Jewish Pasch or of.
the Christian Pasch. Here we may give only an mtroductlon
of the liturgical theme of this feast.

Our Lord Jesus, in the history of salvation, is a terminus
ad quem and a terminus a.quo. The long journey of the people
of Tsrael terminated in him. The presence of the Lord in the
history of Israel was something veiled or concealed. Here
in Jesus the Lord’s presence is made incarnate, There he
- nourished his people through manna, and here through his
own body and blood, which, of course, is something fully
transformed by the power of the Spirit. The Paschal lamb
here is immolated on the cross and through resurrection he
crossed over to the promised land. This idea was clearly
expressed in the first reunions of the apostolic communities.
They chose a fitting day, the day after the Sabbath, for
their reunions, to emphasise the resurrectional aspect of their
gatherings.

Althongh we are not well informed of the details of the
first celebrations, it was definitely a reunion on the day of
Resurrection, the day of the Lord. It was a day of the
liturgical assembly and there they emphasised the close.
collaboration between the earthly liturgy.-and that of heavn.
Besides the weekly celebrations on Sundays, they observed
also the annual .remembrance of the death and resurrection
of the Lord. The Syrians, becaunse of their close relation to
the Jewish practices, used to celebrate it exactly on the
fourteenth of Nisan, whatever be the day on which it falls.
But the Churches in Palestine, Egypt, Greece, Pontus and
Rome were celebrating it on the Sunday that followed  the
fourteenth of Nisan. In 155 A.D., when Pope Anicetus and
‘Bishop Polycarp of Smyrna met together, they spent long
hours to solve this problem. Finally both practices were
tolerated. Again at the time of Pope Victor, the problem
was raised, but without any solution. ‘It was in the Ecumeni-,
cal Council at Nicea in 325 A.D., that the Roman practice-
was finally imposed on ail other Churches. Now, we celebrate
the Faster on the Sunday that follows the full—moon after
the twentyfirst of - March, y
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In the practice of the Church, this celebration was always
linked with Baptism, which is a participation in the death and
resurrection of the Lord. The whole liturgy of the Church,
and the liturgical cycle itself, is developed around this most
important celebration. Hence, the Orientals consider it as
the centre, source and culmination of every liturgical celebra-
tion and also of the whole liturgical year. It is' the full
-manifestation of the ultimate and irresistible salvific power
of the Father, of the Sosn, and of the Holy Spirit; it is the
final effusion of the Spirit of prophecy; it is the beginning of
the life of the church; it is the full recreation of the concrete:
man; it is the total liberation from the actual, present and
past sins; it is the beginning of the paschalisation of all
created reality. Hence, we may repeat with St. Paul: °‘if
‘anybody is in Christ, he is a new creation: the old has passed
away; behold, the new has come’’ (2 Cor. 5,17); and with
Isaiah: “‘behold, I create a new reality’’ (43,19); and finally
with St. -John: ‘‘behold, I make everything new'’> (Rev. 21,5).
What we celebrate on the feast of Easter, is the personal
‘victory of Christ over death, crowned through his Resurrection.
The liturgical texts are very rich in explaining all . these
themes. ’

3. Pentecost: Pentecost is an old Testament feast, just
as the feast of the Passover or the Paschal celebration. It had
so many phases of transformation in the course of salvation
history. From an ordinary thanksgiving agricultural’ feast,
it grew up into the remembrance of covenant ratification
on Mount Sinai. As it crossed over to the Christian era, it
acquired new significances. Originally it celebrated, perhaps,
the culmination of paschal mystery including both the feasts '
of Christ’s Ascension and Holy Spirit’s descent. Judaism
celebrated Pentecost as a feast of the Sinai covenant and the
formation of the chosen people; the early Christians saw
there, the néw Law and the formation of theNew People of
God as the gift of the Spirit (6).

- On this day, the Oriental Churches, together with the
descent of the Holy Spirit (Acts. 2,1-11), celebrate also the
pneumatic manifestation of the Father, of the Son and of
the Holy Spirit. The accent is on the ultimate realistic and
consumative salvific action, which initiates the life of faith in
the Church. From the Liturgy of the Hours, which is practically
_inexaustible, we can trace out all important pentecostal themes,
.which forms the magnificent pneumatology of the Eastern
Churches. We will have to explain it later on. In the West, the
pneumatology is rather a new science and not very - much
developed. There are certain themes which stand out in the
- Eastern pentecostal celebration, They are, the supreme {reedom.



of the trinitarian action, - the accentuation on the action -of
:the Apostles, who through the Spirit, received the Divine
‘Word -and the universal mission, the Church which receives
[its existence as a mew creation in imitation of the Resurrection
of Christ, and a new anthropology, as far as the conerete
man is presented as totally renewed and finally participating
in the divine nature. The Pentecost is also interrelated to
all other moments of the liturgical year. It has jts own
eschatological depth; it is the. trinitarian manifestation; :it
tlansﬁgures every reality; it is derived from the Cross and it
springs out from Resurrection.

4. The Transfiguration: = On August 6, all Orlental Churches
celebrate the Transfiguration of our Lord on Mount Thabor.
The mystery of this feast is very clear from the Onitha d-Raze,
the ‘Anthem of the Mystery, of the Syro-Malavar Qurbana:
““O Christ, by your glorious revelation, you have prepared
us the source  of all good and the harbour of all peace;...
Aad youhave given us the perfect knowledge of the glorious
persons of the Father and of the Son and of the Holy Spirit
in the divine nature. Let us all, therefore, praise you, the
only good, with Psalms and songs’’ (7).

Inthe readings of theday one enters into the real spirit of the’
feast:

1. Ex. 19, 1-9 +20, 18-21
2. Acts. 1,15-26

3. Heb. 12,18-29

4. Mt. 17,1-9

The principal themes of the Gospel are the mount of
‘theophany, the transfiguration, the light Moses and Elias, the
cloud, and the voice -of the Father in words similar to that
‘at Jordan-beloved Son (agapetos.) well-pleased (eudokeo)-but
with an-addition, ‘listen to him’ (akouo). .

As it is in Jordan, here too there is the full manifes-
tation of the Trinity: The Father sends on his Son the Holy
‘Spirit (the glory, the cloud); the Spirit works on the humanity
of Christ in a momentary manner, but 'efficaciously. The
Son accepts the will of the Father and begins his ultimate
mission: the suffering and death for Resurrection,

The ‘mountain as the sign of-theophany is clear from the
readings themselves. The light is the incomprehensible power
of the Divine Word, ‘invested fully on the humarity assumed
by the Son. In Moses and Elias, we have the Christological
‘witnesses of the Old Testament and in the disciples those of
the New Testament. But the principal testmony is- that of
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‘the Father, of the Son and of the Holy Spirit, addressed to
the humanity of -Christ.

In fact, due to the nearness of his -Passion, both Jesus
and the disciples were in need of this testimony: the disciples,
because they can easily remember it as a symbol of their
master’s glory in front of his suffering and death; and Jesus,
because he was to face in his humanity an unimaginable
temptation upto his death. We have here the picturs of the
suffering servant too as it was in Jordan (eudokéo). Jesus
receives here a foretaste of his Paschal glorification, the
surety of his Resurrection; he receives a new unction of-the
Spirit, the supreme comfort, in view of his approaching
Passion and death. The death and resurrection are clearly
related in versicle nine.

‘Finally, the disciples in front of the divine glory were
frightened, but at the same time comforted and were called
to hear, i.e., to obey their master, who is the prophet and
mediator of salvation. They saw in person and in reality
what awaits their master and what waits for them, the
disciples, who obey him. The liturgical texts try 1o picture
the divinisation of humanity through the infusion of the Holy
Spirit. In fact, man can take part of such glory, and once
the power of the Spirit breaks intp the humanity, it is
1nfalllbly saved. The divine fire ought to burn the human
naturc in 1ts sinful part in such a way that tbe light . and_
phrams. It is the classical expression of Pauline theology'
the necessary mediator is man; he has deprived the creation
of its significance through his sin; now, with his own redemp-
tion and with his own activilty through the divine grace he
‘has to transfigure himself and the whole creation. Thus the
whole cosmos will be invested with glory (Rom. 8,19-25).

5. The Exultation of the Cross: The feast of the Cross
on September fourteenth, is said to have come from Jeru-
salem. Emperor Constantine might have begun this celebra-
tion of the exultation of the Cross. In the Byzantine Rite,
they celebrate at least. three important feasts of the Cross:
On September fourteenth, the exultation of the glorious and
victorious Cross, on the third Sunday of the Lent, the adora-
tion of the Cross, recallingthe imminent palnful mystery of
the salvific death; a.nd on Good Friday, they contemplate on the
painful mystery of love, seen on the actual Cross. The Syro-
Malabarians have at least the two on September fourtecnth or
‘better-thirteenth and on - Good Friday,



.. To celebrate the feast of the Cross worthily almost all
" "thé Oriental  liturgies recall all the Old Testament figures of
the Cross: the Tree of Eden, which destroyed ns, while the
. .tree of the Cross saved us; the Adrch of Noah that saved
“only one family, while the Crosssaved all; Jacob who crossed
bis hands to biess the sons of Joseph (Gen. 48,8—20); Moses
who . extends his hands to open and close the Red Sea (Ex.
14,21-29); Moses who threw the piece of wood on the waters
.of Mara to make it sweet (Ex. 15,22-26); Moses who broke
the :rock to bring out water (Ex.17,1-7); Moses who prayed
with extended hands to assure the defeat of Amaleq (Ex. 17,
.8-13); the stick of Aron (Num. 17,16-26): the bronze serpent
(Num. 21,6-9) the Israelites who were divided into four groups
and made to stand in the form of a Cross inside the tabernacle
of the covenant (Num. ch.2), and so on. .

