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It may be that the wording of the Roman canon itself gave an impetus to
these portrayals at Ravenna,® but the mention of Abel and Abraham (to
whom Melchisedech was perhaps joined originally ) in an Egyptian
offertory prayer brings us back to a much earlier period when Rome and
Egypt had a liturgical practice in common.”

In the Roman canon the name of Melchisedech is followed by a further
clarifying phrase: sanctum sacrificium, immaculatam hostiam. This is an
addition which the Liber pontificalis attributes to Leo the Great: Hic
constituit ut intra actionem sacrificii dicetur: sanctum sacrificium et
cetera.™ Older commentators frequently understood this addition as an
attribute of the Christian sacrifice, as though meant in apposition to
(Supra que, with the words in between, sicuti . . . Melchisedech, con-
strued as parenthetical.”) but the purport of the words demands rather
a connection with the sacrifice of Melchisedech. For this reason there is
no accompanying sign of the Cross.” True, to us nowadays such an addi-
tion might appear superfluous. But it was otherwise in the fifth century,
when anti-materialist heresies were still causing trouble, when in par-
ticular the use of wine was still exposed to Manichean attacks,” and the

8 A parallel to this is offered in S. Apol-
linare nuovo at Ravenna, in the represen-
tation of a row of saints, that reproduce
the list of the Communicantes as it was in
the first half of the 6th century: Kennedy,
197. Prayer formulas with the names of
Abel, Abraham, and Melchisedech, that
derive from the Roman canon, are pre-
sented also in the Mozarabic Liber sacra-
mentorum (Férotin, p. 262) and in the
Leonianum (Muratori, I, 470) ; see Botte,
Le canon, 43.

* Baumstark, Das Problem, 230 f. Rather
loosely linked with the idea of sacrifice, al-
though always called gpytepeic ofic Aarpelag,
Melchisedech appears in Const. Ap., VIII,
12, 21-23 (Quasten, Mon., 218), along
with others named in the primitive biblical
history, such as Abel, Noe, and Abraham.
In the Byzantine liturgy of St. Basil there
is also a petition of acceptance which re-
fers, among others, to Abel, Noe, and
Abraham (Brightman, 3191.) ; so, too, in
the anaphora of St. James (ibid., 41; cf.
32; 48). The pertinent prayers are still
found before the consecration. Cf. the sur-
vey in Lietzmann, Messe und Herrenmahl,
81-93; Fortescue, 349 1.

2 Brightman, 129. The prayer is now in-
cluded within the prayer of intercession
and accompanies an incensation. As in Am-

brose’s text of the canon, (above I, 52),
so here, too, the names are combined with
the petition that the gifts be placed upon
the heavenly altar. Cf. Baumstark, Le
liturgie orientali e le preghiere “Supra
que” e “Supplices” del canone romano
(2nd ed.; Grottaferrata, 1913), 4ff.;
idem., “Das ‘Problem’ des romischen Mess-
kanons (Eph. liturg., 1939), 229-231.

# Duchesne, Liber pont., 1, 239. That the
words are an addition is clear from the
use of the Supra que in the Mozarabic lit-
urgy, where precisely these words are miss-
ing; Férotin, Le liber mozarabicus sacra-
mentorum, p. 262; Missale mixtum (PL,
85, 491 B).

* More details about this in Benedict XIV,
De s. sacrificio misse, 11, 16, 161., 21 1.
(Ed. Schneider, 2111, 2141.), who him-
self inclines to this explanation.

* Only in isolated instances is a (double)
sign of the cross added: thus in the Sacra-
mentary of the 10th century from Trier;
Leroquais, I, 84.

* Duchesne, loc. cit., thinks the supple-
ment was directed against the Manicheans,
to whom even an Augustine shortly before
had given his adherence. The Manicheans,
among other things, condemned the use of
wine. The phrase, therefore, is on the same
level as the de tuis donis ac datis of the
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disuse of the chalice at Communion roused a suspicion of Manichean
sentiment.”

The oblation is set forth in a third way, in the Supplices. A gift is fully
accepted not when it has drawn to itself a friendly glance, but when it
is actually taken into the recipient’s possession. In a daring illustration
this final phase of human gift-giving is transferred to our sacrificial gift
and to God to whom we offer it. The Apocalypse, 8:3-5, tells of an altar
in heaven on which the angel deposits incense and the prayers of the
saints: “And there was given to him [the angel] much incense, that he
should offer of the prayers of all the saints, upon the golden altar which
is before the throne of God.” This is but a figure of spiritual activity, just
as it is only a figure to speak of the throne of God. But the figure serves
as a device in the third prayer, where the offering of our sacrifice is now
to be set forth as a petition for its final acceptance.

The wording of the older version in Ambrose shows clearly that we are
dealing with a plea for acceptance: Petimus et precamur, ut hanc oblatio-
nem suscipias in sublimi altari tuo per manus angelorum tuorum, sicut
suscipere dignatus es . . ™ In our current text the figure, as against the
reality, is even more sharply delineated. The prayer begs for the sending
of a holy angel * to carry the gifts ® to the heavenly altar which is erected
before the face of the divine majesty.” Such a mode of expression, speak-
ing of the heavenly altar, is to be found in various places in the Eastern

liturgies since early times.”

preceding prayer, as a new proof of the
earthbound character of the Christian sac-
rifice.
* Leo the Great, Sermo 4 de Quadr. (PL,
54, 2791.) ; Gelasius I, Ep. 37, 2 (Thiel,
4511.).
* The heavenly altar also in Is. 6: 6. It
appears likewise in Hermas, Pastor,
Mand, X, 3, 21.; Irenzus, 4dv. her., IV,
31, 5 (al. IV, 19, 1; Harvey, II, 210).
Further passages in Righetti, Manuale,
IIT, 336. The picture in the Apocalypse has
nothing to do with the theological question
whether there is a sacrifice in heaven. For
avowedly in the biblical passage it is not
a question of visible gifts but of prayer
offered by the faithful that is symbolically
represented as incense rising from the
altar,
;'Izmbrose, De sacramentis, IV, 6 (above
i O2).
* The adjective sancti (angeli), it is true,
appears already in the early Irish tradition
of the Roman canon, but is missing in the
rest of the older texts. Botte, 42.

® These are simply designated by he@c. But
that is more striking than the (Supra)
que of the preceding prayer, which surely
can be considered as combining panem san-
ctum, etc. This vagueness and mere hinting
is apparently a manifestation of the reve-
rent reserve which reappears throughout
the history of religions in so many shapes
and forms and which, in fact, is one of the
sources of the discipline of the arcana; cf.
W. Havers, Neuere Literatur zum Sprach-
tabu (Sitzungsber. d. Akademie d. Wiss.
in Wien, Phil. hist. Kl., 223, 5). The iso-
lated reading jube hoc appears in the late
Middle Ages, wherein the hoc is under-
stood to mean the Church on earth; Sélch,
Hugo, 94 1.

® Thus according to the text of today. In
the same passage some few MSS. have in
conspectum. Moreover, the phrase is miss-
ing not only in Ambrose, but also in the
Cod. Rossianus; consequently it is a later
addition; see Brinktrines Die hl. Messe,
204 1.

= Const. Ap., VIII, 13, 3 (Quasten, Mon.,
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In the Roman liturgy, where the Supplices in the canon is the only
instance of the use of this figure, medieval commentators ascribed a very
wide significance to the heavenly altar in the performance of the sacrifice.
This is correlated for the most part with the incomplete sacramental
theology of the time. Remigius of Auxerre considered that after the Body
and Blood of Christ were made present by the words of institution, a
second act was necessary by which the Body of Christ on earth, sacra-
mentally present in many different places, was drawn into unity with the
glorified corpus Domini in heaven. This action was petitioned and con-
sumated in the Supplices. The Cistercian abbot, Isaac of Stella, writing
in 1165, also viewed the Supplices as completing our sacrifice, but in a
different way. In the first step, which he likened to the altar of holocausts
in the ancient Temple, we have offered up, with contrite hearts, bread
and wine as tokens of our own lives; in the second step, which was com-
pared to the golden altar of incense, we have offered up the Body and
Blood of the Lord; in the third step, which corresponded to the Holy of
Holies, our sacrifice was borne up by angel hands to be united to the
glorified Christ in heaven, and thus was completed.” Just as the clouds
of incense—another commentator takes up the theme—in which the high-
priest stepped before the Ark of the Covenant on the great Day of Atone-
ment, obscured his vision, so the earthly eyes of the priest can no longer
at this point recognize anything; all that is left is to beg the angels to
bear the sacrifice up before God’s countenance.” Other theologians of this
period also found that in this transfer of the gifts to the heavenly altar
a real activity is connoted, in which the sacrifice attains its completion.”
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By the Supplices this activity is petitioned. Thus, under the influence, no
doubt, of the Gallic liturgy, the prayer became a sort of epiklesis;” and
actually there is a plea that the power of God might touch our sacrificial
gift, but in reverse order, not by the descent of the Spirit, but by the
ascent of the gift.”

Closely allied to this in some way is the belief that in the “angel” some-
thing more is to be seen than just a created angel. It is Christ Himself who,
as magni consilii angelus,” takes our sacrifice and bears it away to the
altar celestial. This idea was repeated by several commentators, especially
around the twelfth century,” and even in our own time it has been
broached in the thesis which postulates a heavenly sacrifice into which
our earthly sacrifice is merged.” Finally, taking the view that the Supplices
is a consecratory epiklesis, as would appear by an external comparison
with oriental and Gallic Mass formulas, the angel carrying the sacrifice
aloft has been identified as the Holy Ghost.”

228) : At the beginning of the preparation
for Communion there is a summons to
prayer, to the effect that God may accept
(mpocdéEntar) the gift, el b émoupbvioy
adto6 Bustaathptov. The Greek liturgy of St.
James repeats the expression a number of
times; (Brightman, 36, 41, 47, 581.), so,
too, the liturgy of St. Mark (ibid., 115,
118, 122, 123 £.) and the Byzantine liturgy
(ibid., 309, 319, 359). In the non-Greek
liturgies the expression is less frequent.
It is found in the West Syrian anaphoras
of Timothy and of Severus (Anaphore
Syrice [Rome, 1934-44], 23, 71), but
they were originally likewise Greek. In
several cases the Omepoupéyiov Bustaatfiptov
has reference to the offering of incense.
But it is pushing things too far when Lietz-
mann, Messe und Herrenmahl, 92 f., con-
nects the origin of the expression regard-
ing the admission of the gift upon the
heavenly altar with the introduction of in-
cense into the Christian liturgy of the

Orient (which he dates about 360). For
the expression appears already around
300, not only in the Orient, but also in the
West in Ambrose’s text of the canon, a
text which, after all, was not Ambrose’s
creation.

® Remigius of Auxerre, Expositio (PL,
101, 1262 £.) ; regarding this see, Geisel-
mann, Die Abendmahlslehre, 108-111.
Geiselmann, 99 f., finds a cognate version
in the commentary on the Mass “Quotiens
contra se,” (about 800).

® Jsaac of Stella, Ep. de off. misse (PL,
194, 1889-1896).

% Robertus Paululus, De ceremoniis, 1I,
28 (PL, 177, 429 D) ; Franz, Die Messe,
440-442.

% Paschasius Radbertus (d. 856), De corp.
et sang. Domini, VIII, 1-6 (PL, 120,
1286-1292), Odo of Cambria (d. 1113),
Expositio in canonem misse, c. 3 (PL,
160, 1067 A). Cf. A. Gaudel, “Messe, I11”:
DThC, X, 1034 1., 1041.

* Botte, ‘L’ange du sacrifice et I'épiclése
de la messe romaine au moyen age”: Re-
cherches de théologie ancienne et médi-
évale, 1 (1929), 285-308. On the part of
the Orient the attempt was already made
at the Council of Florence to find in our
Supplices a real epiklesis with which the
consecration would be completed. F. Cab-
rol, “Anamnése”: DACL, I, 1892.

1 Cf. Duchesne, Christian Worship, 182.
#1s. 9; 6, in the text form of the Introit
of the third Christmas Mass.

It appears first in Ivo of Chartres (d.
1116), De conven. vet. et novi sacrif. (PL,
162, 557 C) and the interpretation indeed
becomes understandable here because of
its connection. Ivo sees in the canon the
renewal of the customs of the great day of
atonement (cf. above I, 110), among them
the scapegoat, laden with the sins of the
people and driven out into the solitude of
the desert ; thus Christ, laden with our sins,
returns to heaven. The reference to Christ,
also held by Honorius Augustodunensis,
Alger of Liége, Sicard of Cremona and
others; see Botte, “L’ange du sacrifice et
I" épiclése,” 301-308.

