GABRIELE WINKLER
SOME OF THE NEW FINDINGS CONCERNING THE
ARMENIAN ANAPHORAS AND THEIR SIGNIFICANCE
Historians seek to understand other people and cultures of earlier periods as they understood themselves and on their own terms, accessible to
us through their specific languages and cultural manifestations. It does
seem to me that one especially noteworthy aspect of the Christian Orient,
enduring over centuries, is its adherence to the Christian faith and the
spiritual centrality of worship day in day out, again accessible to us
through the historical evolution of liturgies, enriched from early on
already by credal statements.
It is to be regretted that, due to our completely secularized society,
the liturgical traditions as one of the main contributors to the selfunderstanding and identity of the Christian East, is often neglected in
Turning our attention to liturgical scholarship, it can be said that in
the past three decades we have overcome long held convictions of an
allegedly Cappadocian-Greek and exclusive Byzantine background of
turgy during the early formative period, investigating
instead the Arme
lating interactions with its mighty neighbours Iran and the RomanByzantine empire. During this process we have learned to look no longer
exclusively to the Greco-Roman orbit and Byzantium in order to explain
gical evolution, but investigate much
more closely also the other clues that point primarily to the Syriac
substrata present in the earliest Armenian sources. For it is undeniably
true that not only politically and socially but also liturgically Armenia
formed part of the Iranian cultural orbit as well, implying thereby close
ties with the Syrian Church of Mesopotamia. This includes, for example,
the substrata of the Armenian Rites of Initiation 1 and the earliest Arme
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nian Eucharistic Prayer which seemingly took shape via Syrian mediation, as the many clues suggest2.
Moving now more closely to the Eucharistic Liturgy, we have to
remember that initially neither the Liturgy of Chrysostom served as the
main Eucharistic Prayer of the Byzantine Rite nor the Liturgy of
Athanasius in the Armenian Church. Neither Liturgy formed center-stage
during the formative period of the development of the Eastern Liturgies
and for many centuries thereafter. Initially not the Liturgy of Chrysostom
was used as principle Eucharistic Prayer in Byzantium but the Anaphora
of Basil named after the famous Cappadocian Saint, and likewise in Armenia it was not the Liturgy of Athanasius but an Anaphora named after
the Armenian tradition baptized the royal House of the Arsacids.
Only at the turn of the tenth to eleventh century, the Anaphora of
Chrysostom supplanted in significance the Anaphora of Basil in the
Byzantine tradition, taking over first place from the Anaphora of Basil as
the principal liturgy, as also in the Armenian Rite the Anaphora of
Athanasius assumed priorit
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The attribution of the initial Armenian Anaphora to Gregory the
Illuminator in the Armenian manuscripts deserves particular attention for
two reasons: the attribution suggests an obvious desire to provide greatest
possible authority to her liturgical tradition and it implies the attempt to

among the Armenians alone, but it is present in the Byzantine Eucharistic
tradition as well, allowing similar observations regardless of Greek
undoubtedly has something to do with the onset of the fourth century Christological disputes and the struggle for orthodoxy in the attempt to overcome
Arianism.
The basic Christology in the Anaphora of Basil seems to be slightly
earlier than the Christological tenets of Saint Basil himself, and they
apparently pertain not to Cappadocia but to the Antiochene struggle for
orthodoxy in the aftermath of the Council of Nicea.
This Antiochene Christology is present throughout the entire Anaphora and in all versions, the longer Armenian, Syriac, and Byzantine
versions of the Anaphora of Basil, and in the short Egyptian redactions4.
The main prayers of the Anaphora of Basil, in particular the Prayer
after the Sanctus, but other      
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the short Alexandrian version (in Greek, Coptic, Ethiopic)8;
the longer redaction extant not only in two different Armenian texts,
namely in an older and a younger translation9;
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I. The Significance of the First Armenian Redaction of the
Anaphora of Basil (arm Bas I)
Not only the first Armenian version but sometimes also the second
redaction is of considerable significance for they allow glimpses into the
original structure and formulation and thereby pristine meaning of some
parts of the Anaphora of Basil. Here are several examples:
1. The Opening of the Anaphora
The Opening of the Anaphora generally consists of the diaconal admo
ialogue between the
celebrant and the faithful with its centreall the publications on the subject have claimed that this Dialogue serves
as an intro
on the altar.
Now, the new studies on the Eastern anaphoras, in particular the
recent investigations on the East-Syrian Anaphora of Addai and Mari and
the Anaphora of Basil have shown that initially neither the Anaphora of
Basil nor Addai and Mari containe
oblatio
12
) in the Opening .
In addition, the first Armenian version (arm Bas I) adds to the
Let us look with
To you




the first Armenian redaction (135-197); Edition and translation of the second Armenian
redaction (199-275); Comprehensive Commentary (277-861); Summaries (862-882);
Indices (885-901).

For the Syriac version we are still dependent on I. E. Rahmani, Missale iuxta Ritum
Ecclesiae Apostolicae Antiochenae Syrorum

A critical edition of the oldest Greek manuscript (Barb. gr. 336, 8th cent.) was provided by St. Parenti and E. Velkovska (eds.),
(BELS 80,
Rome, second ed., 2000)

For Addai and Mari (syr Ap-An) and also syr TheoMop + syr Nest cf. Winkler, Die
Basilius-Anaphora, 291-313; for Bas, 286-290, 313-315, 331.