The Cross is celebrated as the instrument of Passion,
the stool on which the Saviour fixed his immaculate feet,
the dazzling trophy of his victory, the defeat of the devils,
the rampart of the Church, the medicine of illness, the
hooour of Christians and as the glorious safeguard of the
Christian empire. The Church recalls the apparition of the
Cross to Constantine, as the pledge of victory against the
idols. :

"In the beginning of the Byzantine liturgical year, comes
" ‘the most solemn feast of the Cross, of course. accompanied
~ by the feast of our Lady (on the 8th of September) as some-
thing complimentary. The communion song on the feast of
the Cross resumes the whole significance of the feast; “‘it
" “is placed as a sign above us, the light of your vault, O Lord’.
‘The Cross is seenas the epiphanic manifestation of the light
of the divine vault. The manifestation of the Cross is the
‘revelation of the love of the Father, of the Son and of the
Holy Spirit for all men; a love evident in the election of
the Son in view of the =salvation of many and hence necess~
arily filed with the persornal Spirit of God (8). Such mani-
festation of the divine love is already true and active in
the case of Mary, Theotokos, the Pneumaio phora, the Spouse
of "the Holy Spirit.

Every episode of this manifestation of the love of the
Father for men through the Son is, however, necessarily
countersigned by the gift of the Holy Spirit, so that the same
Spirit may be communicated to men from the Son. And the
‘Spirit fills the bumanity of Christ completely and leads it to its
necessary end, the Cross. Thus for the Son, who is filled with
‘the Spirit, the Cross is the supreme and final sign of the perfect
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and - loving acceptance of the will of the Father; and acceptace”
which alone can reconcile all men to the Father; for ‘it dispose’
to them the gift of the Holy Spirit. Thus and only thus, hav-
ing accomplished everything ‘(Jn. 19,30), Jesus can -at the end
render to the Father the Spirit, the same Spirit in whom he has’
offered himself in perfect obedience to the Father (Heb. 9,14).
-1t is from his pierced side, when he was on the Cross, that the’
other sign of salvation sprangout: the blood and the water
tntermingled—a double symbol of Baptism and Eucharist, .The
Greeks call these Sacraments, the mysteries which confer the
great gift of the Holy Spirit.

On the Cross there converge SO many theologlcal and'_
biblical epithets, because it is the primordial ‘sign’ of universal
salvation.. As the Father has manifested his will through
this Cross, it is to be accepted as such by all men; and it is an
essential condition for receiving the gift of the Holy Spirit, i.e.,
to accept the salvific splendour of the divine vault: “‘Lift up.
the light of thy countenance upon us, O Lord”’ (Ps. 4,6): .

- We may add a word on the reading from St. Paul, 1 Cor.
1,18~24 (actual reading, vv. 18—31), St. Paul distinguishes here
between the folly of the Cross and the Cross as the dynamism
of God: - to those who deny the gift of faith and those who
are-in the shades of predition, it is folly; but to those:
who :accept the gift of faith and are saved, it is the sign:
of salvation. In fact, the divine plan of salvation - which.
has as its dynamic centre the Cross and the Resurrection: -
together with the gift of the Holy Spirit, is really foliy: the:
Father hands over to death his only Son, whom he calls-
Agapetos! But God upsets the human wisdom by refuting it
through his folly-he saves the whole world and everything in
it, not through the mighty and forceful realities, not through
revolutlonary ideologies and movemeats, but through the follyof
his-proclamation from the Cross. The cross is a scandal and
folly to many (to the Hebrews and ihe Greeks), but at . the:
same time it is the power and wisdom of God to the faithful-it
is the‘Resurrection and the gift of the Holy Spirit. -

Now we come to the practical side of thls celebratlon‘
of the Cross: all men carry a Cross each—their Cross yesterday
today, tomorrow and always. It istheir personal and sociar
history it is their mortal, human, week and painful condition of
corruption. The Christian who celebrate the Cross of his Lold
is distinguished from others, not because he has’nt got his own
crosses, nor that God is -there to lighten them, or positively
to 'subtract them, but because, the Christian- ought to- ‘deny’ -
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h,lt‘nls‘e]f‘, ought-to be converted .at every moment, ought. to have
faith as the only and unique condition of existence, ought
. to accept the cross of every day life (Lk. 9,23) and follow
Christ towards death across desert of his own long -and pain-
ful life in his-exodus to the Father. As St. Paul says, our
crosses are only a participation in the unique Cross of the
Lord; it is our participation in the life of Baptism and of
the Eucharist. . : -

In reality, we hive all received the Holy Spirit inthe Sacra-
ments of Baptism and Confirmation as our Lord himself.in Jordan.
and Thabor. As our Lord himself, we are also to give testimony to
his Cross in the Holy Spirit to the world. According to St.
Paul, the primordial place of this witnessing is the Eucharistic
celebration, i. e., the proclamation of the death and resurrection
of the Lord, uatil he comes (1 Cor. 11,26) And precisely. it
isin this proclamation, that the Christains accept actively the
manifestation of universal charity of the Father in the Son
dgainst the continuouns operation of the Holy Spirit; they
accept the wisdom and: the power of God, the Son and the
Holy Spirit. Thus they help the world to carry its cross, the
cross which the world refuses to carry condemns and hates in
‘rebellion and blasphemy.

6. The Parounsia: Although it comes as the lastone, it is
not the least in importance. The parousia or eschatology
or thefinal fulfillment is a moment which naturally flows out
- of the *Qriental liturgical dynamism and contemplative men-
tality. As a reaction to the Christological controversies, in
and after the Nicean Council, Jesus became the centre of
theology, cult and piety. Jesus is often contemplated as
Pantokrator, the creator of all, the omnipotent King, the high
Priest and the eschatological Judge. These were all titles and
functions of Jesus, aiready expressed in the New Testament.
There. was also an attempt to. corelate the functional and
ontological visions of Old and New Testaments to give rise to
a Christology, emphasising rather the functional aspect. Most
of the Oriental liturgical texts whice contemplate, proclaim
and pray Jesus Christ as the ““King of kings'’ and the “Lord -
of lords”® (Rev. 17,14; 19,16) may be the result of such a
synthesis. '

- The title of the King is decisive for the liturgy; pre-
suppose the kingly court of heaven, the, heavenly festal
procession, where the Lord with his sacred actions is present
and where the heavenly choir assist at it with all soleminity.
The celebration on earth which, as its essence postulates its
dynamic and real consumation in the heavenly . liturgy, has
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an 1rre51st1ble tension towards the time of its accomphshment of
towards its eschatologlcal fulfilment. There is aiso a tension
towads the ‘return’ of the Lord which ' inaugurates this
eschatological tlme : :

In the East, towards the middle of the fourth century,
the Syriac famllles completed the structure of the anamnesis,
giving importance to the Passion-Death, Resurrection and
Ascension, and also to the aweful ‘Second Coming’ of the Lord.
In its typical salvific character, it presents the past and the
present- realities in the back-ground of the last Judgement,
which inaugurates the ultimate reality, the new heavens and
the new earth, with the new people of God in -its eternal
and cosmic liturgy of praise and love. This eschatological
theology, - which presents itself as the interior dynamies of
the Eucharistic assembly, is purely biblical: St. Paul speaks
to his beloved community in Corinth (lCor. 11,26}, that the
Bucharistic celebration tends to the second coming of the
Lord (9).

We know from history that the anaphoras of the Alex-
andrian and Roman type had not given special- emphasis on
the eschatological aspect in the anammnesis. Similarly, his-
torical and patristical researches show that towards the beginn-
ing of the fourth century, the biblical theme of parousia was
‘elaborately discussed and treated -in the Syriac Churches,
especially, in their preaching, catechesis and theology. So
naturally it had its place also in the liturgy. It was one of the
favourite themes of St. Ephrem (ca. 305-373), who developed
almost all biblical themes in his Sermons. It is because of
his influence that the Syriac llturgles give greater empbasis
to the theme of parousia.

In the Byzantine Liturgy of the Hours, on the Sunday of
abstinence (10), they celebrate very solemnly the eschatological
themes centered on the person of Christ: his second coming, the
Judgement, the convocation of all human souls, and the grant-
ing of eternal reward or punishment. Besides the Eucharistic
Anaphoras, the Syro-Malabar liturgical cycle has one period,
that of the Dedication of the Church, to celebrate the eschatolo-
. gical realities. There are also two other periods, those of
Elias-Cross and Moses, as a preparation to the above mentioned
period.