““M. de la Taille, The Mystery of Faith
and Human O pinion (London, 1934), 59-
79; report of an allied discussion, see JL;
4 (1924), 233 f. According to de la Taille,
Christ is in heaven in the condition of a
sacrifice ; by the word perferri we are to
understand the transubstantiation in which
our sacrifice on the altar converts into a

heavenly sacrifice. Under these two sup-
positions, poorly substantiated it must be
granted, the reference to Christ is self-
evident. In view of a hypothetical primitive
form of the prayer, J. Barbel, “Der Engel
des ‘Supplices’,” Pastor bonus, 53, (1942),
87-91, is also inclined to make the “angel”
refer to Christ. He supposes that the plural
form, as testified by Ambrose (per manus
angelorum tuorum), was preceded by a
singular form, in which the angelus, ac-
cording to the paleo-Christian fashion, was
as a matter of fact understood to refer to
Christ, until the Arian misconstruction oc-
casioned the change to a plural form and
so the reference of the word to the whole
world of angels. Cf. also J. Barbel, Chri-
stos Angelos, Die Anschauung von Chri-
stus als Engel und Bote in der gelehrten
und volkstimlichen Literatur des christ-
lichen Altertums (Bonn, 1941). But if we
do not follow de la Taille in linking the
perferri to the consecration, then there is
naturally no occasion for this special in-
terpretation, for ample expression is given
to the idea that we offer our prayer for
acceptance through Christ (and there-
fore hope that our sacrifice will be
offered through Him) when we end the
prayer with Per Christum Dominum
nostrum.

“ L. A. Hoppe, Die Epiklesis der griechi-
schen und orientalischen Liturgien und der
romische Consekrationskanon  (Schaff-
hausen, 1864), 167-191; P. Cagin, “L’an-
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Since all these meanings are founded on certain assumptions which, to
say the least, are very questionable, there is no good reason for departing
from the natural sense of the word, which is supported by the reading in
Ambrose (angelorum) and by parallel passages in oriental liturgies;* as
the prayers of the faithful are deposited on the heavenly altar by the
angel of the Apocalypse, so may the same be done by the holy angel with
our sacrifice.” Without doubt this means that there is some participation
of the angelic world in our oblation. But that can no longer be surprising,
after the Sanctus that was sung by earth and heaven conjointly. Well
known are Chrysostom’s descriptions of the “awesome mystery,” with the
altar surrounded by angels. Gregory the Great pictures the hour of the
sacrifice, with the heavens opening and choirs of angels coming down.*
It is also in accord with the solidarity of the Christian order of salvation
that the angels who (of course) have a very different relationship to man’s
redemption, should yet in some way take part in the sacrifice of redemp-
tion. But to try to define this participation in more detail or to single out
the participating angels by name would be unbecoming curiosity.”

The second half of the Supplices takes a new turn; bringing our sac-
rifice up to the heavenly altar should give rise to a fruitful reception of
the holy gift by the assembled congregation—such is the prayer we take up.
Our view thus turns away to the concluding act in the celebration of the
Eucharist, the Communion. Criticism in the past generation saw in this
re-orientation a break in the thought which offered an opportunity for
bold theorizing.” Actually, however, although there is progress in the
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thought, it is a thoroughly natural and uninterrupted transition, as we
can see by comparison with the eucharistia of Hippolytus, where the
oblation likewise turns shortly to a Communion plea.” Besides, we could
regard this prayer in either case, both in Hippolytus and in the present
Roman canon, as an epiklesis. But it is not a consecration but a com-
munion epiklesis and so (to look at the heart of the matter) there is noth-
ing significant about the fact that the invocation of the Holy Ghost is
missing in our Supplices, though found in Hippolytus.® The Communion
is the second great event which the celebration of the Eucharist comprises,
the second intervention of God in the activity of the Church. The Chris-
tian sacrifice is so constituted that, from the very beginning, the congre-
gation making the oblation is invited to the sacrificial meal. As soon,
then, as the oblation is completed, the expectant gaze is turned without
further ado to the sacrificial repast, and it is quite seemly that this ex-
pectation should become a humble prayer.

Next, the idea that all who wish can receive the Body and Blood of the
Lord is introduced as something taken for granted. We receive this double
gift ex hac altaris participatione, from this sharing at the altar. If the
gifts of today’s sacrifice, our very own, are carried up to the heavenly
altar, i.e., are accepted by God, then this sharing, the association thus
established in God’s heavenly table upon which our gifts rest, grants us
the possibility of receiving the Body and Blood of the Lord truly as God’s
table guests,” and thus procuring not only the external appearance of the

tiphonaire ambrosien” (Paleographie mu~
sicale, 5 [1896]), 83-92; cf. Cagin, Te
Deum ou illatio, 221. As a basis for re-
garding the Supplices as an epiklesis
Hoppe looks essentially to the fact that it
occupies the same place as the epiklesis in
the Orient. Hoppe was not in a position
to know that the Holy Ghost epiklesis,
even in the Orient, was of a relatively late
date; see above, p. .—Cagin directs at-
ention to the Gallican angel epikleses. But
here the thing to be kept in mind is that
even a pre-theological conception need
not necessarily have had the Holy
Ghost in view under the term of “Angel”;
cf. above, p. 69, note 151, and below note
43.

2 In the anaphora of St. Mark the transfer
of the gifts to the heavenly altar is prayer-
fully requested 3w <fic deyxayyehixiis cou
Aettoupy feg. Brightman, 129.

3 B. Botte, “L’ange du sacrifice,” Cours et
Conferences, VII (Louvain, 1929), 209-
221. Here, p. 2191, also examples from

Latin liturgy in which the intervention of
the angel, who is obviously thought of as
a created being, is requested at the sacri-
fice. More illustrations in Lietzmann,
Messe und Herrenmahl, 103. See refer-
ences also in Batiffol, Le¢ons (1927), p.
XXIX f.

“ Gregory the Great, Dial.,, IV, 58 (PL,
77, 4251.).

* Suggestive considerations on this sub-
ject in Gihr, 697-699.

“R. Buchwald, Die Epiklese in der ro-
mischen Messe (Weidenauer Studien I,
special printing; Vienna, 1907), 34f.; cf.
352. According to Buchwald a consecra-
tory epiklesis must have had a place here,
one that would then be concluded with a
petition for a Communion replete with
graces. He refers, among others, to the
expression ex hac altaris participatione,
which has something strange about it,
because of its allusion to a temporal altar,
where at the present moment we are deal-

ing with the heavenly altar. We shall pres-
ently return to the expression. A similar
trend of thought already in F. Probst, Die
abendlindische Messe vom 5. biss zum 8.
Jh. (Miinster, 1896), 177-180. In favor of
the idea that here a consecratory epiklesis
was dropped, it is pointed out that the gifts
are only now designated as the “Body and
Blood” of the Son of God; still, as Batiffol,
Legons, 270, correctly notes, the consecra-
tion and transubstantiation is clearly
enough supposed in the words panem
sanctum of the first prayer.

““Above I, 29. That the consecratory
f:piklesis of the oriental liturgy is a later
Interpolation is plainly seen by comparing
this basic text with the Const. Ap., VIII,
12, 39 (Quasten, Mon., 2231.), as well as
the FEthiopian anaphora of the Apostles
(Brightman, 233) ; cf. the tables in Cagin,
L’eucharistia, p. 148-149,

** Above, p. 191f—]J. Brinktrine, “Zur Ent-
stehung der morgenlindischen Epiklese,”
ZkTh, 42 (1918), 301-326; 483-518, has
attempted to show that the Supplices has

the character of an epiklesis by a com-
parison with the Gallic Post pridie and
Post secreta prayers, which clearly occupy
the place of an epiklesis and which, more-
over, plead for an acceptance of the gifts
(as the Supplices does) and again for
their consecration. That this acceptance
and consecrat’~n should guarantee a bene-
ficial result is, according to Brinktrine, a
part of the concept of every epiklesis,
which he thinks grew out of older prayers
of blessing, like those said over various
foods (4891.). It may be worth while to
distinguish between the consecration and
communion epiklesis in the sense develop-
ed above.

“ Batiffol, Legons, 271, also emphasizes the
fact that the wording in the text of today’s
canon refers to the altar of heaven. True,
the passages he cites for the participatio
altaris, I Cor. 9: 13; Hebr. 13: 10, form
only distant parallels. In this connection
cf. also Lebrun, I, 446 f.; Hellriegel, The
Holy Sacrifice of the Mass (St. Louis,
1945), 56.
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mystery, but also its inmost power.” More simple was the thought as trans-
mitted in the text of the Irish and Milanese canons, where we read: ex koc
altari sanctificationis,” thus signifying the earthly altar on which the gifts
were hallowed. Still the greater simplicity of the thought is no guarantee
of its originality. It is not likely that the word “altar” would be used in
one and the same breath to signify first the heavenly and then the earthly
altar. Rather it must be said that in the metaphorical language of our
prayer the earthly altar wholly disappears from view and is absorbed, so
to say, in the heavenly one which alone has validity.

What we ask for is that the reception may be for our good, so that
we may be filled with every heavenly blessing and every grace. The
“heavenly blessing” again corresponds to the heavenly altar. In the re-
strained enthusiasm of expression there are echoes of phrases from the
introductory paragraph of the Epistle to the Ephesians (1:3).

Whereas the preceding prayers had but few ceremonial accompaniments
—at present simply the crosses at hostiam puram, etc.—the Supplices
once more brings movement into the bodily bearing of the priest. Bowing
the body, which (according to olden custom) was usually linked with the
humble oblation and therefore was at one time begun here at the Supra
que,” is at present required at Supplices te rogamus. Here it is a practice
of long standing.” To the profound bow is added a kiss of the altar. This
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kiss is probably sunggested by the Supplices, as an expression of deep,
reverent petition.” The mention of the holy gifts that follows again occa-
sions the demonstrative gesture, added here in the form of two crosses
at corpus et sanguinem. There are indications of this gesture here and
there even in Carolingian texts, but it spread only very slowly and is still
missing even in manuscripts of the thirteenth century.® In like manner,
the priest’s signing himself at omni benedictione calesti—a gesture that
conveyed even by action the notion of pleading for heavenly blessing—
did not become prevalent till towards the end of the Middle Ages.” There-
fore, to consider the crossing of the gifts as a manifestation of our hope
to transfer the blessing from them to ourselves is only a secondary in-
terpretation, although not inadmissible.”

After the oblation has been completed and the Communion plea has
been pronounced, at once, according to the most ancient pattern, the con-
clusion of the eucharistia follows, with a solemn doxology and the Amen
of the people.” In our Roman Mass however, we find here only an antici-
pated Per Christum Dominum nostrum, which is repeated again after
each of the two insertions that follow. Our prayer rises aloft to God
through our high-priest when His servant at the altar, as His representa-
tive, has spoken the words of consecration.

® Cf. possibly the Postcommunio of the
feast of the Ascension: ut que visibilibus
mysterits sumenda percepimus, invisibili
consequamur effectu.

® Botte, 42 ; Kennedy, 52. The Bobbio Mis-
sal of about 700 shows a mixture of the
two readings: ex hoc altari participationis.
The Sacramentary of Rocarosa (about
1200) has the simplified reading: ex hac
participatione; Ferreres, p. CXIL.

®* Above, p. 142. Later there is mention of a
raising of the eyes on the part of the priest
at the Supra que (Benevent. MS. of the
11-12th cent.: Ebner, 330). According to
Balthasar of Pforta it was the practice of
the priest in 15th century Germany to
spread the hands over the host at the
Supra que; Franz, 587. Such also the di-
rection in the Missal of Toul: Marténe,
1, 4, XXXI (I, 651 D) and in Premon-
stratensian sources since the 14th century:
Waefelghem, 79, n. 1.

® Above, p. 142. In the later Middle Ages
frequently a bow was made here cancellatis
mantbus ante pectus; Liber ordinarius O.
Pram. (Waefelghem, 79) ; a Paris Missal
of the first half of the 13th century:
Leroquais, 11, 66; cf. 163, 232, etc.; Ordi-

narium O. P. of 1256 (Guerrini, 242) and
Liber ordinarius of Liége (Volk, 95) ; for
Cologne, see Peters, Beitrige, 78; for
England, Frere, The Use of Sarum, I, 81;
Maskell, 146 £.; also already in the Sarum
Missal of the 13th cent. (Legg, The Sarum
Missal, 232). The usage also found en-
trance in Rome: Ordo of Stefaneschi, n.
71 (PL, 78, 1189 B). It is generally in
connection with the extension of the arms
in the form of a cross at the Unde et
memores; cf. above—In Paris the can-
cellatio remained in use until 1615 (Le-
brun, I, 442); cf. also de Moléon, 288.
It is still found in the Dominican, Car-
thusian, and Carmelite rites of today. The
fundamental idea of the practice was the
representation of the Crucified. A Lyons
Missal of 1531 explains the manibus can-
cellatis in the same terms as for the ex-
tending of the arms after the consecration:
quasi de seipso crucem faciens: Marténe,
1, 4, XXXIII (I, 660 BC) ; cf. Durandus,
I1I, 44, 4—The direction in the Pon-
tifical of Christian of Mainz (1167-1183),
is noteworthy : Hic [at the Supplices] in-
clinet se ad dextram; Marténe, 1, 4, XVII
(I, 601 E). So, too, in the Missale Ursi-

16. The Memento of the Dead

The first of three inserts which precede the doxology in the present
Roman canon is the Memento of the dead. That this is an insertion of a

nense of the 13th century in Gerbert,
Vetus liturgia Alemannica, 1, 363 : inclina
te ad dextrum cornu altaris. The latter
(}ocument gives the explanation at the Te
witur (op. cit., 341) : Hic deoscula angu-
th corporalis et patenam illi suppositum
stmul.