These two facts (the original absence of any reference to an
-Syrian Anaphora of Addai and
Mari and the Armenian plus Egyptian versions of Basil), combined with
Let us look with attention To you
oldest
Armenian version of Basil) warranted closer scrutiny begging for an
explanation: What purpose serves this Dialogue? Was this Dialogue
really meant as an introduction to the offering of bread and wine on the
altar as was generally assumed? The close analysis of the Armenian and
Syriac vocabulary and the structure of this part showed that this Dialogue
-Syrian
Anaphora and the original text of the Anaphora of Basil. In these
liturgical texts traces of the original intention of this Dialogue have
interpolating the theme of the oblation of bread and wine.
13

, as the
older Armenian version of the Anaphora of Basil suggests, corroborated
by the similar traces in the East-Syrian anaphoras.
         









       
 
            




          




Ibid., 279-350.



 














2. The Liturgy of the Angels


         

           
          
         

         
 
           
            


  
 






as the vocabulary clearly demonstrates. The older Armenian version begins the
praise of God by the faithful with just one single verb of praise in the in-




Ibid., 298.

For the evolution of the "Heavenly Liturgy" cf. Winkler, Die Basilius-Anaphora,
279-451; for the function of the angels cf. 452-516; summary concerning Bas, 508-516.







fi
aworel =
)16, in contrast to all the
other versions which offer an entire string of praise-verbs in the
indicative (cf. byz Bas:
,
,
,
,
17
,
) .
At the conclusion of the praise of God by the people, the older
Armenian version has the verb awrhnen (cf.
), seemingly
modelled after the praise of the highest ranks of angels, the Cherubim
and Seraphim, immediately before the Sanctus (here in both Armenian
versions), which is absent in the other versions 18. In connection with the
other ranks of angels just one verb, namely
, is mentioned,
which occurs in all versions of this anaphora (with the exception of the
Byzantine text, which has
)19.
Hence in the older Armenian version the worship of God by the
faithful is limited to the verb


erkir paganen cf.
          

awrhnen cf.

These verbs in the Armenian version are exactly mirrowing the verbs
in the East-Syrian Anaphora of Addai and Mari. According to
Macomber's reconstruction, the Oratio ante Sanctus of Addai and Mari
began with: "Glory be to Thee (
)" 21 
     
     



Nydgh 
God whereas the highest
ranks, namely the Cherubim and Seraphim (duplicated
Nyjbcm cf.
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II; cf. Winkler, Die Basilius-Anaphora, 438, 442.
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Thus the Armenian redaction has, with regard to the verbs used in
the context of the praise of God, considerable affinity with the EastSyrian tradition, as the comparison between the Armenian version of
Basil and the Anaphora of Addai and Mari indicates. No other redaction
of Basil shows such close affinity with the East-Syrian tradition as is the
case with the Armenian redactions.
In addition, all the longer versions of the Anaphora of Basil (not,
however, the Egyptian redactions) indicate that the Sanctus is brought
forth by the movement of the wings of the Seraphim24. This tradition has
its roots in the Targumim of Is 6:2 + Ez 1:24, which again points toward
Syrian mediation25.
A good many other parallels could be mentioned here, as for
example, the shape and original function of the Epiclesis, where the
second Armenian version (arm Bas II) and the early manuscripts of the
Byzantine redaction (byz Bas) assume priority over against the first
Armenian version (arm Bas I) which has abandoned, at the Epiclesis, the
genuine tradition of the Anaphora of Basil interpolating instead the
vocabulary of the (Syriac version) of the Anaphora of James.
II. The New Findings With Regard to the Importance of the
Armenian Liturgy of James
By the end of 2013 my book-length investigation of all the versions
of the Liturgy of James has appeared26, after the publication of the
Anaphora of Basil in 200527 and the Armenian Liturgy of Sahak in
201128, all of them edited and analysed on the basis of the extant
Armenian manuscripts29.
Here are some of the new findings concerning the Armenian version
of the Liturgy of James in the context of the other versions:



Ibid., 463-464, 471-476, 872.
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Cf. Winkler, Die Basilius-Anaphora, 53-130; eadem, Die Jakobus-Liturgie, 31-35;
eadem, Die Liturgie des Sahak, 33-47.
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Cf. O. Heiming
Anaphorae Syriacae II/2 (1953), 105-177; A. Raes
Domi
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Cf. Winkler, Die Jakobus-Liturgie, 17, 23-24, 558-559; eadem
-27.

Cf. Winkler, Die Jakobus-Liturgie, 25-26, 560-569.





           

 

 
       

 

 
          

         


         
         

          
           
 




          
           



         
          
         
       which
in the Arme
Yet in reality this Liturgy named after the most important Armenian
Saint belongs to one of the crucial witnesses of the Anaphora of Basil.
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In addition, one of the other more striking features concerns the
prob
Liturgy of Basil named after the Cappadocian Saint, be it the Armenian
Litur
famous Armenian Patriarch Sahak, or to the Apostle James and brother
of the Lord, all these liturgies sought to emphasize their ties with
buting their liturgies either directly to the
authoritative figures of Apostolic times, such as the attribution of the
Liturgy to James the brother of the Lord, or to the most outstanding
defenders of what was then perceived as the orthodox Christological
position of the time, beginning with Basil, the eminent Cappadocian
Saint, and his attempt to overcome the deadlock after the Council of
Nicea, or to Athanasius, the famous Alexandrian defender of the Nicene
Creed against a mighty and predominantly Antiochene opposition, or the
eminent Armenian Patriarch Sahak with his hellenophile leanings.
The exhaustive analysis of these Liturgies, in particular the investiga
important version of the so-called Anaphora of Basil, illuminates in
the Christological tenets in the aftermath of the Nicene Council: the
Christological formulae in the various parts of the Anaphora of Basil, in
particular the Prayer after the Sanctus and the Anamnesis, but other parts
as well, clearly reflect the Christological position of the Antiochene
Synod of 341.



 


































