Notes:

1. On the eve of Eplphany, the Thomas Christians used to llght
torches and attach them to the kernal of matured plantain
‘trees, known as rindi in the local Malayalam language,
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10

errected. in front of houses, and children used to go. around

- them singing certain songs, whose meaning is unknown to
"_them, Actunally, they are singing Synac songs whose sub-

stance comes to mean, ‘“El payya’’, God is light. 1t is from
this practice of the Thomas Christians that the name
Pmdlkuthrpperunnal comes. :

In common terminology; the Law and the Prophets mean
the whole of the Old Testament, and the Apostle and  the
Gospels mean the whole of New Testament. f

The Latin Chuarch celebrates the Baptism of the Lord in
Jordan on the following Sunday.
On the night (or Ravu in Malayalam) of Epiphany, i. e.,

the ‘night in between the 5th and 6th of January, the
Thomas Christians used to go to the ncarest river or lake

remembrance of the Lord s Baptlsm in Jordan
It is from this Jocal custom of the Thomas Christians the
name Rakkuhpperunnal for Epiphany comes.

Supp]ementum Myteriorum..., or Propria, or changing

prayers of the Syro—MaIabar Qurbana, Romae 1960, p.
18.

The New Catholic Encyclopedla Vol. XTI, p. 109
Supplementum Mysteriorum..., p. 233

cfr. our treatises on Baptism in Jordan and the Transfigura-
tion. :

The reference in St. Paul are very often on imminent

parousia. cfr. also, 1Cor. 16, 22; Rev. 22,20 Didache 10,6,

The Sunday of Abstinence, is the last and the third Sunday

of three weeks of preparation for the Great Fast.



CHAPTER VI
THE THEOLOGICAL IMPORT OF ORIENTAL LITURGIES

_As we have already seen, the ancient liturgical. texts of
the East as well as of the West are all sublime syntheses of living
theological reflections. So, they are really the sources for any
authentic theological study. In this chapter, our principal aim
is, just an introduction to the various theological thenies, basing
the study mainly on Eastern liturgical texts. It may help the
readers to eénter into the rich Oriental resources and induce them
to go in depth to each of these themes by further research stiudy.
In the course of our discussion, we may point out ceftain
pcvullarltles of Oriental liturgies across the concrete history -and
also certain specialities which distinguish them from the Western
mentallty and theological reflections. The documents are rather
meagre for the first thrée centuries; but from the fourth-century,
we have got plenty of them. The study leads us obviously to
the conclusion that, in the East, the theological spéculdtion
generally determmes radical process of formation in the liturgies
as well.

1. ‘The Theological Sensitivity

a) The Inﬂuence of Theology and of Theologles

_ Any casual reader of the history of Oriental hturgres «€an
‘easily note that they were very -attentive -and ‘sénsitive to ‘the
"great théological movements. They have more initiative in the
‘theological field and they have faced many risks and ‘dangers.
Still, they ate at the same time, richer in reflection, in objectivity
‘dnd in adaptation. Ask only ode question-when the Ofientals
have formed hundreds of Eucharistic prayers or Arnaphoras, why
did the West remained satisfied with the one? Only one answer-
the West was afraid to move with the living faith or théological
speculatlons and that too in the very formation period of the
patristic age. At the ‘same time, the theological speculation,
without any contact to the living f‘alth L. e., the liturg, ‘grew up
to its full stature. Tt created naturally a blg ‘gap between the
llvmg faith and the speculative theology. How to “bridge this
‘gap, is the greatest problem today to'the Western Church. Of
course, they have done much in the last few years; but "those
attempts ‘have their own draw-backs and failurés, especrally
because they had no past gnidelines nor direétives in this field.
On the other hand, the Orientals had-already adapted themselves
“tothelr own bochal ‘cultural -and nat*onal ‘sittiations, ‘and -had
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formed their own liturgies according to the patristic theological
developments of their Church, Moreover, they could, by trial
and error, fix up the guidelines of adaptation for their future
generations. But most of these liturgies and guidelines were
painfully multilated and deformed during and after the 16th
century missionary invasions (1). The risk for Easterners
today, lies in the ignorance of their own heritage and of the
guidelines of adaptation fixed up by their own forefathers
according to their own cultural milieu. They are very often
fascinated by the western methods which are mostly foreign to -
their own cultural standards.

In the East, the theology is expressed in the liturgy; that
means, the liturgical texts are real sources of theological syn-
thesis. Theology for them, is not a speculative science,
shelved in volumes, but the living norm of the practical life
of the Church, expressed in its liturgy. Eventhough, they
were often isolated from other Churches, they had always
tried and succeeded in putting into practice the deep theo-
logical speculations in their liturgy, catechesis and apologetics. -
The liturgical documents of the fourth century and onwards
substantiate all that we bave hitherto explained.

b. The Negative Theology

We do not intend to go into the historical and literary
details of negative theology. Still, as an introduction to that, -
we have to remember certain open facts. First of all,- the -
negativé theology is an attempt to affirm the supreme, absolute
and infinite transcendence of God before all created realities
and that too against all rationalism, nihilism and anthro-
pomorphism. Such transcendence is profusely seen in some
Old Testament authors, who were preoccupied with the eradi-
cation of all excessive self-confidence of man in front of the
divine essence and . operation. Thus in Elohist tradition, the
Lord, to. whom Moses asked to show his person, replies:
““You cannot see my face: for, man shall not see me and live”’
(Ex. 33, 20). The same tendency is seen also in some of the
prophets ([s. 45, 4.5.15). The Sapiential Books are another
example for this. Such transcendence is stongly reaffirmed
in New Testament, especially. in Jn. 1, 18; Rom:. 11,33;
2Cor. 9,15;12,4; Eph. 3,8; Col. 1 15; 1 Tim, 6, 16; 1 Pet1,8
and in the Book of Revelation. The only source and basjs
for the great composers of liturgical texts, the Fathers, was
the biblical narrations. So, it is natural that this biblical
tendency is expressed ‘also in their liturgical compositions.
Finally, the negative theology is a close relative of the
_affirmative or analogous or eminential theology. The affirmations
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start from the visible works; the eminential predicates of
God are the supreme grades of visible perfections; but the
ultimate phase must necessarily be that of negation. Nothing
as it exists in this world, can be predicated to God, who
stands above all categories and human predications. In this
context, we can very well understand the Indian philosophers
who explained the Absolute as ‘neti,neti’ i.e., it is not this nor
that. God is ineffable, invisible, indescribable, unseizable
incomprehensible, impenetrable and so on.

The Jewish history and culture had great influence in the
formation of such thinking in early Christian communities. The
important centres where this negative theology developed, are
Antioch and Alexandria. The Capadocean Fathers also had
helped its growth considerably.

As an example we may compare one of the most ancient
Aonaphora, ie., of Hippolitus of Rome (+4232) with the
liturgical documents of the fourth century. Both these texts
are filled with negative epithets referring to God, to show his
all sublime, unarrivable and transcendental dignity. An exception
to this rule, among the most ancient Anaphoras, perhaps,
is that of Mar Addai and Mar Mari. Its formation
is attributed to the third century. Still, it celebrates
althrough the great works of God (Magnalia Dei), another
specific trait of the Old Testament writings (2). The epithets
used to explain the great works of God, are all in the Old
Testament style, and hence the scholars argue that it is
Judeo-Christian an antique in its origin. The seventh Book
of Apostolic Constitution is alsé another example to.. this.
The Anaphora of Serapion .of Thmuis (ca. 350) also uses a
lot of negative epithets as uncreated, ineffable, incomprehen-
gible, invisible and so on,

The negative theology in humble formulas explains the
absolute transcendedce of God and thus the divine sygatabasis,
the divine condescendence to men, his countinuous manifes-
tation in the mysieries of creation, redemption, and his ever-
renewed and efficacious operation in them,

¢. The Theology of Mysterium Tremendum

In almost all Easternliturgies, there is the announcement
of the Deacon at the beginning of the Anaphora, to stand
with fear and trembling to offer in peace the Holy Qurbana
The Fathers such as Theodore of Mopsuestia and others,
exhort the assembly to stand in ebsolute silence when the
celebrant offers the divine sacrifice (3). The same is seen at.
‘the beginning of the Anaphora in the Syro-Malabar Liturgy
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(4). Gabriel Qatraya in his commentary on the Qurbana gives
the same instruction (5).

The sacrifice, in fact, is a tremendous and fearful mystery,
becanse then, the King of kings, the Lord of lords, the High
Priest, the only Begotten of the Father, the universal Judge,
re-enacts. the whole mystery of salvatinon in types and symbols,
:offering himself to the Father  in the Holy Spirit, in the
presence of the heavenly ond earthly choirs. The altar of
the sacrifice is the special place of God’s fearful presence,
the place of encounter between God and man, In fact, man
ought to be fearful to face such God, who has already worked
out his salvation objectively, and who through his infinite
power will accomplish his subjective salvation through this
liturgical ceiebration. Of course, this is a reverential fear,
which attaches him more and more to the person of the Lord.
This fear is the outcome of deep faith, which is historical,present
and eschatological. [t presupposes the metanoia, the real
conversion of heart. This total conversion is signified by the
‘absolute silence during the Anaphora. And this is the primary

effect of the act of Redemption: the Reconciliation of man
with God.