*In ancient times they seem to have rec-
ognized a double gesture of homage in
the bowing and the kissing ; cf. Mohlberg,
Theol. Revue, 26 (1927), 63. This kissing
of the altar appears first (and still with-
out a similar kiss at the Te igitur; cf.
above in the Cod. Casanat., 614 (11-12th
cent.) : Ebner, 330, and in a 12th cen-
t_U_ry Sacramentary of the city of Rome:
ibid., 335; see, moreover, Innocent 111,
De s. alt. mysterio, V, 4 (PL, 217,890 C),
and so, too, for the 12th-13th cent. Mar-
té.ne, 1, 4, XVII XXV (I, 601, 633).
Since the 13th century (if we except the
Isolated instance in the Ordo Cluniacensis

of Bernard; see above, I, 316, n. 36), both
kissings of the altar appear in the canon;
see Ebner, 3141, 349 f. Cf. Solch, Hugo,
89; 95. It is, of course, conceivable that
the mentioning of the altar provided the
first occasion for the kissing of the altar.

® Brinktrine, Die hl. Messe, 299. This re-
straint is perhaps explained by the fact
that there is no demonstrative pronoun
here with the words.

® A note regarding this appeared already
in 12th century MSS. (See Ebner, 330;
335), but is often missing even at a much
later date. From the commentary on the
Mass by Balthasar of Pforta, which ap-
peared in 1494, we learn that in Germany
at least the practice was not uniform.
Franz, Die Messe, 587.

* This interpretation, among others, in
Brinktrine, 205 f.

® Above 1, 23; 29,
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dead.’” In some documents which introduced the Memento of the dead
into the canon there is a definite rubric limiting it to weekdays only ® and
barring it on Sundays and feasts This old rule had not entirely vanished
from memory even as late as the fourteenth century. The Mass com-

any authentic decisions in its fayor.®
On the other hand, the oldest extant texts of our Mass book do contain

the Memento for the dead. The Irish tradition of the canon. i

the Bobbio Missal the presence of this Memento is not surprising, at least
in the light of what was just explained above. For the Bobbio Missal is
one of the first Mass books in which the needs of the private monastic

hence one not intended for Sunday.* Therefore, in Rome even at an

>

early period the Memento must have formed part of the missa cotidiana,
which even then was most frequently devoted to the dead.”
But there remains one striking fact, namely, that the remembrance of

*In the Worms Missal of the 10th cen-
tury the canon of which has no Memento
for the Dead, a proper Hanc igitur is pro-
vided for the Mass of the Dead; Leroquais,
*Ordo Rom., IV (PL, 78, 983) = Ordo
“Qualiter quedam orationes” [see An-
drieu, Les Ordines Romani, 1, 6) notes
with regard to the M emento for the Dead :
He orationes due dicuntur, una super
dipticios, altera post lectionem nominum,
et hoc quotidianis vel in agendis tantum-
modo diebus. That the first part is to be
said super dipticia and the second post
lectionem is also stated in the Gregorianum
at the place where the Memento etiam ap-
bears, namely in the Mass for a deceased
bishop ; Lietzmann, n. 224, 4; 5. The same
Superscriptions in part still in the Sacra-
mentary MSS. of the 10-11th century ;
Ebner, 105; 213; 214; 289. The Gregorian
Sacramentary of Padua has indeed taken
up the Memento for the Dead into the
Canon, but prefaces it with the rubric: §;
fuering nomina defunctorum, recitentur
dicente  diacono : Memento. Mohlberg-
Baumstark, n, 885,
® A Florentine Sacramentary of the 11th
Century has this rubric before the Memen-

to: Hec non dicit in dominicis diebus nec
wm aliis festivitatibus maioribus ; Ebner, 34,
who mistakenly refers the rubric to the pre-
ceding prayer (418). The Anglo-Saxon
Canones Theodori (7-8th cent.; Finster-
walder, 273, cf. 265) affirms: Secundum
Romanos die dominica non recttantur no-
mina mortuorum ad missam.

" Franz, Die Messe, 510. As a reason
those priests allege the Sunday repose that
is already granted to the souls in Purga-
tory anyway. Concerning this popular me-
dieval belief see Franz, 147 ; 452. The same
reason is given by Sicard of Cremona,
Mitrale, 111, 6 (PL, 213, 132), why the
priest is to mention no names at the Me-
mento for the Dead on Sunday, while he
may do so on week days. A note from the
13th century in a central Italian Sacra-
mentary MS. (Ebner, 204) corresponds
to this: Hic recitentur nomina defuncto-
rum non dominico die.

* Cf. in this same sense Batiffol, Legons,
225. In the Missale Gallicanum vetus,
which also comes into being about 700,
the Memento etiam is already wrought into
the Gallican Post nomina formula; Mura-
tori, II, 702,
* Cf. above I, n, 217 ff. The linguistic for-
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the dead was inserted here and not in connection with the intercessory
prayers before the consecration, where it might have been yoked with the
remembrance of the living or with the recollection of the saints in heaven,*
or where a permanent Hanc igitur formula might have performed the
same function. This is all the more true if we are to regard the Nobis
quoque not as a part of the intercessory prayer, but as a special inde-
pendent prayer, so that the Memento must be looked upon as isolated,
as a segregated part of that block of prayers which were inserted before
the consecration.

It is true that in the Orient—except Egypt—the memorial of the dead
is not only actually linked with the other intercessions after the con-
secration, but its location in this spot is emphasized and justified by
argument. Thus we read in the Mystagogic Catecheses of Jerusalem:
“Then we remember also those who have fallen asleep, first the patri-
archs and prophets . . . and in general all who have fallen asleep amongst
us, because we believe it is of the greatest value for the souls for whom
the prayer is offered while the holy and tremendous sacrifice lies before
us.” * The same idea appears in Chrysostom: “When . . . that awe-
inspiring sacrifice lies displayed on the altar, how shall we not prevail
with God by our entreaties for them [the dead]?”* Preceding the
Memento both in the Liturgy of St. James at Jerusalem and in the Byzan-
tine liturgy, we have the petition for a fruitful reception (peréyety,
vetahauBayety) of the Eucharist by the congregation.” Perhaps we have
to suppose that the thought of the Sacrament of union more or less con-
sciously concurred in placing the remembrance of the dead right here; the
sacramental proof of their membership in the communion of saints is no
longer theirs to have,” but a substitute for it would be offered if the liv-
ing would remember them at this moment. It is this idea precisely which
Augustine suggests when he remarks that the dead are remembered at
the altar in communicatione corporis Christi, because they are certainly
not separated from the Church.”

mulation also points to ancient Christian mediately upon the petition for Commu-
Rome; see the research of E. Bishop in nion which concluded the epiklesis.
the appendix to A. B. Kuypers, The Book * The notion that the departed themselves
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A corroboration of this opinion worth noting is to be found in the
oldest Egyptian formulary, that of Serapion. Although the main tradi-
tional liturgies of Egypt generally place the intercession before the con-
secration, this most ancient text commemorates the dead likewise after the
consecration,” attaching this commemoration immediately to a somewhat
expanded petition for a fruitful communion, as follows:

. and grant that all who participate’ (rowwvoivreg) might receive a
medicine of life for curing every sickness and for strengthening every for-
ward step and every virtue, not unto damnation, O God of truth, and not
unto denunciation and shame. For we have called upon Thee, the un-
created, through Thy only-begotten in the Holy Ghost, that this people
might find mercy and might be granted improvement ; may angels be sent
to assist the people to annihilate the evil one and to fortify the Church. We
also cry out (Ilaparahodpey 3% xal) for all who have fallen asleep, who are
also remembered. [Then, after the reading of the names :] Sanctify these
souls, for thou knowest them all. Sanctify all who have died in the Lord,
?nd number them among Thy holy troops and give them place and dwelling
in Thy kingdom.®

Although the phrasing is quite different, yet there is a close kinship in
the structure and in the train of ideas between this commemoration of
the dead and the Roman Memento. In both cases there is the immediate
attachment to the petition for Communion, the division of the remem-
brance into two parts, the reading of the names between these two parts,
whereupon the prayer turns towards ommibus in Christo quiescentibus
and closes with a picture of the life to come, conceived in local terms.
This is not mere coincidence, but the result of a common tradition, as we
can gather from those closer relationships between Egyptian and Roman
liturgy which were established above.” But whereas in Egypt the Memento
of the dead later on disappeared from this position® at Rome it was
retained except at Sunday service, and then later on it became general.

.In regard to the wording, the word etiam in the introduction imme-
diately arrests our attention. Usually this etiam is regarded as a coupling
which establishes the connection with the Memento of the living, which
Is supposed at one time to have followed immediately.* The Egyptian
parallel just quoted shows that this supposition is unnecessary. The line
of ideas is rather as follows: When we are being filled “with every

of Cerne, Cambridge, 1902, 266-275.

¥ Cf. the striking considerations in Ken-
nedy, 28 f., 351., 189f.

® Cyrillus of Jerusalem, Cat. myst.,, V, 9
(Quasten, Mon., 102).

® Chrysostom, In Phil. hom., 3, 4 (PG,
62, 204).

¥ Brightman, 54, 1. 14; 330, 1. 13. In the
Byzantine Mass, both in the liturgy of St.
Chrysostom and that of St. Basil the
Memento of those (saints and all) who
have passed away (332, 1. 3) follows im-

yearn for the Sacrament seems to have
been particularly fostered among the Sy-
rians; cf. the bold version of it in James
of Batna (d. 521), Poem about the Mass
for the Dead (BKV, 6, p. 312) : the de-
parted are called forth by the priest, “and
at the resurrection, which the body of the
Son of God causes to shed forth, the de-
ceased breathe in life day after day and are
thus purified.”

® Augustine, De civ. Dei, XX, 9 (CSEL,
40, 2, p. 451, 1. 15). Likewise serm. 172,
2,2 (PL, 38, 936) : It is an old practice in

the church universal ut pro eis, qui in cor-
poris et sanguinis Christi communione
defuncti sunt, cum ad ipsum sacrificium
{0§0 Suo commemorantur, oretur ac pro
tll.m quoque id offerri commemoretur. Ci.
Rdtz'er, 1251, These observations of Au-
gustine permit one to argue that the re-
n}erflbrance of the dead occupied a place
Similar to that in the Roman Mass, at the
end of the offering, where mention is made
gf the communicatio (participatio).

The same exception, moreover, in the

Arabic Testamentum Domini that origin-
ated in Egypt; ed. Baumstark (Oriens
christ., I [1901], 1-45), 21.

# Euchologion of Serapion, 13, 15 (Quas-
ten, Mon., 63).

* Above I, 55f.

# Nevertheless also in the form (perhaps
4th cent.) of the anaphora of St. Mark of
the papyrus fragments, where prayers are
said for the deceased already before the
Sanctus (Quasten, Mon., 46).

* Fortescue, The Mass, 354 1.
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heavenly blessing” through the power of the Sacrament, we think also
of those who can no longer have a part in the Sacrament. And the
idea is extended: Even if they can no longer eat the hallowed bread,
yet they have gone into the beyond with the seal of faith, precesserunt
cum signo fidei.

This signum fidei, cgoayls tfis wlorews, is not just a “sign of faith” in
an indefinite and general sense; it is the seal which in Baptism is im-
pressed upon the profession of faith;* thus it is Baptism itself.” Baptism
is the completion, the sacramental authentication or “sealing” of faith.
At the same time it is the mark with which Christ has stamped those who
are His own, and it is therefore both a guarantee against the perils of
darkness and a proud badge of the Christian confessor.” The signum fides
gives assurance of entrance into life everlasting provided that it is pre-
served inviolate.” In any case, those for whom we petition have not dis-
owned their Baptism; the seal of Christ is shining on their souls.” It is
indeed for this reason that the burial places of Christians in the catacombs
and the primitive Christian sarcophagi are decorated with the allegorical
symbols of Baptism.” In that age of adult baptism the reference to this

* Cf. the rite of questioning at baptism;
Dekkers, Tertullianus, 189 ff.