It is such a, fear and sacred fevereace that induced- the
‘Fathers to seperate the sanctiary from the nave, the celebrant '
from the faithful and to shut the door of the sanctuary or covef
it with a. veil during the Eucharistic prayer. And it is precisely
“one of the typical expressions of Oriental spirituality that
“collide with the Occidentals (6). But to one who has entered

“into the spirit of Oriental Liturgies, 1t is not something strange,
but even fruitful,

It was also sometimes prescribed in the West. . The
Baptismal Catechesis- of St. Ambrose demands silence on the
moment of divine nuptial intimacy, when God presents him-
self'and unites himself totally to the redeemed man. Tne
history of the middle ages tells us that the Western Church
too was taken up by the-theology of Mysterium Tremendum;
but it was pushed to the ‘otheér extreme and its understandirng
was quite different, Actually the sense of mystery evoked
in them a detachment and servile ‘attitude., This seperated the
the community more and more from the Sacred Mysteries.
Gradually, the Eucharistic celebration began to be considered
primarily an action of the prlest and the people became mere
spectators; the communion, which is an. essential part of the
celebration, became a rare privilege of the faithful. As it
happens always, this drift in the mentality affected also the

" construction of the-churches. till there are many such €x-
-amples i the West (7).
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2 The Christology

- During the fourth and ﬁflh centuries, therc were SO many
Christological controversies in the Church. There were also
political reasons behind such controversies. The first seven
Ecumenical Councils (8), one against the other had great in-
fluence on the liturgy as well. They did not compose new
liturgies, nor did they change ‘the already existing ones;
but due to the introduction of elements, although scanty, they
could drift the interpretation of the prayers and thus also the
mode of liturgical piety. These controversies also resulted in
the formation of so many schismatical Churches.

A]l these controversies were stressing one or the other
aspect of the mystery of Christ.  Against arianism, the
Council of Nicea 1 (325 A.D.) defined that Jesus Christ is Lord
and God, consubstantial with the Father and hence not sub-
ordinate to Him in the order of essence. Following this de-
finition, the Fathers ' began to give an important place to
Christ in hturgxcal prayers. Thus we have so many prayers
addressed directly to Jesus Christ. A good example to Chris-
tological prayers, perhaps, is the offertory prayer (9) of the
Syro-Malabar Qurbana. It is extolled today as a masterpiece
of Cbnsto]ogy by the scholars. There are also other such
prayers in the Syro-Malabar Qurbana (10). But there was
some exaggetation going to the other .extreme, foroettmg com-
pletely the work of the Father and of the Holy Spirit in human
salvation. This was the case both in the East and in the West.

The Council of Ephesus (431 AD.) had great influence on
the Liturgy. We may mention here only the four important
introductions in the Liturgy after this Council: '

-Mary as Theotokos: Mary has an eminent place in
all Oriental liturgies. Afier Ephesus, as a reactionto
Nestorianism, Pster Fullon, the Patriarch of Antioch
(+ 488) decided to add the Marian title Theotokos
to all prayers. Then it gradually spread to many
other Churches and their liturgies. Eventhough the
Nestorians could not accept this title, they give,
perhaps the greatest honour and veneration to our
Lady in . the liturgical prayers. Many examples we
have in the Bucharistic celebration, and in the ‘Liturgy
of the Hours’ of the East-Syriac Churches(ll)

'b. The Nicean Creed: It was also introduced by Peter
Fullon into every Eucharistic celebration; till then
they used to recite it only once a year. All the
Eastern Churches adopted this custom . to show their
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adherence to the antique faith. The Roman Church
began to tecite the symbol of faith ouly in the twelfth
century, and that too only on Sundays and Feast days.

¢, The Song of the - only Begotten: According to his-

~ storical evidences, it seems that it was composed by

the Emperor Justinian (529-565). It was sung first

at "Antioch and Constantinople, and then gradually

spread among the West Syrians and the Coptic
Monophysites. :

d. The Trisagion: It was often interpreted as a Trini-
tarian hymn. Historically it is a West-Syriac hymn.
It was first sung in 451 A. D. at Calcedon by the
bishops of the Antiochean Region to honour Flavian,
the Archbishop of Constantinople, and to condemn
Diascorus of Alexandria. Later on the whole Orient
accepted this hymn. The followers of Cyril added a -
final clogse: “‘He who is crucified for us, You are
Holy*’. Pater Fullon is said to be the author of this
final close. The Syrian, Coptic -and Armenian
Monophysites are retaining it still. It was consider-
ed in general as a monophysite formula. But recent
studies revealed that. atleast for the Churches of the
Antiochean Family, it (is a Christelogical formula.

They also change this final close according to  the =

different feasts of our Lord and the important seasons
of -the year. That is why the Syro-Malankara .Church,
at their re-union (1930 AD.). was allowed for the first
time to retain this final close in their Liturgy.

Chriétology as lived in the Liturgy -

Christology occupies the central and pre-eminent postition
in ‘Oriental liturgies, when -compared with other aspects of
Christian faith. 1t reassumes all the divine mysteries and
live it in a synthetic and profound way. In the ‘Orient, all
Christological mysteries are understood as centred on Christ’s
Resurrection. 1t is, perhaps, the most typical aspect of all
Eastern liturgies without exception. - It confers to them, among
so many miseries and quarrels, oppressions and suffocations,
denials and discriminations, a splendid paschal light. The
vehicle of such paschahzauon of the liturgy is the Sunday,
and its ongnn seems to- be at Jerusalem, with its particular
liturgy in the Holy places. :

* The ‘Sunday was the commemoration of the Resurrection
in ancient Church. ' St. Justin in his Apologia 67, says that,
on Sunday the Christians gathered together to- celebrate the
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of St. Paul’s Resurrection theology. This paschal spirit can
also be seen. all through ‘the Liturgy of the Hours®, especially
that of Saturdays and Sundays. Such liturgical hymns are also
literary pieces of Oriental theology, the living instrument of'
a living theology and a living sp1r1tua11ty

a. The Theoanthropy: Many of the Christological contro-'
versies. were directed towards the Theoanthropy of Jesus
Christ, the Word incarnate, the Son of God, the son of man,

i.e., towards his functional titles, which indicate the divine

penetration into the world, retaining his divinity immutable
and not confused with the non-divine essence. He acts the
divine person, but through the living human instrument, both
intelligent and sensible, i.e., the humanity assumed. Tt
is against this Theoanthropic operation that the man is
saved, becausé¢ he himself is assumed to become somehow
divine.

Nevertheless, the modes of this Theoanthropy are dis-
cussed gradually, and always according to the New Testament
axiom, which summarises the whole of divine economy: “‘for. -
us men and for our salvation.”” Thus the Arianism. the
monophysitism, the monothelitism, - the nestorianism, the icono-
clasm, all these were discussing either of the possibility of
Theoanthropy or its modes, or of its predicability. The
liturgical texts were very sensible to represent faithfully and
to celebrate solemnly the divine mysteries against-which Jesus
has saved men. Thus, we have in them, even the minute,
developments of the- mysteries of faith, expressed. They all
converge to the other great axiom: ‘the humamty is savcd
only :as far as it is assume by the divinity’’

b. The Divine Philanthropy: It is an expression, we meet
often in Old : Testament (Deut., I and 2 Mac) and in New
Testament ( Acts. 27,3; 28,2;" Tit. 3,4); and it indicates the
benevolence of God towards man. Whén it is considered from
the part of man, it assumes the form of sympathy or of
humanity; but from the part of God, it assumes the value
of salvific Epiphany, the divine intervention {o save man, or
the divine love for man in its full expression. The incar-
nation, therefore, is the immediate consequence ofthe. divine
philanthropy; the Cross is its supreme sign; the Resurrection
is the victory of it over death, corruption and sin;.the gift
of the Holy Spirit on Pentecost is the first extention of -this
philanthropy to men; "and the ‘resurrection of.the flesh’ is
the universal and definitive extension -of the same. Above
all, through the celebration of the Cross and Resurreetion,
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the Holy Qurbana, the tremendous mystery of the divine
philanthropy is .prolonged and actualized in the Church.
The same mystery is extended also to the other Sacraments
and liturgical prayers. Bat in Bucharist, it reaches a climax
in the intimate union between the Lord and the faithful, and
that too by the special effusion of the Holy Spirit. ’

The Prayer to Jesus

According to Apostolic tradition, it seems that the Church
was addressmg her liturgical prayers to the Father through
the Son in the Holy Spirit. But the Christological controver-
sies caused to give an accent on the figure and central
function of Christ in the Kingdom of the New Economy of
salvation. Thus in liturgical prayers, there came a shift of
emphasis from the Father to the son. In this context anybody
can ask a question. Tt the Christological formulas are of
later orlgm replacing the formulas of the Apostolic Church,
why cann’t they be changed at present? Actually the Latms
have done it; but the Orlentals have not— Why?