®F. J. Dolger, Sphragis. Eine altchrist-
liche Taufbezeichnung (Paderborn, 1911),
especially 99-104; K. Priimm, Der christ-
liche Glaube und die altheidnische Welt,
II (Leipzig, 1935), 401-405. Taken very
precisely baptism is a seal (cf. Hermas,
Pastor, Sim., IX, 16, 4: “The seal there-
fore is water”) and being baptized is the
print of the seal, the imprinted yapaxthp.
In the dismissal formula at the end of the
liturgy of St. James of the Syrian Jaco-
bites the faithful are designated as “stamp-
ed with the sign of holy baptism”; Bright-
man, 106, 1. 15. The signum fidei could be
rendered by “the baptismal character,” if
it were understood that the latter word
included the grace of baptism. Since the
3rd century (con)signare, sppary(fewv Was
predominantly understood to pertain to
Confirmation, (Délger, 179-183). But in
the combination signum fider the older
meaning evidently survives.

7 The word ogpayig or signum (the word
sigillum more common with us is only a
diminutive of signum), signaculum has its
complete meaning from the part that the
signatio (a sealing) played in the con-
temporaneous profane culture. Not only
the animals of a herd, slaves, but in par-
ticular the soldiers that belonged to a cer-

tain troop, were distinguished by a mark
of recognition ; the latter, for example, had
the insignia of the emperor impressed upon
their hands or forearms, or even on their
foreheads (Dolger, 18-37), a circum-
stance that without much ado could have
been transferred over to Christ, since it
was customary to regard Christian life as
a mulitia Christi. Above all else baptism
was compared to the impression made by
a seal upon wax or sphragide, which then
was attached to an endangered object to
preserve it from harm (ibid., 7-14; 109-
111). To the seal impress were then added
qualifying words that properly belonged
to the ornamental seal-ring; thus Bishop
Abericus on his tomb inscription calls the
congregation of Rome “the people with the
radiant seal” (ibid., 80-88).

# Hence Irenzus already, Epideixis, ¢. 3
(BKV, 4, 585), calls Baptism “Seal of
eternal life”; cf. Dolger, 141-148.

®In the East Syrian Mass also the de-
parted faithful are designated as those
“that have been signed with the living
sign of holy baptism”; Brightman, 287,
1. 13. On the other hand, Chrysostom, In
Phil. hom., 3, 4 (PG, 62, 203), remarks
that those of the dead must be mourned
who passed away ywpls oppayidos.

® Here we must cite the representations of
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sacrament on the Christian grave was as natural an expression of Christian
hope as in our own day the reception of the last sacraments is. It is quite
in keeping with our changed circumstances to regard those sacraments in
general by whose reception the preservation of our Baptism is made
manifest, as the sacramental seal of faith, the signum fidei with which
our brethren have departed this life.

The intercession here made for the dead is primarily for those who have
departed this life as Christians. This coincides with the practice of the
Church, which even from oldest times has offered the sacrifice only for
those who have remained in communion with her, and who thus have a
right to her treasuries of grace. Only those, at any rate, can be men-
tioned by name. But then the circle is widened: et ommnibus in Christo
quiesc?ntibus, so that all are included who are waiting their final purifica-
tion, since there is none among them who could have attained his salva-
tion except “in Christo.”

In this short sentence the other phrases, too, echo the first Christian
centurif{s as clqsely as do the words signum fidei. Thus precessit in pace or
preecessit nos in pace is an expression which also occurs in the grave in-
scriptions.® Following our Lord’s example* the Church of old was wont
to f:all the deamth of t.he. just, from which they would arise after a short
while, a sleep.® And it is a sleep of peace, not only because the struggle
and strife of earthly life are past, but also because only in death is that
peace which Christ willed to bring finally secured. Et dormiunt in somno

ﬁacis_.‘“ Cogntless are the inscriptions which employ the word peace:
requiescit in pace,” in somno pacis,” precessit in somno pacis™ An in-
scription from the year 397, at St. Praxedes’ in Rome, begins: Dulcis et

mnoces hic dormit Severianus XP in

somno pacis. Qui vixit annos p.m.L,

cuius spiritus in luce Domini susceptus est.>
The deceased faithful are in Christo quiescentes in the same sense that

Noe,' Moses at the spring, Susanna, the
baptism of Jesus, the healing of the blind
Mman, and the one afflicted with the gout
.(Dardon of sins). The controversy regard-
Ing the meaning of Christian art is today
Ergdually coming to recognize its sym-
hohcal meaning ; cf. perhaps J. P. Kirsch,
er Indeengehalt der ltesten sepulkralen
b;r‘s'tel)llt'mgen in den rtimischen Katakom-
% I,I 1\om.. Quartal.r.chrzft, 36 (1928), 1-
dc.' _n passing we mlght say that baptism
ncztt?'l ves more consideration in this con-
o mn.than 1s accorded it.
SCI;"Dlehl,‘ Lateinische altchristliche In-
B riften, 2 ed. (Kleine Texte 26-28;
2000, 1913), n. 14; 71; f. 20.
Matt. 9: 24 and parallel.; John 11: 11.

] N

*In the word cameterium (rotpmrhetoy)
the expression survives to this day. But
we will not examine here to what extent
the picture of sleep exerted its influence
upon the representation that was common-
ly made in Chrstian antiquity regarding the
condition of those who passed away.
* That the par is to be understood as
peace with the Church in opposition to
heresy and excommunication, as Gihr, 709-
10, assumes, is excluded by its original
meaning and has absolutely no foundation
in the wording here.
* Diehl, n. 2, 37, 41, 43, etc.
:g.ie;:ll, n. C;é, 42, 81, 116, 173.

iehl, n, from Spolet
* Dichl, o 166.( poleto about 400).
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Holy Writ speaks of mortui qui in Christo sunt (1 Thess. 4:17) and of
those qui in Domino moriuntur (Apoc. 14:13). They are forever joined to
Christ’s Body, forever inspired by His life. But those for whom we pray
have not yet attained the consummation. The dust of their earthly pil-
grimage still clings to their feet. They have not yet been allowed to enter
in locum refrigerii lucis et pacis. In the torrid lands of the South the word
refrigerium was early employed as a designation of the state of those
blessed who have been granted “coolness.”® The word light, which is
universally regarded as the epitome of joy, is given still greater promi-
nence by the images used in the Apocalypse 21:23 f.; 22:5.°

The mention of personal names in the commemoration of the dead, as
in that of the living, is also an ancient practice. An evidence of this is
found in the text which the Irish tradition of the Roman canon presents:
Memento etiam Domine et eorum nomina qui nos precesserunt . . .** The
celebrating priest at a Mass for certain deceased persons would therefore
insert their names in place of the word nomina or else after in somno
pacis. But the other textual form, with famulorum famularumque, as we
have it in the tradition of the Roman canon * outside the Irish, had no
such indication for the insertion of names. The first case of the use of
ill. et ill. (equivalent to the present N. et N.) is presented in the group
of sacramentaries which goes back to Alcuin, who had inserted the re-
membrance of the dead into the Hadrianic Sacramentary as a permanent
part.” It was about this time that the custom began of saying the canon
half-aloud or even silently; hence no surprise would be caused by such a
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cataloging of names, if it actually occurred,” “ or by the appearance of the
Memento itself on Sundays and feasts.

Nevertheless there is evidence, even in the pre-Carolingian Roman
liturgy, of the custom of formally reciting the names of the dead with
the aid of diptychs (except on Sundays and feast days). The reading was
done by the deacon,” and in this case as a rule not in the place where the
N. et N. now stands, but between the two sentences of the prayer, in the
same place where today silent prayer is suggested.®

Until late in the Middle Ages we not infrequently find the rubric here:
Hic recitentur nomina defunctorum.” Less often we find the heading Super
diptycia placed above the Memento etiam.* Insofar as this recitation of
names found a place in public services, it must have been occupied, like
its counterpart, the reading of the diptychs in the Orient, with the names
of outstanding personalities and special benefactors.” The deacon’s role

French Missals of 1702 and 1709 that do  same task; Marténe, 1, 4, 8, 24 (I, 415).
not have the N. N. in the text. Ci. de Moléon, 195; 374.

* A Parrott, Le ‘refrigerium’ dans 'au-deld
(Paris, 1937). Originally the expression
refrigerium referred to the libation by
which, it was believed, the deceased ob-
tained coolness (170). From this is de-
rived the use of the word in the sense of a
meal, a funeral feast. Cf. supra I, 218.
Gassner, The Canon, refers also to Scrip-
ture allusions, e.g., Luke 11: 231.; Apoc.
7: 16 1.

“ QObviously we cannot presuppose as a
background for this prayer the clear rep-
resentation of a soul mounting from place
of purgation to the blissful vision of God.
Rather we are concerned with a much
less definite notion that in general the re-
deemed have not reached their final goal.
Cf. A. Michel, “Purgatoire” (DThC,
XIII, 1163-1326), 1212 ff.; B. Bernard,
“Ciel” (DThC, 111, 2474-2511), 2483 ff.;
J. de Vuippens, Le paradis terrestre au
troisieme ciel (Fribourg, 1925), 17 ff.

“* Botte, 44. The word nomina, that is miss-
ing in the Sacramentarium Rossianum

must originally have been a rubric. It is
equivalent to the later N. et N. That be-
comes clear in the Stowe Missal, ed.
Warner (HBS, 32), 14, where the word
nomina likewise appears here, whereas the
singular is regularly designated by N.;
cf. above n. 19. In the printed edition of
the Missale Francorum in Muratori, II,
694, the word nomina is enclosed in
brackets.—The same version of the text
also in later testimonies; Ordo Rom., IV
(PL, 78, 983 C); Bernold of Constance,
Micrologus, c. 23 (PL, 151, 994). Several
examples in Gerbert, Vetus liturgia Ale-
mannica, 1, 367 {.

¢ Kennedy, 52.

“ Strangely Botte, 44, has inserted this /.
et 1ll. in his critical text, although only
Cod. Ottobon. (the one MS. that presents
Alcuin’s version) is the sole witness to the
reading of all the 19 textual witnesses,
once we have discounted all the lacunz
and variants (Cod. Pad., also has the Irish
version). Lebrun, I, 453, note b, names

“For the present time Gihr, 706, n. 5,
notes that the priest should recall to mind
particular dead not after the N. et N., but
after the in somno pacis. Cf. Fortescue,
355,

* Sacramentary of Padua (Mohlberg-
Baumstark, n. 885): Si fuerint nomina
defunctorum, recitentur dicente diacono.
This rubric which was preferred to the
Memento etiam probably goes back to
the 7th century. We cannot conclude from
this that the Memento etiam was also as-
signed to the deacon as Baumstark, “Das
‘Problem’ (Eph. liturg., 1939), 237, n. 51
(likewise Liturgie comparée. 53, n. 4),
assumes ; this is not necessarily contained
in the text and would be entirely contrary
to Rome’s well-known attitude towards
the office of the deacon. In a Sacramentary
of the 9-10th century from Tours, about
which Marténe, 1, 4, 8, 23 (I, 415 B), re-
ports, the rubric appears in the form: Si
fuerint nomina defunctorum, recitentur ;
dicat sacerdos: Memento. Cf. Leroquais, I,
49. Likewise (instead of dicat: dicet) in a
Sacramentary of the 10th century from
Lorsch: Ebner, 248. There is an outward
resemblance, but nothing more in the case
of the Bishop of Amiens, 1574, who states
n his last will, that after his departure
from this life, the deacon should address
the celebrant Memento Domine animarum
Servorum tuorum Johannis et Antonii de
Crequy. Elsewhere the choir boy had the

“The Missal of Bobbio already has the
note at the place: commemoratio defun-
ctorum,; Botte, 44. As a practice of the
Roman Church at the time (in contrast to
the Frankish) the reading of the names
ex diptychis is mentioned here by Florus
Diaconus (d. about 860), De actione miss.,
c. 70 (PL, 119, 62 C). Remigius of Au-
xerre, Expositio (PL, 101, 1264 A), re-
peats the same.

‘" Examples since the 9th century in Le-
roquais, I, 44; 84. Examples from the
10-15th centuries from Italy in Ebner, 17,
27, 109, 137, 149, 163, 204, 280, 292, 330,
335. The same notice in the Ordo Rom.,
IV (PL, 78, 983 C; cf. note 9 above) : Et
recitentur nomina. Deinde, postquam re-
citata fuerint, dicat: Ipsis. Likewise, Ber-
nold of Constance, Micrologus, c. 23 (PL,
151, 994). The formal entry of the name
in a Sacramentary at the Memento of the
Dead was sometimes stipulated in pious
bequests of the Middle Ages; Marténe, 1,
4, 8, 24 (I, 416 D). Names actually often
inserted as annotations in the manuscripts.
Examples from 9-10th century in Ehrens-
berger, Libri liturgici Bibliothece Apost.
Vaticane (Freiburg, 1897), 394, 401, 409,
412, 451. Cf. also above, p. 164 f.

“ See above, p. 239, n. 9.