The answer is’ not so easy. - We have to take 1ntq accoiint
a Very important and inherent reason here. In'the East, such
formulas have moulded the very spirituality of the Church
‘We saw that the liturgy in the East,” is the basis for ‘their
_splrltuallty Moreover,. such’ prayers bring to mind the whole
.ancient history connected with - themi. ‘Thus the faithful-
-encouraged and nourished everyday to face all such challenges
in his own life. This is an important function of the Liturgy:
‘to preserve aod nourish the authentic faith’. That.is why
-those who have studied of the great treasure and power of
such liturgical formulas, oppose any radical change in them.
This idea may be made more clear with an illustration. Let
‘us take for example the Indian National Anthem.. What does
it mean? What is the content of it? It contains nothing but
the names of certain regions, rivers and mountains,. To a
-foreigner it may be meaningless. But to an Indian, who knows
the context of its composition, the feelings and message -t
conveyed then, the history of Indian freedom struggle, and the
“difficulties his country-menencountered during the long colonial
~rule, it is something. enchanting! His heart will throb with
his love for the Motherland! Years can only heighten such
feelings! The same is to be said about each ancientliturgical
-composition. -As they are nearer to the time of our Lord,
.they are. more expressive of the experience of Chrlst-Even;

and/the history of salvation.
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In the case of Jewish Christianity, the prayers to Jesus.

"'may not necessarily be the result’ of Christological controver-

-sies. - They had from the very beginning another great task
‘ahead. : [t was very difficult for them to convince the Jews of
-the dlvumy of Jesus Christ. They were a people trained

and lived in the monotheistic pattern. A second person in
Godhead was an open heresy 1o them. So it was a herculean
task to bring them to the idea of the Holy Trinity. Liturgy
was the only means for the primitive community for a graduat
instruction of the neophites on the divine Trinity and on the
equality of the three persons in one God. That secems to be

-another reason why the Oriental liturgies, almonst all of them,

‘keep an equilibrium with regard to tbeology, chrlstology and
pneumatology. The Chrlstologlcal prayers in the East Syriac

Churches and hence also in the Syro-Malabar Qurbana,

"might be attributed to this Jewish-Christian influence.

3 "Pnenmatology

It would be unjust simply to accuse the Western Church

of not- having a pneumatology, i.e., a doctrme of the Holy

Spirit. Numerous theological writings, begmnmg “with
Augustine up to the recent discussion about the- mdwellmg
presence of the Holy Spirit, prove suﬂicxently that the .great
inds. of Western theology were “and are continuously

_séarchlng for a reflective understandmg of one ofthe greatest
.mysteries -of our faith: the presence and operation “of the -
i

Spirit. in us. At the same time,’ “it’is an undeniable fact
g-did not’ exist a treafise in the Westeff theologl-,.

ic]a system on the Holy . Spmt as " such. "Of -course, He ‘was
part of the Trinitarian " treatise, concernmg “His " process§ion

from the Father and the Son, and His mission; but nothing

“is "said about ‘His proper function. He hardly appeared . in

~

‘Christology, Soteriology- and in Ecclesiology. . He rarely -
_recelved adequate treatment as the Soul of the Church who
‘is ever present and active in her, especwl]y, in her vital
‘functions-the Sacraments. The treatise on Grace usually
handles the Holy Spirit with a simple statement on inhabi-
“tation, and on His gifts. Anthropology, Eschatology and
‘most of all, Moral theology had neglected completely His
,functlon in Chrlstlan life.

It was in view of this short-comings that, during the

‘gsecond Vatican Council, the Fathers and observers of the*

‘Oriental Churches complained about the Jack of pneumato-

-logy in the Western Church. They accused it of having
fneglected the Holy Spmt in favour of a one-sided Christo-

~centrism. They claimed that this one-sidedness. led to an

S B S )
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_exaggerated emphasis on the incarnational, and consequently,
‘on the institutional "aspect of the Church, which drew to the
danger of forgetting the pneumatic character of the whole
Christian religion.. The Council did what it -could do. But
the task of developing the doctrme is left to the work of the
theo]oglans o

Almost a!l the theologians have several times affirmed the
pneumatological richness of the Eastern tradition. We saw that
‘the Oriental Christianity is much more a life- -experience than a
doctrinal system (13). Hence well-known modern theo]oglans
of the West think that an encounter with Oriental theology, .in
all its aspects and systems, is a must for revitalising the Western
.Church.

Just as in the case of Christology, the doctrine of "the Holy
Sp1r1t also develops as a reaction to pneumatologwai controver-
sies, the first among them being that of arianism. First of all,
they tried to establish the Scriptural foundation of this mystery.
Then’ their attempt was ‘to find out the datas of the Apostolic
Fathers on the person, function and relation of the Spirit ‘with
the Father ‘and the Son. They strongly affirmed the consub-
stantiality of the Son and the Spirit with the Father. ~ Still,
the Council of Nicea did not specifically emphasise on the
dlvmlty offthé Spirit. ~ The Fathers then, perhaps, cared- more
for peace in the Church’ than clear dogmatic distinctions.” 1a
fact, they’ understood the Spirit as* God and adored himas -
consubstantial with the Fathér and the Son. We 'do not-find, |
howéver, an -explicit” dogmatic” formula menuomng huia s
God-Theos.

In spite of all these let us not forget that the falth of the
"Fathers, and of the fanhful of all Eastern Churches, is not to be
’jsearchcd in dogmatlc treatises, but in their real Iiturgical life.
jThere we meet the Holy Spirit ‘everywhere. He is the operating
‘power in all the Sacraments. Not only that the Holy Spirit has
his place in the doxologies, but that the Orientals bave the typical
"formula of pneumatic invocation, the Epiclesis. Every Sacrament

has 1ts epiclesis, and it is a prayer to the Father or even to the
"Son to send the Spirit on the community that celebrates the
‘Sacrament and to perfect the sacramental action. Sometimes, the
prayer is direc: ly addressed to the Holy Spirit, His function ig
almost the same n all the Sacraments. o

; A typical formula we have in the third Mystagogical
-Catechesis of St. Cyril of Jerusalem, which is a commentary on
AJn.2,20-28; ;
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“Don’t think that you have there the simple crism (perfumed

.crism). - As the bread of the Eucharist is no more simple
bread after Epiclesis, but the body of €hrist, so also this
holy crism is no more simple crism after the Epiclesis; but
it is the unction of Christ, and has become efficacious to
divinise the object of unction through the presence of the
Holy Spirit. It is with this crism that your forehead and
other senses are sacramentally anointed.  With this visible
myron your body is anointed, but with the Holy Spirit your
soul is sanctified’’. '

" Hére we have a wonderful functional assimilation of the work

“of the Spirit on the Bucharistic elements and on the crismal
unctien. Other Fathers such as, Theophilus of Alexandria,

- Theodore of Mopsuestia, Gregory of Nyssa, Seraphion of Thmuis

‘and many others, while treating on the epiclesis either in Eucha-

“rist, or in Baptism, or in Sumtaya affirm this great work of the

~ Spirit in the Sacraments (14). Hence the function of the Holy
_Spirit in the Liturgy was considered something essential at least
from the third or fourth century.

4, Ecclesiology

, In Chapter four, we have already dealt with the theology
‘of an Iudividual Church. This fundamental vision influenced
“almost all the documents of Vatican U (15). Here our concern
is-an introduction into the liturgical and Sacramental ecclesio-
Jogy. Still, we may speak something about the theology -of
Chirch-administration teo. ’ oo

.. BC. 41 is clear enough to present this theme. According to
this article of the Constitution on Sacred Liturgy, the liturgical
life of a particular Church has the supreme importance above
-all other forms of ecclesiastical life. The Bishoip (in the Eastern
context, it isto be understood as the Bishops Synod of each
Individual Church) is to be understood asthe true head of the
Church, established in a particular circumstance by the
providence of God. He is the High Priest (Summus Pontifex),
the true Liturgist, i. e., the reai figure of Jesus Christ, the High
Priest. Tbe Church manifests itself primarily in its liturgical
celebration, presided over by the Bishop and the clergy. Of
course, this is the ideal celebration and manifestation of
the Church. But in the present circumstances it is practically
impossibie. Still, the unity of aliar and that of the prayer is
achieved, when the different communities in an Individual Chucch
accomplish the liturgical celebrations according to the common
understanding and by using the liturgical texts approved by the
authority of that Individua! Chusch,
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Now, turning to the purely Oriental Churches, without any
exaggeration we can say that the liturgical celebration is their -
fundamental axiom; and thus they keep up the basic concep- -
tion of the Urkirche, the Early Church, namely, the idea of -
the Eucharistic community, The local ecclesiastical community,
for-them, is first of all liturgical and sacramental by its-structure
and by its function. There is no distinction between the Church .
and its Liturgy; and its life is always influenced by the cultural-
and historical situation. Hence naturally, the Oriental Churches .
(the Oriental Churches in India being exceptions) prefer..
smaller units, each being presided over by a Bishep. Only then-.
can the anhop be the true Liturgist, the true Pastor, the true"
Father, the true Judge, and the true Consoler. A Bishop’s..
most important pastoral duty is to preside over the Liturgy of,
the community, - especially the Eucharist (16). : “

Tn the West, because of extreme legalism and hair-splitting
legal analysis, one is often induced to be satisfied with things
absolutely. necessary (17). Hence. it is quite natural that one
may look for the shortest and less-frequented celebrations - to:
fulfill the precept. And very often he is indifferent during such-:
celebrations. In-the East, on the contrary, Liturgy is under-.
stood; as the centre of the living local community and hence:
always solemn and frequented by large numbers of faithful. The-
celebration itself may be less frequent, but always in community .
(18). . The liturgical texts themselves prove this fact (19).