“ Marténe, 1, 4, 8 23 (I, 415D) men-
tions a MS. that adds after ill. et ll. of
the canon text: episcoporum presentis ec-
clesie. Ibid., 24 (1, 4151.) reports from
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in this could not have lasted very long. Soon interpolated formulas, more
or less comprehensive, were developed, so that the priest himself could
combine them with the recitation of the names,” or could even substitute
them for the latter,” unless perhaps a detailed catalogue or recitation of
names of the dead with a similar formula was already joined to the re-
membrance of the living.” Finally, instead of all these interpolations, there
remained a personal recollection by the priest according to his own judg-
ment,” just as at the Memento of the living,” but for this, in turn—as in
the case of the other Memento, too—special formulas to be used were
worked out.”

Just as the Memento for the living became a basis for all sorts of addi-
tions, so the Memento for the dead, too, served as the groundwork to
which a variety of interpolations could be affixed. For example, an
apologia was widely used in this connection, inserted generally before
the Memento.” Insertions of this type had already appeared within the
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preceding Supplices,” or even in front of it.* Ancient and widespread was
a rubric which enjoined a pause after the words Supplices te rogamus;
the rubric reads: Hic orat apud se quod voluerit, deinde dicit : iube . . .*
The obtrusion of personal intentions had thus been inaugurated very early.

The conclusion of the remembrance of the dead is also Per Christum
Dominum nostrum.” In this instance, the phrase is accompanied by a
bow on the part of the priest. That is unusual. Many explanations have
been offered.” Some suggest that the bow is meant for the preceding
deprecamur, or for the humble self-accusation of the following Nobis
quoque peccatoribus, or else that it is intended for the word Christus.
The last postulate can appeal to several parallels since the fifteenth cen-
tury.” But why, then, is this the only place that the bow is prescribed?*
We should rather seek our explanation in the allegorical treatment of the
Mass-liturgy, the same sort of thinking that led the later Middle Ages to
give a symbolic representation of the Crucified by means of the out-
stretched arms after the consecration, and the crossed hands at the

the 9-12th century and the text of a dip-
tychon of the dead from Amiens of the
year 1120. Insertion of a list of Bishops of
Rheims (until about 1100) in Andrieu, Les
Ordines Romani, 1, 147. Cf. also the ex-
ample from Arezzo in the following note.
% An 11th century Sacramentary of Arez-
zo inserts after the in somno pacis the
words : illorum et omniwm fidelium catho-
licorum qui tibi placuerunt, quorum com-
memorationem agimus, qQUOTrum numerum
et nomina tu solus, Domine, cognoscis et
quorum nomina recensemus ante sanctum
altare tuum. Before the Memento we find
over an erasure an apologia (in place of
an older list of names?) and then 19 names
of the cathedral clergy of Arezzo; Ebner,
225; 419; 421. Here we should also men-
tion the fourth Memento formula of the
Missa Illyrica; Marténe, 1, 4, IV (I,
514 D). Numerous other examples in Le-
roquais, See Register, III, 389).—An in-
terpolation of this period in the Mass-ordo
of Amiens, ed. Leroquais (Eph. liturg.,
1927), 443, shows that in the 10th century
the priest himself made such insertions;
after the naming of some bishops and spir-
itual communities there follows patris mei
et matris, etc.

® Mass orders from the region of Monte-
cassino insert (in place of the N. et N.)
quorum vel quarum nomina scripta habe-
mus et quorum vel quarum elemosinas ac-
cepimus, et eorum qui nos precesserunt.
Ebner, 203; 421. Fiala, 211. A sacramen~

tary of the 11th century from Echternach
names the benefactors of the church and
those quorum corpora in hoc loco requi-
escunt at in circuitu ecclesie istius; Le-
roquais, I, 123. More examples, ibid. (see
Register, I11, 389 {.) ; Ebner, 420. C{. also
the second formula in the Missa Illyrica.
Marténe, 1, 4, IV (I, 514B). A lengthy
insertion, but one that turns into a Gal-
lican intercessory prayer, also in the Stowe
Missal ; see above, p. 163, n. 17 ; Botte, 44,
Apparatus.

“ Ebner, 401-403 ; 421 1. ; cf. above, p. 164,
n. 24.

% Thus in the Mass arrangement of Bec in
the late Middle Ages: Marténe, 1, 4,
XXXVI (I, 674B).

% Thus expressly Hugo of St. Cher, Tract.
super missam (ed. Solch, 40) ; cf. above,
p. 165.

® The 1539 Directorium divinorum offi-
ciorum of Ciconiolanus has the formula:
Memento etiam, Domine, famulorum fa-
mularumque tuarum illius vel illorum vel
illarum, pro quo vel qua vel quibus speciali-
ter orare teneor, parentum, propinquorum,
amicorum, benefactorum, et omnium fide-
lium defunctorum, quibus @ternam requiem
donare digneris. Qui nos precesserunt.
Legg: Tracts, 211. A more detailed desig-
nation in the Regensburg Missal about
1500: Beck, 273.

% It is entered in the margin of the Cod.
Ottobon. of the Gregorianum in its original
form (Lietzmann, n. 1, 28, Apparatus) :

Memento met queso, Domine, et miserere,
et licet hec sacrificia indignis manibus mets
tibi offeruntur, qui nec invocare dignus
sum nomen sanctum tuum, queso iam quia
in honore gloriosi Filis tui Domini Des no-
stri tibi offeruntur, sicut incensum in con-
spectu divine maiestatis tue cum odore
suavitatis accendantur. Also in the Sacra-
mentary of Metz (9th cent.) : Leroquais,
I, 17, and already in garbled form about
800 in the Sacramentary of Angouléme
(ed. Cagin [Angouléme), 1919], p. 118;
Botte, 44, Apparatus). More sources since
the 9th century in Leroquais, I, 48 f., 54,
63, etc. (see Register, III, 390) ; sources
of the 10-12th century besides discussion
of the same in Ebner, 419 (with n. 1-3) ;
also Ferreres, 155 f.; Gerbert, Vetus litur-
gia Alemannica, I, 364; Marteéne, 1, 4, 8,
24 (I, 416 E) and ibid., IV, V, IX (I,
514 C, 527 C, 547 E). In the Missa Illyrica
a second Memento-apology: ibid., IV (I,
514 A). In Ebner, 420, also another for-
mula that belongs here, half apology, half
offering of the type of the Suscipe formulas
d?scribed above, beginning here with Om-
mpotens s. D. dignare suscipere ; the same
formula less garbled in Bona, 1I, 14, 1
(7881.). A shorter expression of the same
idea is presented in a Sacramentary of the
12th century from lower Italy; before the
Memento etiam the priest prays three
times: Deus ommipotens, propitius esto
mihi peccatori; Ebner, 149, 420. Here we

see the influence of the Byzantine Mass;
see Brightman, 354, 1. 41; 356, 1. 17 ; 378,
1. 26; 393, 1. 7. By the 12th century these
apology insertions have disappeared; Du-
randus, III, 45, 1, knows of the formula
Memento mei queso only in antiquis codi-
cibus.

“ An example with intercession in Ebner,
418 1.

% A Missal from Lower Italy in the 12th
century has the priest make a bow and re-
peat three times: Deus omnipotens, propi-
tius esto mihi peccatori; Ebner, 149, 418.
Cf. above, n. 56.

® Ordo “Qualiter quedam” (Andrieu, II,
300; PL, 78, 983 C). Further data, see
Brinktrine, Die hl. Messe, 204; Gerbert,
Vetus liturgia Alemannica, 1, 363 1.

% Since the age of the Humanists: Per
eumdem Chr. D. n.; see Botte, 44.

% 1.. Brou, “L’inclination de la téte au ‘Per
eumdem Christum’ du Memento des
Morts,” Miscellanea Mohlberg, 1, (1948),
1-31; eleven different explanations are
cited p. 3-9.

% The Missal of the Bursfeld Congrega-
tion and the Mass-order of Burchard both
have a bow of the head at the Per Chri-
stum D. n. in the preface; The Dominican
Missal since 1705 similarly has such a bow
after the Communicantes; Brou, 9-13.

% It appears for the first time in the Missal
of Pius V, in the Antwerp edition of 1571;
Brou, 21.; 281.
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Supplices. Towards the end of the canon some externalizz}tion had to be
made of the moment when the dying Redeemer bowed His head.”

17. Nobis quoque

In the present-day text of the Roman canon, the N obis quoque, the last
of the large prayers of the canon, is appended to the remembrance of the
dead without giving the least impression of a skip or break. After we have
prayed for the dead, that they may attain the place of light and peace, we
pray also for ourselves, that we may obtain a part with the saints of
heaven. But simple and natural though this thought transition appears
at first, still upon closer study we encounter several problems. Why is this
prayer put here at all? Has not its main theme already been expressed in
the Supplices, with the appeal for “every heavenly blessing?” The prob-
lem grows even more vexing when we turn our attention to the history of
the text, for we discover that the remembrance of the dead did not even
belong to the permanent parts of the canon, whereas the Nobis quoque
is found in all our text sources and must therefore have followed imme-
diately after the Supplices.

The most obvious conclusion would then be that our prayer arose as
a continuation of the Supplices and is to be explained as such, and this
opinion, despite the difficulties already hinted at, has been maintained
even in most recent times.! There is indeed a forward step in the thought
of the second prayer, since the petition is not only for blessing and grace
from heaven, but for eternal bliss itself in the company of apostles and
martyrs. Besides, it is possible to point to oriental parallels which like-
wise extend the plea for the fruits of Communion into a plea for heavenly
happiness,* and thus pursue the biblical concept of a bond between the
Eucharist and heavenly life (John 6: 48-51) In one case, in fact, the
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On the other hand, it is certainly very surprising that an imposing con-
struction like the Nobis quoque, an independent sentence, well-rounded
in its phrases, should be set up for the simple continuation of a thought
which was already expressed in substance, when it would have been more
than sufficient to follow up the words omni benedictione ceelesti et gratia
repleamur with a phrase like et vitam @ternam consequamur. That this
should have been the original pattern seems almost excluded by the fact
that the Supplices, unlike the prayers that precede it, has the concluding
formula Per Christum Dominum nostrum. Add to this the puzzling quoque,
which is understandable on the supposition that the remembrance of the
dead precedes, and a prayer is included “also” for us as for the dead; but
remove the remembrance of the dead and the word quoque loses its point
of reference, since “we” have already been named as recipients of the favor
petitioned in the Supplices.*

But it is possible—and perhaps necessary—to take a different view, in
which the quoque receives a satisfactory meaning. Is it so sure that the
same group of persons is referred to in both the Supplices and the Nobis
quoque? The terms mos peccatores, or more correctly nos peccatores
famuli tui® ’us, thy sinful servants,” could per se designate the whole con-
gregation assembled, as many commentators suppose either by their
silence or even expressly.” But amongst all the designations for the con-
gregation represented by the priest in prayer—we possess thousands of
examples in the sacramentaries—this would be the only case of the kind.”
On the contrary, peccator had been used as a term of self-designation,
especially as the self-designation of the clergy. At the close of his work on

wording reminds one of the phrases of our Nobis quoque?’

* This explanation in Gihr, 710. The lead-
ing commentators of the Middle Ages
quite remarkably say nothing further about
the little ceremony. Still Amalar, De eccl.
off., 111, 25 (PL, 105, 1142 C) and later
Bernold of Constance, Micrologus, c. 16
(PL, 151, 987 D) look for a liturgical ex-
pression in the fact that Christ, inclinato
capite, gave up the ghost and find it proba-
ble because of the absence of any other
ceremony of like nature, in the bow at the
Supplices. Likewise Honorius Augustod.
Gemma an., 1, 46 (PL, 172, 558). Duran-
dus, IV, 7, 6 f,, links the 13 inclinationes,
established by him with the corresponding
actions in the life and passion of the Lord,
and among them also, that He rendered

His soul to God. Still he mentions no spe-
cial bow for it. Cf. further statements be-
low.

! By Baumstark, “Das ‘Problem’ des rémi-
schen Meszkanons” (Eph liturg., 1939),
238 1.

2 Baumstark, op. cit., 239. Baumstark
stresses particularly the turn of expression
in the liturgy of St. Mark (Brightman,
134) : may the Communion redound to the
recipients elg xowwviay paxapbtnros Lwig
alwylos,which he compares with the socie-
tas of the Roman text.

3In the Egyptian anaphora of St. Basil
(Renaudot, I, 1847, 68), the words follow
immediately after the epiklesis: Make us

worthy to partake in thy mysteries, vz ...
elpwpey wépog xal xAfpov Eyety petd TAVTWY
OV &y lwy.

“P. Leo Eizenhofer, a letter of Sept. 5,
1943, calls attention to the possibility that
the quoque was equivalent in late Latin to
a mere -que, and refers confirmation to
Stolz-Schmalz, Lateinische Grammatik
(5th ed., by Leumann-Hofmann; Munich,
1928), 662. This would solve the difficulty
of the “also,” but an appended -que seems
to be excluded by the foregoing conclu-
sion formula, Per Christum Dominum
nostrum, which is found in all the texts,
the Stowe missal excepted (Botte, 42),
and which can therefore hardly be consid-
ered as a later addition.—Baumstark,
239 £, among others, interprets the quoque
in such a way as to anticipate the list of
apostles and martyrs mentioned near the
end of the prayer, after several interven-
ing phrases: we pray God may vouchsafe
us a part along with them. However, there

is nothing in the text to warrant such a
dislocation of the thought.

5 Riitten, “Philologisches zum Canon mis-
se” (StZ, 1938, 1), 46, pointing out that
to this day the missal has no comma before
the famulis. A very similar adjectival use
of peccatores is found e.g., in Augustine,
Sermo, 215, 4 (PL, 38, 1074) : God be-
came man pro reis et peccatoribus servis,
and again, ibid., pro peccatoribus seruvis.
It is also to be discovered in the Leonia-
num (Muratori, I, 329) : famuli peccatores.
® Duchesne, Christian Worship, 182;
Baumstark, “Das ‘Problem’,” 238{.; also
Brinktrine, Die hl. Messe, 222, with the
rather weak argument that the Sacramen-
tarium Rossianum (11th c.) has the addi-
tion: (famulis) et famulabus—an absolute-
ly solitary reading ; see Botte, 44.

7 This impression is confirmed when, e.g.,
one examines the cases recorded in the
word register of the Gregorian sacramen-
tary of Lietzmann, p. 159, s. v. peccator.
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Baptism, Tertullian begs ut cum petitis, etiam Tertulliani peccatoris
memineritis® For centuries, it was the practice in clerical circles to add the
word peccator to one’s signature.” Therefore here, too, the clergy must be
meant by the peccatores famuli—the celebrating priest and his assistants.”
If this be true, then the addition of a quogue, even right after the Sup-
plices, takes on an acceptable meaning; gquoque then signifies something
like “and especially.” To the prayer for all, we priests now add a particu-
lar appeal for ourselves, poor sinners.

Such a recommendation of self, pleading for one’s own person, combined
at the same time with the acknowledgment of one’s own unworthiness,
was part of the intercessory prayer already in the fourth century, at least
in the Orient.” In the Syrian Liturgy of St. James it is inserted at the very
beginning,* while in Egypt it appears near the end of the intercessions.”
In the Alexandrian Greek Liturgy of St. Mark it consists of two members:
«Remember, O Lord, in grace and mercy also us, thy sinful and unworthy
servants (xal fudy Ty dpapTOAGY xal dyatloy 00wy cou), and blot out
our sins, good and loving God; remember, Lord, also me, thy lowly and
sinful and unworthy servant . . .”* The similarity of expression is astonish-
ing. In view of the connection—already verified more than once—between
Egypt especially and Rome, this similarity can hardly be accidental. Thus
we are forced to accept in the Roman Mass too, the meaning which is
unequivocally given in the oriental text, the meaning of self-recommenda-
tion. Moreover, this was the meaning given the Nobis quogue by medieval

commentators.”
In this way we make room for the possibility that the Nobis quoque

8 Tertullian, De baptismo, c. 20 (CSEL, 225) : nal dwdp g éufic to0 mpoopépovrog
20, 218). oldeviag.

°See, e.g. the signatures from the 6th
century in Mansi, IX, 867 ff.—In Greek
documents the word = (axetvss), abbreviated,
was sometimes added in the same sense;
this is the word from which, as we know,
was derived the cross that bishops and
abbots place before their signatures.—Cf.
also the peccator formulas (which are,
however, much later in date) in the Orate
fratres, above, p. 83.

1 From the word famuli, however, we can-
not draw the same conclusion, as P. Ma-
ranget, “La grande priére d'intercession,”
Cours et conférences, VII (Louvain,
1929), 188, note 19, attempts to do. For
famuli tui is not equivalent to serwi tui,
servitus tua, which are found in two earlier
passages of the canon; cf. above, pp. 184,
222,

1 Const. Ap., VIII, 12, 41 (Quasten, Mon.,

2 Brightman, 55: MwhoOntt, x0pte, xatd Td
TAT00g 700 éAéoug gou xal TGV olxTippidy cou
xal éuol Tol tamewvol xal dpyefou Sobhou
cov ...; cf.

ibid., 90. Regarding the numerous variants,
see Riicker, Die Jakobusanaphora, 27.

3 Brightman, 130. Likewise in the Byzan-
tine liturgy of St. Basil, while the Byzan-
tine liturgy of St. Chrysostom does not
contain the petition.

# Brightman, 130.—The Coptic text is ex-
panded in a different way, ibid., 173.—Cf.
also the related reading in the Egyptian
Mass from the Arabian Testamentum Do-
mini edited by Baumstark, Oriens christ.,
1 (1901), 23; Quasten Mon., 256 note.
Here the notice is given that the priest says
the petition secreto.

% Thomas Aquinas, Swumma theol., III,
83, 4. A reference to this still in Gihr, 711,
note 2.
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was originally attached to the Supplices. But the fact is not therefore
assurgd—not at all. It would be certainly very surprising to find this soli-
tary }nstance where, in order to admit this recommendation of self. the
oblation prayers would be concluded before the close of the canon’ and
anpther special prayer would be introduced at once.” Such a fresh start
might be brought about more easily if the remembrance of the dead were
inseitid first and if then the Nobis quoque followed as “a kind of embol-
ism.” ™ ’I"hus, the order of the prayers as we have them at present would
be nothing but a return to the original situation. To be sure, we
would then be forced to admit that both prayers were at first alien t(’) the
Sunday and. feast-day Mass. Then, about the turn of the sixth century
when the original number of the saints’ names in the Nobis quoque began,
to be expanded into the present well-ordered double series and the list
set consciously side by side with the series in the Communicantes, this
parallel would have furnished a reason for including the Nobis quoq’ue in
the canon as a permanent part.

Relat_ed evidences in Egypt also lend a color of probability to such a
connection with the remembrance of the dead. For it is worthy of note
thgt there too a prayer which is remarkably reminiscent of the partem’
aliquam .?t societatem cum sanctis apostolis et martyribus in our Roman
formula is frequently ™ attached to the remembrance of the dead, not
1{1deed as a self-recommendation on the part of the clergy, but as a’peti-
tion for the congregation. This appears in the fourth centu’ry.

In thg papyrus fragment of the anaphora of St. Mark which comes from
this period, we read near the end of the intercession: “[1] Give peace to
the 501.115 of the deceased, [2] remember those [for whom] we keep a
memorial on this day, [3] and those whose names we speak and whose
names we do not speak, [4] [above all] our very faithful fathers and
bishops everywhere, [5] and permit us to take part and lot (pepfda xal
*Aijpoy &yewy), [6] with [the assembly] of the holy prophets, apostles,

and martyrs.”™

This word.ing recurs in later Egyptian texts, but with amplifications
and several inversions.” We might mention in passing that as a matter

® The blessing of natural goods that then
fo_llowed hardly ever became a fixed con-
ls}xtuent of every Mass; see below, p. 261 ff.

Eotte, 69.—Besides Botte we can cite for
this opinion Kennedy, 34f.; Fortescue,
11560 f:, 355; Eisenhofer, II, 190-192.

This is not the case exclusively; see
supra, note 3, where however the textual
relationship to the Nobis quoque is not so
close as with the reading to be cited di-
rectly.

“" Qqasten, Mon., 46-49. Cf. the first pub-
lication by M. Andrieu and P. Collomp,

“Fragments sur papyrus de I'anaphore de
S. Marc,” Revue des sciences réligieuses,
8 (1928), 489-515, and the commentary of
the editors on this passage, p. 511 f.

®In the textus receptus of the Greek
anaphora of St. Mark four of the six mem-
bers of the text cited are found again in
the sequence 1, 2, 5, 4 (Brightman, 128-
13‘0). After No. l—apparently as a sub-
stitute for No. 6—there is inserted: May
God “be mindful of the forefathers from
the beginning, the fathers, patriarchs,
prophets ..” (1a); after No. 2 the names
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of fact the West-Syrian Mass is also familiar with similar expansions of
the remembrance of the dead.™ Thus it is not impossible that the prayers
added to the Memento of the dead in the Roman canon simply began:
Nobis quoque partem et societatem donare digneris cum tuis sanctis
apostolis et martyribus . . . However, on the evidence of the oriental
parallels cited at the start, it is patent that contemporaneously a self-
recommendation was added to the preceding intercessory prayer, and the
plea itself was restricted to the narrower circle of the clergy by means of
the words peccatoribus famulis.

With the prayer certain names were probably linked from the very be-
ginning. It is a striking fact that the first two names in the Roman prayer,
John and Stephen, also appear in Egypt, in the corresponding prayer of
the Coptic Mass; although the precise point of insertion here is slightly
different and the name of Mother of God precedes.” It is very probable

of St. Mark and the Mother of God are
added, and then follow the “Diptychs of
the Departed” and another petition for the
bliss of heaven. Between No. 5, which has
the simple form: 3¢ Huiv pepida xal xAfpov
Eyety petd TavTwy TOV aylwy oo, and No. 4
there are oblation prayers and a petition
for patriarchs and bishops.—The old ele-
ment recurs in even more faithful fashion
in the Coptic version (Brightman, 169 {.),
where the sections follow in the order 1,
la, 4, 5, 2, 3, and again 5, but with the
insertion of numerous expansions. In No.
la the names of Mary, John the Baptist,
Stephen and a series of bishops and abbots
have been added. The diptychs stand be-
tween No. 2 and No. 3. A still simpler
form of the Coptic tradition in H. Hyver-
nat, “Fragmente der altcoptischen Litur-
gie,” Rom. Quartalschrift, 1 (1887),
339 f., with the sections of the text in the
order 1, la, 5, 4, 2, 3, 5—Andrieu-Col-
lomp, p. 512, are inclined to view sections
N. 5 and 6 of the papyrus fragment (which
are of special interest to us here) as the
original text.

2 1n the anaphora of St. James the last
of the priest’s petitions beginning with
Myhobnet xGpte  which follow upon the
reading of the diptychs in the intercessory
prayer after the consecration pertains to
the deceased “whom we have remembered
and whom we have not forgotten,” that God
may grant them rest in His kingdom,
where there is no pain; “but grant us,” it
continues, “a Christian, pleasing, and sin-
less death in peace, Lord Lord, and lead

us together to the feet of Thy elect, when
Thou wilt and as Thou wilt, only without
abashment and without failure.” Bright-
man, 57 ; sharply expanded in the Jacobite
text, ibid., 951.; in a different form in the
later Jacobite anaphoras.

2 The language echoes Biblical expres-
sions: Col. 1: 12; Acts 20: 32. Some of
the older sacramentary manuscripts have
partem aliquam societatis (Botte, 46),
which is perhaps an attempt to follow
Col. 1: 12 even more closely.—Cf. more-
over Polycarp, Ad Phil., 12, 2 (Funk-
Biehlmeyer, I, 119; Greek text not pre-
served) : det vobis sortem et partem inter
sanctos Suos.

% Here the wording of the portion of the
prayer marked No. 1 and la in note 20
above is as follows: “To our fathers and
our brethren who have fallen asleep, whose
souls Thou hast taken, give rest, remem-
bering all saints who have been well-
pleasing to Thee since the world began:
our holy fathers the patriarchs, the
prophets, the apostles, the evangelists, the
preachers, the martyrs, the confessors, all
just spirits who have been made perfect
in the faith, and most chiefly her that is
holy glorious mother of God and ever
virgin, the holy theotokos Mary, and St.
John the forerunner and baptist and mar-
tyr, and St. Stephen the protodeacon and
protomartyr, and St. Mark the apostle
and evangelist and martyr, and the holy
patriarch Severus and St. Cyril and St.
Basil and St. Gregory, and our righteous
father the great abba Antony . ..” The

j .
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that at an early period these two or three names were added to the word-
ing as it appears in the papyrus fragment already quoted,”* and that the
remembrance of the dead, along with the appendage thus expanded, be-
longed to the ancient fund of prayers which the Roman and Alexandrian
churches had in common as early as the fourth century.” The general
designation, cum tuis sanctis apostolis et martyribus, is Roman and
corresponds to the beatorum apostolorum ac martyrum in the Communi-
cantes. But then, feeling that the very first of the names that followed
was beyond the announced group of apostles and martyrs, a new start
was made by inserting a preposition, cum Joanne, another indication that
a series of special names had already been supplied beforehand.”