Another important factor that comes to our mind is the.
theology of ecclesiastical administration. The Oriental liturgical
texts, their commentaries and the living practice there, were
constarnt inspiration to the Council Fathers to think about the
more democratic = Synodal regime. It resulted in -so many
innovations, such as the Bishop’s Synod, the Diocesan Council,
the Priests Council, the Parish Council and so on, even in the
Roman Church. .

The system of Autocephalia is also something quite strange_;»
to the Western Church. Autocephalus Churches are independent.
Church units within the same individual Church or Rite.
They are united among themselves or with the Mother Church.
with the chains of faith and common tradition. Here again;
Liturgy i§ the sign, if not the means of communion. This.
is. quite understandable. The essence, genius and diction of
the Liturgy, because they pertain to the very Apostolic Christ-:
Experience, can never be changed. But the externals and:
cultural elements must be modified and adapted according to.
the local sitvations. This may be a revelation to the Syro=:
Zalabar Missions. They are the extensions of the Syro
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The call to particlpate {n the divine nature by becoming one
with- Christ, "is something' mysterious, but real. It is possible
only by the action of the Holy Spirit. The Liturgy turns out
. to be the greatest instrument of this divinisation, especially
because it re-enacts the salvific Christ-events. The Liturgy of the
sacrifice itself fully re-enacts the redemptive mysteries in
summary and the liturgical year in detail (21). A particular
aspect of this divinisation is manifested and lived in the feast
of Transfiguration (Ang. 6}, which is also one of the principal
moments of Oriental Liturgies. By contemplating and living
such mysteries, the faithful become capable of transforming
themselves with the continuous help of the Holy Spirit. In
this slow” process, the human faculties are purified and sanc-
tified to see the divine light.

This precessof divinisation goes even beyond man. {n fact,
the divine.light shed on man helps to transform the whole
nature. The Word Incarnate, the source of all graces, while
manifesting himself to those who were purified by the divine
grace, tries to bring together all created things. In the Epistle
to.the Romans; St. Paul writes about ‘“the creation, (which)
was subjected to futility, not of its own will but by the will
of . him who subjected it in hope; because the creation itself
will be set free from its bondage to decay and obtain. the
glorious liberty of the Children of God’’ (Rom. 8,20-21).

~ As we have already mentioned, the divinisation happens.
through the participation in the Sacraments. The Oriental
liturgies have preserved one of the most important and antique
practice of the Church-the ceremonies of Christian Initiation.
Bven today in most of these Churches, the three Sacraments
of Baptism, Sumlaya and Eucharist, are administered together.
The Fathers of old considered these sacraments as comp-
lement to each other. :

‘In general, the Christian Initiation appears to: be the
great- introduction to the life of faith, in various stages: the
actual commitment of faith follows the rsal conversion of
heart, for. which a long catechumenate was advised; then
follows the Baptism, through which the Spirit incorporates
the faithful to Christ, confirming his faith and restoring the
possibility of approach to the Father; the Sumlaya is for the
total Sacerdotal assimilation to Christ and the Eucharist is to
vivify and nourish the life of faith. Hence the Eucharist; for
* them, i8 the supreme and continuous profession of faith according

fo the divine eommand (1 Cor. 11, 23-26).
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. 6. Mariology

" The Bastern Liturgical texts give a well ba}anced and deep
dogmatic insight’ into Mariology as well. Here again we want
to give only certain hints to a deeper research study. Most of
the liturgical texts of Mariology developed under the influence
of Christological controversies. That again is the key to Eadstern
Mariology, for, the importance of Mary is intimately linked
with that of Christ. Hence there are no Marian ficon in- the_
East without the Son in her hand.

Cardinal Bea, writing an introduction to the last volume of
a series of Mariological studies in French, edited by Fr. Hubert
du‘Manoir SJ, recails that most of the documentation in the
encyclicals concerning the dogma of the Immaculate conception
(in 1854) and that of Assumption (in 1950), emanate from the
Fathers and authors of the Christian East. [t was the Eastern
tradition which gave the most solid support to the definition of
these dogmas. For instance, the Latin Divine Office for 8th
December is almost exclusively taken from the texts written by
the Greek and Syriac Fathers

~ Just to have an experience of Eastern Mano}ogrcal piety,
may I quote the first strophe of the hymn accompaaying the
vesperpsalm in Byzantine Church for the feast of Annunciation
on March 25th: “Gabriel came to you, O Spotless Bride, f
order to make known to you the decision which was made in
eternity. And he greeted you. saying, ‘Joy be to you, O un-
seeded field! Joybeto you, O unburnable thorm-bush ! . Joy
be to you, O unfathomable depth! Joy be to you, O bridge;
leading to heaven. lofty ladder seen by Jacob! Joy be to you, O
hely basin of Manna! Joy be to you, O deleverer from:damna-
tion! Joybe toyou, O reconciler of Adam! The Lord 1s wrth
you, Hail!*

The importance given to our Lady in the Christian l-iﬁo» Q.f
the Byzantine Church is evident from the very structure of their
churches. The icon of the Annunciation is depicted on the door
of each leonostas, the screen that separates the sanctuaty from
the nave. The Anniunciation is the beginning of human salvation
and therefore must be the beginning of every liturgy according
to the Orientals (22). Just as the door of the Sanctuary’ opens -
to the altar, so too, by virtue of the motherhood to the God-
Man, Mary herse}f‘ is the entrance to the sanctuary. The historic
redcmptrve mysteries are re-enacted in- the  sanctuary, and thig
was realised, only through the consent of Mary -diiring "the
Arnunciation. In their liturgy, the opening of this Royal Gates
at solemin moments is always followcd by a hymn to her, who IS E
called ‘the door to Paradise’; :
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the Eternal Father - was pleased to be manifested in our
bumanity, and in her were fulfilled the mysteries and types,
which the just had typified about the birth of Emmanuel,
who dawned to us from the house of David and from the
Bl. Mary. O Christ, who in his divinity, is born from the
Father and in his humanlty from Mary, the God—Man, have
mercy on us’’ (27).

“Blcssed are you O corporal ship, filled with nchesl
The life for mortais was hidden in you; Blessed are you, the
bodily mansion, because the Son of the King dwelt in: you.
- Blessed are you, O the harbour, because the first righteous
ones finished their course in you. Blessed are you, O Mary,
because the words of Isaiah were fulfilled in you; and -he said:
‘behold, a Virgin shall conceive and bring forth a Son and
he will be called Emmanuel, to be interpreted as ‘God with
us’: Let there be bliss to you, hope to us and praise to
me” (28) B

<. The spec1a11ty of Marian devotion in the East. Syrlac
Churches is, that it is sober and purely biblical. ~All . the.
liturgical and. para-liturgical prayers are based on the -funda-
mental axmm in the Symbol of faith, ‘‘the communién of
Saints’>. The Bl. -Mother and other saints are invited ‘to pray
with: us ‘and never the prayer is directly addressed to them.®
“O Mary, the Holy Virgin, the Mother of Jesus, our Redeemer,
‘pray with us’ 10 your Son that he may make his peace:
dwe]l ampng us and protect us from all decelts, night and
day’ (29). . A

; The neo-liturgical trends prevalent today in the Western
Church is a great scandal to the Eastern mentality. They
can never understand the irresponsible adaptations to current
fashlons of thoughts and modern moods. Such tendencies
in the western Church may be due to its relations with the
Protestant churches. Anyhow, it has caused a de-emphasis
also in the true veneration of the Bl. Virgin Mary. She must
be understood in the proper place and according to . the
authentic dogmatic teaching of the Church. Jesus Christ is
the sole and natural Mediator in between God and man,
Mary’s mediation is something participated and hence secon-
dary. Moreover, her mediation is not an end in itself, but
a means to an end. It depends upon her motherhood to the
divine Son and thus she is a bridge between God and man.
Both extremes are to be avoided in Marian devotions; on
the one side, fantastic. devotions which obscure the ttue
wediatorship of Christ and on the other side, a reconstruction
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-of the Church without giving any. importance to the BL
Virgin Mary. A house is barren without a mother; so too
the - Church will be barren without the divine Mother.