As long as the emphasis was put on the remembrance as such, only a
few names could possibily be brought forward for mention with the holy
apostles and martyrs. Even here the earliest saints to be considered were
those who already enjoyed a devotion at Rome. But then, in the period
when the veneration of martyrs flourished so vigorously, there was a rapid
growth in the list here, just as there was in the Communicantes. Of the
saints in the Nobis quoque list, besides the Baptist and Stephen, those
who had such honor paid them around the end of the fifth century were
the following Roman martyrs: Peter and Marcellinus, whose grave on
the Via Lavicana had been decorated with verses by Pope Damasus, and
whose feast on June 2 was contained in the sacramentaries; Agnes, over
whose grave on the Via Nomentana a basilica had already been erected
by Emperor Constantine’s daughter Constantia; Cecilia, whose grave in
the catacomb of Callistus had been honored at a very early date, but
whose veneration at any rate reached a peak about the turn of the fourth
century (this was when a new basilica was built and dedicated to her at
the old Titulus Cecilie in Trastevere, and thus in the end foundress and
martyr became identified) ; further, a Roman lady, Felicity, over whose
grave Pope Boniface I (d. 422) had built an oratory, and whose feast
was celebrated in the oldest sacramentaries—as it is at present—on

continuation (No. 4 and 5) here reads:
“Rgmember, Lord, our holy and right-
believing fathers and archbishops who
l.lave long ago passed away, who have
Jgstly administered the word of truth, and
give us a share and lot with them.” Bright-
man, 169,

"T.o No. 6 before the transposition by
which No. la arose, and in a simpler form
than that shown in the text cited in the
p’revious note. For this derivation see also
Kennedy, 144; 148.

*Cf. supra, I, 55f—Kennedy, 34ff.,
189 1., 197, thinks that the Nobis quoque
(along with the remembrance of the dead)

was first inserted into the canon by Ge-
lasius I (492-496) in the same way as
the Communicantes. As far as the Com-
municantes is concerned his thesis has
been disputed. It is also untenable for the
Nobis quoque ; for at so late a date there
is little likelihood of any transfer from
Egypt to Rome, and this is the matter to
be considered, for an older text, without
the names, is already to be found in Egypt.
* This assumption has more in its favor
than the opinion of Baumstark, Das
“Problem,” 218, who sees in this second
start with cum an indication that the names
were inserted in the Roman text only later.
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November 23.7 Here again as in the case of the Communicantes, the list
of saints in the Milanese Mass offers a confirmation of what we have
established. The Roman martyrs are there set down plainly in their his-
torical sequence ; they show the following succession: Peter, Marcellinus,
Agnes, Cecilia, and Felicity ; and only after that some other names follow.”

Of the rest of the names in the Roman Nobis quoque, an Alexander is
mentioned at least three times in the fourth-century Roman lists of mar-
tyrs. For two who bore this name there is also an annual commemoration
in the sacramentaries, although they enjoyed no other special veneration.
The Alexander in the canon appears to be the Alexander of the group of
seven martyrs, who for a long time have been commemorated on July 10,
and whom later legends linked with St. Felicity, as seven brothers; since
the sixth century, Alexander stood out in this group.” Of the two women
martyrs of Sicily, Agatha and Lucy, the former was honored at Rome in
the fifth century, when the Goth Ricimer built a church in her honor, and
the latter about the sixth century; although both had surely been vene-
rated previously in their native cities of Catania and Syracuse. The rich
possessions of the Roman church in Sicily probably led to this transfer of
cult.” To Felicity the name of Perpetua was added. Perhaps the name of
the Roman martyr drew after itself the name of the great African lady
whose Passio, one of the most precious documents in the history of the
martyrs, was known even at Rome at quite an early date. But that the
names in the list are not to be referred to both the African martyrs, Per-
petua and her slave Felicity,” is clearly deduced from the way they are
mentioned, for if they did they would certainly have been left in their
usual order.” Anastasia is the martyr of Sirmium whose body was brought
to Constantinople in 460, and whose veneration had probably received
an impetus in Rome during the period of Byzantine domination.”
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Regarding the two Sicilian martyrs, a trustworthy account expressly
tells us that Gregory the Great placed their names in the canon.* Nor can
the rest of the names in this later layer have come into the canon much
earlier than this. Regarding Alexander and Agatha, we might think of
Pope Symmachus (498-514), who had provided funds for the memorial
places of both, as he had also done for Agnes and Felicity.” On the other
hand, Matthias and Barnabas, who appear as representatives of the “holy
apostles,”” evidently did not acquire this role until the twelve Apostles
had all found a place in the Communicantes series. To these two saints
no particular veneration was paid in the liturgy of the city of Rome during
the first millenary,” and the same is true of Ignatius, martyr-bishop of
Antioch, in spite of his connection with the city of Rome.” Still, in view
of the manuscript evidence,” their insertion into the canon cannot have
been substantially later. So everything points to Gregory the Great as
having undertaken the final revision here as in the Communicantes
Duplication of the names was avoided, but the same principles regarding
the disposition of names held in both instances: at the top of the list an
outstanding name, John the Baptist; “ then a double column of seven (the
scriptural number)—seven men and seven women; among the men the
hierarchical order once more: first the apostles, then the martyr-bishop
Ignatius, then Alexander, who is designated by the legend as a priest
(or bishop) ; likewise the pair of martyrs who are otherwise generally
named in this order, Peter and Marcellinus, but in line with the legend
are reversed according to their hierarchical standing: Marcellinus the
priest and Peter the exorcist. Amongst the women a certain territorial
division is recognizable. In the first pair, the names of the two African
women seem to have been decisive; then follow the two martyrs from
Sicily, Agatha and Lucy, then the two Roman maidens, Agnes and Cecilia,
and finally the oriental Anastasia.

% Kennedy, The Saints of the Canon, 141-
188; 197.—Especially for Cecilia and Fe-
licitas see also J. B. Kirsch, Der stadt-
romische christliche Festkalender im Al-
tertum (LQ, 7-8; Miinster, 1924), 89 {.
# Kennedy, 62. In the Milanese list the
names that head the list are: Johannes et
Johannes, Stephanus, Andreas. The names
of Matthias, Barnabas, Ignatius and Alex-
ander are missing in the Milan text.

#» Kennedy, 151-158. This is the Alexan-
der reputedly martyred on the Salarian
way. Another Alexander, of Ficulea (a
village north of Rome), from the group
commemorated on May 4, certainly
emerges more prominently about this same
time, but only by reason of his identifica-
tion (certainly false) in the legend as Pope
Alexander I (d. 115), who was not a mar-

tyr and who cannot be intended in our
list because, as bishop of Rome, he would
certainly be placed ahead of Ignatius ; ibid.,
155 {. For the same reason we consider un-
acceptable the supposition of Baumstark,
Das “Problem,” 238, that a priori the pope
was meant because the martyrdom of
Ignatius, who is mentioned just before him,
was probably erroneously dated in his
reign.

® Kennedy, 169-173.

8 This assumption also in Hosp, 189-205;
see especially 204 £.; so also Gassner, 391.
2 Kennedy, 161-164. In the sequence Per-
petua and Felicitas, the two lady martyrs,
are found at Rome in the Depositio marty-
rum drawn up about 336. But they received
no special veneration.

® Kennedy, 183-185.

# Aldhelm (d. 709), De laud. virg., c. 42
_(PL, 89, 142; Kennedy, 170) : Gregorius
wm canone . . . pariter copulasse [Agatham
et Luciam] cognosciturs hoc modo in cata-
logo martyrum ponens: Felicitate, Anas-
tasia, Agatha, Lucia.

* Batiffol, Legons, 229.

* Along with Paul, Barnabas is also called
an apostle in Acts 14: 4, 13.

¥ Their commemorative days first appear
on Frankish ground, for Barnabas since
the 11th century, for Matthias since the
12th; see Baumstark, Missale Romanum,
212, 219.

*Ignatius the Antiochene, known as
& Beogépog, was considered by early Chris-
tians a disciple of St. Peter, from whom
he was believed to have received episcopal

consecration (St. Chrysostom, Hom. in S.
Ign., 1V, 587 [PG, 50, 58]). He was
martyred at Rome. His body was trans-
lated to Antioch but brought back to Rome
in the 7th century at the time of the first
Moslem invasion, and was placed near St.
Clement’s. A feast-day was assigned to
him as early as the 9th century; see
Baumstark, Missale Romanum, 210.

¥ The manuscript tradition is rather uni-
form, aside from two witnesses of the
Irish group, the Stowe missal and the
Bobbio missal, which have grouped the
names of the seven lady martyrs, but with-
out any apparent principle. Botte, 46, Ap-
paratus.

“ Kennedy, 198.

“ The identity of this John as the Baptist
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As is already clear from what has been said, those named (with the
exception of the biblical characters, of Ignatius, the bishop of Antioch and
author of seven letters [d.c. 107], and of the African lady Perpetua
[d. 202-3]) are all martyrs of whom little is known beyond their name,
the place of their confession and—through the annual commemoration of
their death—perhaps the day of their death; no year, no history of their
suffering, no biographical details. Not till later did legend sketch out a
picture.” These are properly the true representatives of the unknown
heroes of the first Christian centuries who, because of their glorious death
for Christ, continued to live on in the minds and hearts of men. But their
death for Christ was likewise their triumph with Christ, and that is
enough to have their names serve as symbols of that blessed lot which
we beg God we, along with our own departed, might, to some extent at
least, share.

As in the case of the Communicantes, the list of the Nobis quoque was
enlarged during the Middle Ages by the addition of favorite medieval
names, particularly at the end of the list. But as a rule these additions
stayed within modest bounds.”

The parallelism with the Communicantes and its series of saints ex-
tends also to the general features of both prayers. In both cases the
prayer represents a continuation of the Memento, in such wise that a
certain connection with the saints in heaven is represented. But the con-
nection is different in the two cases. After the Memento of the living, the
assembled congregation, looking up humbly to the saints, offers up its
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sacrifice in common with them ; the only connection here is that already
established by association in the one kingdom of God. After the Memento
of the dead the concept is raised a degree and the plea is for a final par-
ticipation in the blessedness of the elect. Being about to eat the bread
of life everlasting, we have prayed for the dead that God might be mind-
ful of them and vouchsafe them entry into the place of light and peace.
And it is this place of light and peace, viewed as the home of the saints,
that we beg also for ourselves, nobis quoque peccatoribus famulis tuis.

Regarding the rest of the wording of the prayer, the only thing to notice
is that the note of modest retirement and humble self-accusation which
was struck by the word peccatores sets the tone of the whole prayer. The
petition is spoken only with the utmost trust in the fullness of divine
mercy,” and the only object sought is that God may grant partem aliquam,
and even this not as a reward of present merit, but solely because He is
the giver of grace (cf. Psalm 129:3-4). All this is quite in keeping in a
prayer spoken before the people for one’s own person, whereas in a prayer
said in the name of the congregation it would sound rather unusual.

The words Nobis quoque peccatoribus are lifted out of the quiet of the
canon, for the priest says them audibly, meanwhile striking his breast.
There is scattered evidence of this striking of the breast as early as the
twelfth century, and soon thereafter it became a general practice.® In
some places, since the thirteenth century, there is mention even of a triple
striking of the breast.”

And the custom of saying the first words aloud goes back even further.
We hear of it already in the ninth century,” and since that time it has

whom Christ Himself exalted above all
others and whose name is attached to the
cathedral of Rome (the Lateran basilica)
is now little more than an academic prob-
lem. It is plainly indicated by the parallel
to the Mother of God. Add to this the
evident effort not to duplicate the Com-
municantes list, since not even Mary has
been carried over from it, while the Bap-
tist is plainly kept out of it. Further there
is wanting any special reason for such
an exceptional preference for one of Zebe-
dee’s sons. Last, but not least, there is the
parallel with the Eastern liturgies, and
not only that of Egypt with its combina-
tion of the Baptist and Stephen. Cf., e.g.,
the intercessory prayer in the liturgy of St.
James, where the Greek text has the fol-
lowing series: Mary, John the Baptist,
apostles, evangelists, Stephen (Brightman,
56f.); the Syrian has: John, Stephen,
Mary (ibid., 93; Riicker, 35; the Arme-
nian has: Mary, John, Stephen, apostles

(Riicker, 35, Apparatus). Further data in
Kennedy, 37 £.; cf. also Fortescue 356 f.—
Medieval commentors for the most part
saw in this John generally the evangelist;
Durandus, IV, 46, 7. In more recent times
Baumstark, Liturgia Romana e liturgia
dell’ Esarcato (Rome, 1904), 144 {., in line
with his theory on the canon, declared for
the evangelist, but later after abandoning
his theory he dropped him in favor of the
Baptist (Das “Problem,” 238). The Con-
gregation of Rites, being asked about
the matter because of the bow on the
respective feast, spoke out in favor of the
Baptist, March 27, 1824 (Martinucci,
Manuale decretorum SRC, n. 485; 1166),
but this decree was not retained in the col-
lection of the Decreta authentica of 1898 ft.
“ More detailed information in Hosp, Die
Heiligen im Canon Misse, 103 ff., 128 ff.,
205 ff., 254 ff. See also the authors cited
supra, p. 252, note 22.