~ So many other points of interest in Eastern Mariology,
may [ leave to those who are interested in such research
work, and let me conclude this with another quotation from
the ‘Liturgy of the Hours® of the Syro-Malabar Church;
*‘Qur race was condemned in Eden in the person of Eve,
who . transgressed the commandments; but we were freed from:
the curse of the evil one and from the death that
was reigning over us by the Daughter of Eve; for, he who.
. redeems us from the mouth of these, was born of her.
Hence we celebrate always her memory, so that she may ask:
her Son and he may answer us during times of distress;
and that he may grant us peace and  tranquility,
health to the body, and remission of debts. Let the prayers
of Mary be for us a high fortress and a place of refnge at
all hours’’ (30).

) 7. ~ Eschatology

The Eastemhturglcal texts, as the Fathers mterpret them, s
are very rich in eschatological theology with liturgical,:
- biblical, -catechetical, homiletical spiritual mystical importance.
- They are the repllca of an eternal heavenly llturgy, more

or: less mysterxous, but real. (31) .

Usua]ly, the divine actlon is Trinitarian, Hence, the
Father is the end and final cause of both the earthly and
the heavenly liturgy. He sends down the Son and the Holy
Spirit. They in their turn, redirect all praise and glory to
him. The Son appears as the true Liturgist in both these
liturgies. He is called and praised as the -King of kings, the
Lord of lords, the High Priest, Christ or Redeemer. He
appears also as the head of the heavenly choir, The Holy
Spirit is considered as the efficient cause without whose help
these liturgies can never take place. He is the one who fulfills
all realities, and who is effused continuously on the Church.

* The heavenly court which accompanies the King is composed
.. of angels of various. orders, namely, the angelic hierarchy
- (32). Moreover, there are saints of different grades and
types: of sanctity. This court is always around the King and
~all of them together worship the Father, and- partlclpate also
dn: the aarthly hturgy. S »

foa el
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This heavenly liturgy, as explained by the Bastern liturgi-
cal texts, is eternal and cosmic. It is begun with. the Res-
urrection of the Lord and will have noend. It remains: as
the true eternal reality both to angels and to men. The
whole -created reality, namely, theangels, the saints, the men,
the heaven, the earth and so on, all participate in thls festal
worshlp rendered. to God L

,It is a liturgy. of praise, of glorification; of thanks-giving
and: of- adoration. All these are rendered to: God; first]
because he is worthy of all these, and. secondly, because of
his concern for us, men. He has sent his Son and the
Spirit 10 accomplish our salvation, and the: then he himself
controlg. the course of time from creation upto thcparousza,
which opens the eternity.

This heavenly liturgy presupposes the transfiguration or
the paschalisation of all created realities. This is to be effécted
through the earthly liturgy. This is. the ultimate reality t6
which we move, because, beyond this there doesn’t exist any
movement or gesture before God. And finally, it is the‘true
reality which i3 present and operative in the earthly liturgy;
and hence, the Church must necessarily expect the descent
of:. heaven on carth for the cnnchment of her llturgy

When we enter deep into- the: Oriéntal mentality; we
understand that these are not vain poetical phrases, nor
mystical imaginations, but the frujt of continuous study and
contemplation of the Sacred Scripture. 1In fact, already in the
Old, Testament there are such eléments Whlch are repeated
also in the New Testament in relation to. the work and
personahty of Jesus Christ. In Ex. 25.8-9, the Lord asks for
a sanctuary to remain among his 'people, and it 15 to be built
in the model of the heavenly Sanctuary, shown to Moses,
The Lord promises his presence in the Temple and lLiencé
also in the liturgy of the Temple (1King, 8,22-53).

In New Testament, the theme of heavenly hturgy comes
principally in the Eplstle to the Hebrews and in the Book of
Revelation. Jesus Christ is-the only mediator between God:.and
man: he isithe High Priest of- the New Covenant; he offered
himself-in the Spirit, and the Father raised- him, and -efithroned
him as King and the Messianic Judge. Jesus, thus makes his
triumphal entrance into.the new: heavenly Sanctnary, where he
inagurates the cosmlc eternal liturgy of praise, -and:’ where. - the
heavenly choir sings in exultation ‘Hossana’, :
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“For'the Orientals, theearthly liturgy is a prolongation and’
an imitation of this: heaven]y litirgy. Ononeside, it is aware
of its inferior status; but on the -other hand, it is fully awaire of
its relative identity. However, the terrestrlal ]1turgy tends to
that of heaven, while that of heaven continuously intervenes. ift
the earthly one. .

The Liturgist is the same in both these liturgies. Here on
garth, the bishop or priest is the representative of Christ, Moreg-
over, according to Orientals, the whole celestial liturgical
assemb]y descends and divinises the earthly liturgy, really
produemg the paschal effect

In the Eucharistic celcbrat_ion;:~accbrding to the Faihefs; two
typical expressions, at two characteristic moments of liturgical
action, make this irruption of the divine into the earthly liturgy
clear:

4) The Small Exedus: This is the Gespel processmn. The
célébrant or the archdeacon, with deacons and other ministers
and with the accompaniment of the Cross and candles brings
down the Holy Gospel to the Bema This signifies thé descent
of the Divine Word down to the nave (earth) to be with men, to
convert them, to instruct them, and to prepare them to ‘the
Eucharlstlc myste'ry 33).

(b) The Great Exodds: This is the Offertory procession. The

. same court, during the offertory. starts from the Beth Gaza

~and goes to the Sanctuary through the nave. Here; the

sacrifice itself makes irruption on earth, The King of

kings comes with his court and the hymn sung then

. celebrates this real coming of the Lord with his heavenly
court, . .

These two Symbolical actions express clearly the full partici-
pation of the heavenly choir in earthly liturgical celebrations.

The words of Prof. Thomasso Federici are clear enough
to. distinguish between.the Western and Eastern eschatological
vision and at the same time,to conclude our discussion on Eastern
Eschatology. He writes: ‘‘As a student of both the liturgies,
Eastern and Western, one must bear in mind that both of
them have different visions. The Roman liturgy, in fact, think
of the earthly reality worked out by the Church, and prays
that it may be taken to heaven hy the angel of the Lord (34)
to the heavenly altar, to have it the definitive “sanction from
God. The Orientals, on the contrary, think first of “all about
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the . heavenly llturgy and transfer everything here and now,

on

earth to that in such a way that the earthly altar really

becomes the heavenly altar’’(35).
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Dionysius -of Areopagus (ca. 6th century ca lls it so. cfr.
also SC. 8

Every East Syriac Church must have at least three essential
parts: the Sanctuary, which is the symbol of heavenly
Jerusalem, the Nave, the Symbol of earth and the Bema,
the raised platform in the middle of the nave, as the
symbol of earthly Jerusalem,

cfr. The Roman Canon, the Canon T in the Latin Missal;
the third paragraph after the Institution Narrative. -

Tommaso FEDERICI, Introdizione alle Liturgie Orientali
(PIL, pro manuscripto) Roma 1973, pp. 122-25




APPENDIX.

THE STRUCTURE OF INDO-CHALDEAN QURBANA
ACCORDING TO ANCIENT DOCUMENTS

" (We give only the structure of the Most Solemn Cele-
bration, i,e., Raza. This can be shortened to suit the less
Solemn and Simple forms of celebration, but ~without
doing any violence to the ge'11u< theology, spirituality
and main structure) :

A. Enarxis

- Puadanakon, ‘‘Your Commandment’’: An official formula to
request the permission of the community to begin the
Eucharistic celebration. It is a typical Malabar custom
at the beginning of all communal activities or celebra-
tions (1)

Puadane Damesibha, ‘‘The Command of Christ'’: The com-
munal - response, reminding the explict command of our
Lord, to do this as his memorial (1 Cor. 11,24).

Gory to God in the highest (Lk.2,14): ‘Christ has come’;
the first tangible call of God, extended to man for h1s
salvation: 'ltis to set. the scene of the celebration.

Our Father (M. 6,9-13+Lk. 11,2-4) with intermittent ‘Holy’
<" hymn from Rev.4,8 and Is. 63 This is a typical humah
response to the call of God, fully in the biblical back-
- ground and diction. It looks back to the Old Testament,
passes through the New Testament and looks forward to
the eschatological fulfilment.

Sletha: A prayer of introduction to the psalms (2): There are
special prayers for the Sundays and Feast-days.

Marmitha: A set of three or four Psalms; they are to bring out
the special phase of the Mystery emphasnsed in the cele-
bration, as it was already promised, revealed and celebrated
in the Old Testament time. A Psalm of Praise is always
seen in this group.

De-Qanke, ‘‘The Anthem of the Rails’’: A hymn of the Cross
to introduce the community to the special phase of the
Mystery emphasised, and its relation to the Cross, one
of the principal phases of the accomplishment of human

salvation.
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~Prayer of Imposition of Hands: The special blsssing imparted
“to the Catechumens before they are sent out.

‘.'Dismiésal'of the Catechumens: Special formula of divsmissal
which contains also profound theological signification with
regard to the Qurbana of the faithful.