© MSS. from Fulda mention St. Lioba. In

Ttaly we frequently find Eugenia and
Euphemia. Ebner, 423 ff.; Botte, 46 Appa-
ratus.—Several names are added in the
Milanese text. Most numerous seem to be
the additions in France. Here we find,
among others, Denis, Martin, Genevieve;
Marténe, 1, 4, 8, 25 (I, 416£.) ; Ménard:
PL, 78, 28 note. Leroquais, Les sacramen-
t_m'res, III, 394, manages to assemble a
list of 36 different names from French
Mass-books alone.—Spanish Mass-books
of the 13th-15th century from Gerona
h}ave after omnibus sanctis tuis the addi-
tion: vel quorum sollemnitas hodie in con-
Spectu tue wmaiestatis celebratur, Domine
Deus noster, toto in orbe terrarum; Fer-
reres, 156. Likewise in two MSS. of the
11-12th century from Vich; ibid., p. CCIIL.
—The Irish Stowe missal sets St. Patrick
at the head of the list, with Peter and Paul ;
Kennedy, 62.

“.The use of the Biblical wording de mul-
titudine miserationum tuarum (Ps. 50: 3,

et al.) has its oriental correspondence in
the self-commendation of the liturgy of
St. James (supra, note 12) and in that of
the Byzantine liturgy of St. Basil (Bright-
man, 336, 1. 14). For the concluding
words intra quorum nos consortium, etc.,
see the parallel in Ps.-Jerome, supra, I, 52,
note 9.

* Innocent III, De s. alt. mysterio, V, 15
(PL, 217, 897); a sacramentary of the
12th century from Rome in Ebner, 335.
Data from the following period in Sélch,
Hugo, 97 £.

* Solch, 98.—On the other hand, we hear
nothing of the bystanders striking their
breast, although their participation in
other movements of the priest, as at the
gospel, is generally stressed. Is this be-
cause even in the Middle Ages the prayer
was regarded only as a self-commendation
of the priest?

‘" Amalar, Liber off., 111, 26, 14 (Hans-
sens, II, 347 1.).
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become and remained an almost universal usage.” However, there is no
account at all prior to this of such a practice, which would be explained
on the assumption that the whole canon was said aloud, and thus the
words were already perceptible. But why is it that precisely these words
are given special prominence? What passes at present as the reason for
emphasizing these words is of no importance.” The real and adequate
reason must be sought in the circumstances of the past. The survival of
the practice is a typical case of the great endurance of liturgical customs
even when the basis for them has long since been removed—in fact, when
that basis was in existence only a short time.

In the Roman Ordines of the seventh century the plan supposed that
the subdeacons, who, at the start of the preface, had ranged themselves in
a row opposite the celebrant on the other side of the free-standing altar,
and who during the canon bowed profoundly, would straighten up at the
Nobis quoque and go to their assigned places so that they might be ready
to assist in the fraction of the bread as soon as the canon was over.” This
rule, which naturally had no meaning except at the grand pontifical
services, was retained even when, at the end of the eighth century, it be-
came customary to recite the canon in a low tone. So, to give the sub-
deacons the signal when the time came, the celebrant had to say these
words in an audible voice: aperta clamans voce.™ This relationship be-
tween the two was still to be seen in the Roman Ordines at the end of
the tenth century.” Once admitted, the custom stayed, even though, in
accordance with the Romano-Frankish liturgy, the subdeacons usually
did not have to change their places till after the closing doxology,” and
even though later on, in consequence of the introduction of unleavened
bread and lastly of the small particles, the fraction became unnecessary
and the assistance of the subdeacons superfluous. Its survival was sus-
tained by the allegorical interpretation which saw in it the confession of
the centurion beneath the Cross,” and thus the practice was transferred
not only to the simple high Mass celebrated without assistants, but even
to the private Mass.

This also makes it easier to understand the striking of the breast. The

* Information regarding this practice and
other exceptions (the Carthusians, for in-
stance, continued the soft tone for these
words too) in Soélch, 96 1.

* Eisenhofer, II, 191, considers the words
at present as an “admonition to the by-
standers to join themselves in sorrow to
the prayer of the priest”—an idea that is
hardly in keeping with the course and con-
duct of the canon—In some places this
serves as a signal for the Mass-servers to
return from the place where they had been
kneeling during the consecration.

® Ordo Rom., I, n. 16 (Andrieu, II, 951.;
PL, 78, 944 £.) ; Capitulare eccl. ord. (An-
drieu, I1I, 1031.).

% Ordo sec. Rom.,n. 10 (Andrieu, 11, 222;
PL, 78, 974 B).

% Ordo sec. Rom., loc. cit.; cf. Ordo “In
primis” for the episcopal Mass (Andrieu,
11, 334; PL, 78, 988 C).

% Amalar, Liber off., I1I, 26, 19 (Hans-
sens, 11, 349 1.) ; Ordo “Postquam” for an
episcopal Mass (Andrieu, II, 36¢ PL, 78,
993 C).

% Thus already Amalar, Liber off., I11, 26
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medieval interpreters since the thirteenth century explicitly cited, along
with the centurion’s outcry, the statement in Luke 13:48 that all the
people went home beating their breasts.” And finally this throws light on
the puzzling bow of the head at the words just before this, in the con-
clusion of the Memento:* this becomes the moment when our Lord bowed
His head and died.

18. Concluding Doxologies

The canon closes with two formulas, both of which give the impression
of a summary and a conclusion, the second formula quite plainly, since
it is a true doxology (omnis honor et gloria), and even the first, with a
wording (hec omnia) that suggests a recapitulation. Neither of these
formulas are prayers in the usual sense of petition or oblation, as were
the foregoing formulas; rather they display the traits of a commendatory
statement, a “predication”: Thou workest, it is. Thus, even a superficial
examination of the first formula reveals the same character of a doxology
which is patent in the second. In its wording, however, the first presents
a picture of God’s gifts streaming down from heaven through Christ’s
mediatorship, while the second brings into relief how, through Him, all
honor and glory surge from creation up to God. The admirabile commer-
cium which has just been given reality once again on the altar, thus gains
expres_sion in the very words of the canon and gives them their worthy
crowning.

If we turn now to study the first of these two formulas, Per quem hec
omnia, we are confronted with certain obscurities. We do not see at first
glance just where the emphasis is placed. Nor is it clear what idea this
word of praise is unravelling, whether the creative work and the blessing
of God, or perhaps the activity of Christ (with which the nexus is made
to the preceding Nobis quoque). In any case, the Per Christum Dominum
nosm'm.z is seized upon as the opportunity for appraising, in retrospect,
‘t‘he divine grace which has again come and is coming to us in this hour

through Christ.” He is the invisible high-priest who has exercised His

(Hanssens, 11, 344f.; 347); Bernold of
Constance, Micrologus, c. 17 (PL, 151,
988 _A).-Later the interpretation is made
to include the confession of the Good
'lj}flef; Durandus, IV, 46, 1; 2—The po-
Sition and the change of place of the sub-
de.acons is likewise supported and main-
tained for a long time by the allegorical
Interpretation of their role as the pious
Women who gazed upon the crucified Re-
deemer until He bowed His head and died,

] "

and who then again sought His body in the
tomb (paten for the fraction). This inter-
pretation likewise proposed by Amalar, loc.
cit,, is still in evidence in John of Avran-
ggefs,) (d. 1079), De off. eccl. (PL, 147,
% John of Avranches, loc. cit. (36). But cf.
also Amalar loc. cit. (345).—Durandus,
IV, 46, 2. Further references in van Dijk
(Eph. liturg., 1939), 340, note 294.

® Cf. supra, p. 247.
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office anew and is exercizing it; through Him, God has sanctified. these
gifts once more and is now ready to distribute them—for reference has
already been made to receiving ex kac altaris participatione. Now it is
our task to examine how these salient ideas, patent as they are, are to
be expounded in detail.

In order to make clear the exact meaning of the words, we must first
of all note the important fact that in the earlier stage of the Roman
canon, and for that matter right on to the late Middle Ages and even
after, a blessing of natural products was on occasion inserted in this spot.’
In the oldest sacramentaries we find a blessing of water, milk and honey
on the occasion of solemn Baptism,’ and a blessing of fresh grapes on the
feast of St. Xystus (Aug. 6)*; the latter blessing also appears as a formula
ad fruges novas benedicendas' and as benedictio omnis creature pomo-
rum,® but in particular as a blessing of beans.’ The “Easter lamb” was also
blessed at this point on Easter Sunday.” In the declining Middle Ages the
blessing of other gifts of nature, which was customary on certain occasions,
was sometimes inserted here: the blessing of bread, wine, fruits, and seeds
on the feast of St. Blase; of bread on the feast of St. Agatha; of fodder
for cattle on St. Stephen’s; of wine on the feast of St. John Evangelist.’

1 The practice of a special blessing within
the canon seems to have remained restrict-
ed to the Roman liturgy. The Egyptian
Mass has a recommendation of the gifts
offered by the faithful in a similar place,
namely within the intercessory prayer, and
also a petition for the donors, but no formal
blessing of the gifts. Brightman, 129,
170 £., 229.

2 In the baptismal Mass of Pentecost (like-
wise to be presupposed for Easter) in the
Leonianum (Muratori, I, 318) ; as bene-
dictio lactis et mellis also in the Pontificale
of Egbert, ed. Greenwell (Surtees Society,
27; Durham, 1853), 129; thus also to-
gether with the blessing of meat, eggs,
cheese, in a Hungarian Missal of the 11-
12th century; Morin, JL, 6 (1906), 59,
and likewise in a Missal of the 14th cen-
tury from Zips; Rado, 72.

3 Gregorianum, ed. Lietzmann, n. 138, 4.
The custom of blessing grapes in this place
must have insinuated itself early within the
Carolingian sphere, since Amalar, De eccl.
off., I, 12 (PL, 105, 1013 A), explains
the blessing of oil on Maundy Thursday
with the words: In eo loco ubi solemus
uvas benedicere. It is still, e.g., in the
Missal of Regensburg of 1485 (Beck,
244). On this day new wine was also used
for the consecration, Durandus, VII, 22,

2; or grape juice was actually mixed into
the consecrated chalice, an abuse that
Berthold of Chiemsee fought against in
1535. Franz, 726. A 14th century Styrian
Missal requires the grapes to be placed
upon the altar after the consecration and
so close to the priest that he can make
the sign of the cross over them. Kock, 48;
cf. ibid., 2, 47. Numerous peculiarities in
France about 1700, in part yet surviving,
in de Moléon, Register, p. 560, s. V.
“raisin.”

* The older Gelasianum, III, 63, 88 (Wil-
son, 107; 294).

5 Missale of Bobbio (Muratori, II, 959).
The text is changed considerably.

° On the feast of the Ascension in the older
Gelasianum I, 63 (Wilson, 107).

7 As benedictio carnis in the Sacramentary
of Rotaldus (10th cent.; PL, 78, 243 D) ;
cf. Missal of Bobbio (Muratori, II, 959) ;
Pontificale of Egbert, ed. Greenwell (see
note 2 above, 129. Walafried Strabo, De
exord. et increm., c. 18 (PL, 114, 9381.),
fought hard against the practice as a ju-
daizing one.

8 Sacerdotale Romanum of Castellani (first
published in 1523), in the Venice edition
of 1588, p. 158 ff. As Brinktrine, Die hl.
Messe, 210, n. 1, remarks in reference to
the Rituale Warmiense, 270, the so-called
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To this day the consecration by the bishop of the oil for the sick on Holy
Thursday has continued in this location.” In all these cases the prayer
ends with the mention of Christ’s name and then, without any conclud-
ing formula of its own, continues with our Per quem hec omnia, which
thus plainly forms a unit with the respective prayers of blessing.

The question, therefore, that presses for an answer is, whether the Per
quem hec omnia is nothing else than the unchanging conclusion of the more
or less variable prayer of blessing, perhaps because the latter was part
of the plan of the canon, perhaps because both formulas originally arose
as occasional inserts. Recently the question has been answered in the
affirmative, particularly by Duchesne,” who stresses the point that with-
out such a prayer of blessing there would be a hiatus between our formula
and what precedes it in the canon, and moreover that the word omnia in
particular could hardly be understood simply of the consecrated sacrificial
gifts.™

A further point in favor of such an opinion is presented in the Church
Order of Hippolytus of Rome. Here, as we have already seen,” mention is
made of that custom, then very vigorous and alive, of which the blessing
of water, milk, and honey is only a later relic. But in addition, right
after the text of the Eucharistia, we find a rubric which tells about the
blessing of natural products: If someone brings oil, the bishop should
pronounce a prayer of thanksgiving similar to that for bread and wine,
with the proper changes, and the same if someone brings cheese or olives.
For both cases a short prayer-text is offered, to suggest the spiritual mean-
ing of the natural gift, and a Trinitarian doxology is presented to be used
for the conclusion.” These blessings apparently were independent liturgical
creations, having only an extrinsic connection with the Mass. But perhaps
they had been attached thus to the Mass even at an early period. At any
ra