'C. Qurbana of the faithful

1. Pre-Anapho’ral Part

The Rite of Prostration and of the Threshold: It contains
Eucharistic, Epicletic, and Sacerdotal elements: The
celebrant, convinced of his sublime but aweful power,
humbles himself before God, making prostrations before his
Majesty. He attributes the whole mystery of sanctifying
the people’s offering to the work of the Holy Spirit,:.ignoring
his own instrumental participation in it.

De-Raze: “‘The Anthem of the Mysteries’’: This is the hymn
during the offertory procession, and changes according to
Sundays and Feast-days. Thus it brings out the. special
phase of the Mystery emphasised in the celebrallon and
- the special intentions offered thereby.

“'Washing of the haads: A symbolic gesture of internal purification
‘before bringing the offerings to the altar.

- Offertory Procession: 1t goes from Gaza to the Bema and
.- .therefrom to the Altar to signify the intermingling -and
" 'participation of the heavenly ones and earthly ones -in-this
most sublime celebration of the Mystery. It is also the
+symbol of ‘Our Lord being led to Gagultha’.

Offertory: Tt symbolizes the Passion and Death of our Lord.
The offertory prayer is a masterpiece of Christology. 1t is
fully a Christological prayer. The prayer is directly addressed
to Jesus Christ. It is he who accepts the offering. Hence,
he is considered both as the offerer (in his humanity) and as
the one who accepts the offering (in his divinity).

_Veiling of the Mysteries: It symbolizes the burial of our Lord.

Conclusion of the Anthem of the Mysteries: It is the same
for every celebration. It celebrates the memory of the Virgin

Mother, the Apostles and other Saints, especially of .
. St. Thomas .the father and patron of the Indo-Chaldean
Church, all the departed, who are buried in 1the hope of
_.Resurrecnon and the power of fasting, prayer and contri-

.- tiapof-heart for the pardenof sins,



BE:
Nzcean Creed: Afier an. intmductbry prayer. comgs. . the
“universal Creed of the Church, recited before any-solemn
and "official action of the Church. Of course, the

Eucharistic celebration is the most solemn actlon of‘ the
Church.

Proclamation of the Deacon: The community is invited to
pray for everyone in the Church, the living and the dead.

Formazl Entrance: [t is now that the celebrant officially enters
the sanctuary; the offertory is supposed to have been
performed by the Archdeacon. Here again the celebrant
confesses his unworthiness to celebrate the divine Mysteries:
still, he shows his confidence in the mercy of God and in
the prayer of the community.

Kusapa: A penitential prayer of the celebrant because of the
awareness of his own sins: a necessary condition to offer
up praise and thanks giving to the Lord, for the accomplish-
ment of human salvation.

2. Anaphoral Part:

Gehantha I: Praise and thanksgiving, the essential condition
for any memorial celebration; thus it is the fulness. of
biblical prayer: Berakah and Azkarah. In this first Gehantha,
we_ offer general praise and thanksgiving to the Lord

- Exchange of Peace: In accordance with the command:of the
, Lord: *‘If you are offering your gift at the altar, and there
remember that your brother has something against you,
leave your gift there before the altar and go; first be
reconciled to your brother, and then come and offer your
gift’” (M1t 5,23-24). o

Annguncement of the Deacon: The usual announcement at
the beginning of all Oriental Anaphoras to remind the
community about the tremendous Mystery celebratcd and
the need of total conversion of heart.

Unveiling of the Mysteries: - A preparation for the great Eucha-
ristic prayer. The accompanying penitential prayers are
recited by the ceiebrant in a Jow voice.

Incensing: Again a symbol of purification and ascending prayer.

The Dialogue: As it is at the begmmng of all Eucharistic
prayers: the divine plan ofsalvatjon, the priest as mediator, -
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- the proper function of the Holy Spirit in the Eucharistic
celebration etc. are the principal themes developed in it.

Kusapa: A penitential prayer to bring in the proper awareness
of our fallen state to understand better the value of our
Redemption.

Gehantha II: The second thanksgiving prayer where the works
of the most Holy Trinity, especially that of the Father, are
glven special momentum.

Sanctus, The ‘Holy’ hymn, a hymn of praise, the ‘natural
outcome of the awareness of the great things done by the
-Lord of all. ‘

Kusapa: Again a penitential prayer to decpen the awareness of
our miserable state. It includes also the request of the
celebrant to the community for helping-prayer, and the
prayer of the community which is purely Christological.

Gehantha 111: The third thanksgiving prayer where the
redemptive works of the Son are recalled.

Tostitution Narrative: It comes in the middle of the third
Gehantha; 1t is sung seperately on the Body and Blood to
signify the actual death of the Lord Jesus.

Anamnesis: The memorial is the second part of the third
Gehantha: 1t is according to the command of the Lord,
““/do this in remembrance of me’* (Lk. 22,19)and it is
concluded with a Qanona of praise and thanksgiving.

Aunnouncement of the Deacon: to remind the community again
of the awefulness of the Mystery and the need of prayer.

Great Intercession: The celebrant prays for the whole
community, both the living and the dead, both the present
and the absent; special intentions also can be added.
here. After this, the celebrant, conscious of his unworthi-
ness, requests again the prayer of the community, and it
prays for him in a special way with the usual Christo-

© logical formula.

Gehantha IV: The fourth eucharistic prayer, where the work
_of the Spirit in the present economy is stressed, and which
flows into the Eplcletw prayer.
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' AEplclesm Tnvocatmn of the Holy Sp1r1t whlch accordmg to

Paulmc theology, 51gn1ﬁes the Resurrectlon of “the Lord.

Doxology The conc!uswn of all Anaphoras rendermg pralse' T
© - and 1hanksg1v1ng to the Lord. .

3 Post—Anaphoral Part

a. ‘Rite of Reconcxhat:on

Prayer to Christ: A perf,'ect Christological‘pra}"er—the summary
“-of the Pauline theology in his captivity Epistles. Tt begins
- the typical Reco'nciliation rite in'Indo—C-haldean Qurbana.

'Pemtentfal Psélms Pss. 5t and 122 (5), cxpressma the com-
punctlon of heart,

Rite ofIncensmg.ySymbol of- pul_'iﬁcation and propitiatioh',
where too there are certain typical Malabar additions.

Elevation: This is the only Elevation in Indo-Chaldean. Qﬁr-
bana. The Holy Mystery is prescnted to the commumty
‘before fraction. ‘-‘

Fraction and Consignation: Brokcn for the pardon ofsins and
. for distribution; Consignation to show the unity. :
" Kusapa: ~ A remeniscence of the ancient ‘Rite of At'onement'

Litani Penitential Prayer: It s1gmﬁcs the peace among them-
selves in the community.

Prayer of Absolation: The natural conclus1on of the Rite of
Reconciliation.

b. Rite of Communion.

Our Father with an introductory prayer and final Embolism:
The prayer of the children of God, who are already re-
conciled to the Father through the Rite of Reconmllatlon

Pax and Sancta Sancts Solemn invitation to-communion, ‘acc-
ompanied by the community's confession of faith m the
“most Holy Trinity.

De-Hilath¢ On 1mportant feast days, a special prayer in
remembraoce of the special phase of the Mystery empha-
sised in the celebration.

Prayers before the communion: ‘and the  commution - of ‘the
- cefebrant and the mmlsters -—symbol of perfect»umon w;th
the¢ Lord, G wl sy R
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'De-B'em'a ““Anthem of the Bemd's Commumon hymn, whlch‘ :
changed accordmg to Sundays and ‘Feast-days. o

' Bﬂthe. Iavitation to ¢omithution, which t00 is changcd accordmg‘.
to Sundays and Feast-days.

Commiunion of thé rest of the commumty-ﬁrst pnests, then the?
other clerics, men and womcn

Parification of the sacred vessels and the accompanymg pra;’ets :
¢. Rite of Thanksgiving ' :

Thanksglvmg Seperate prayers for the celebrant the. De.‘acon.
. and for the-rest of the community,. in thch the others
take part with appropriate résponses; most of these prayers.
change according to the special occasion of the celebration.
The second prayer of the celebrant is always Christologieal.
Our Father: as in the beginning.

‘Hinthama: Final blessing: this too changes accbrdmg to- the
oceasion.

Farewell to the Altar, borrowed from the Maromte Liturgy, but
is fully according to the genius and spirit of Indo=Chaldean’
Liturgy, and exp]ams profoundly the sxgmﬁcance of the:
Altar.

Notes:
I} In the present context, Puqdanakon and Puqdane Damesiha:
may be changed as follows

Celebrant: My dear brethren, shall I begin this celcbra-
‘ tion with your permmsmn?

~ Community: The Commard of our Lord and the Impositién’
of -hands do authorise you to accomplish' the:
Mysteries.

2)-. Some authors interpret it as a collect.

3) At least to the Churches of the Antiochean Famxly, it i
a Christological formula cfr.. our chapter VI, 2 qn
Christology:

4) In other Chaldeati Churches thcrc is a Turgamma a’fter
the Gospel.

5y We have followed the Peskita numbermg of the PS&]M\
. The East’ Syrlac Churches use - always the Peshzta version
= of the Bxble in their Liturgy. S
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