
 



 



Abstract 

THE HOLY EUCHARIST AND THE MISSION OF GOD: 
PRINCIPLES AND CONSIDERATIONS FOR EUCHARISTIC WORSHIP IN THE NEW 

APOSTOLIC AGE 

Marcus George Halley 

Project under the direction of J. Neil Alexander 

 The Episcopal Church, like many American mainline churches, is facing a compounding 

set of challenges that threaten its identity and missional integrity. These challenges are not new 

and it is possible, when placed in the larger geographic and historical context of the church 

catholic, to draw upon resources that enable the Episcopal Church to weather the storm with its 

missional integrity intact. Chief among these resources is the church’s eucharistic practice. Even 

before the resurrection of Jesus, his followers gathered regularly for meals where they embodied 

the boundary-breaking inclusion and incorporation of the “other,” engaged teaching on the ethics 

of the coming kingdom of God, and practiced rituals that grounded them in their new, communal 

identity. After the resurrection, the followers of Jesus continued to a table-oriented ritual practice, 

albeit with new significance. They saw this practice as central to the ongoing participation in the 

saving work of Jesus, whom they believed to be present with them even as he was inviting them 

to eat together. While participation in the practice has ebbed and flowed throughout church 

history, it has remained central to the church’s engagement with the mission of God as an 

embodiment and participation in the resurrection of Jesus Christ. This project argues that as the 

church explores creative solutions to the challenges posed by the new apostolic age, the eucharist 

should remain the fixed, ritual point around which the church arranges its common life. 
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INTRODUCTION 

 To be a leader, lay or ordained, in The Episcopal Church is to be consistently comforted 

with the reality of change and transformation. On the one hand, one might embrace the changes 

as necessary reforms within our tradition in response to a rapidly changing world. On the other 

hand, one might see the changes as disruptions or corruptions of our tradition surrendering to the 

values of the wider society. Either way, it is difficult to deny the reality of change within our 

church at nearly every level. It is everywhere we look: in average Sunday attendance and 

operating revenues, changing demographics of leadership along with the decline in the length of 

their tenures, in the words of our liturgy, and in the rituals we perform in community with one 

another and the ways people interact and engage with those rituals. Change is everywhere. 

 One could argue that change has always been part of the life of the church. Historical 

events such as ecumenical councils, the Great Schism, and the Protestant Reformations can each 

be interpreted a moment of incredible change and realignment in the life of the church. Writers 

like Diana Butler Bass argue that the challenges facing predominantly white, mainline 

congregations in the global west fit squarely within this overall trajectory of church history.  1

These moments allow the church to realign its identity and mission, eschewing that which has 

 Diana Butler Bass, Christianity After Religion: The End of the Church and the Birth of a New Spiritual 1

Awakening (New York: HarperCollins Publishing, 2012), 30. Bass relies heavily on the work of William 
McLoughlin (historian from Brown University) in Christianity After Religion. McLoughlin suggests that religion in 
the United States of America has undergone three Great Awakenings. The first saw the church abandon inherited, 
European-style church polity. The second ended Calvinist hegemony within Christian discourse. The third resulted 
in the shift away from personal sin towards a more universal harmartiology, resulting in the emergence of the social 
gospel and Pentecostalism. Bass, assessing McLoughlin’s findings, remarks, “In each of these three awakenings, 
older forms of Christina faith—European, Calvinist, or Protestant evangelical—were revitalized, reoriented, remade, 
and sometimes replaced by more culturally resonant conceptions of self, God, community, and service to the world. 
In the process, new forms of Christianity came into being with profound spiritual and political consequences.” Bass, 
building on McLoughlin’s work, then proffers that we are stepping into the fourth Great Awakening and thus the 
shifting religious landscape in the United States is part of the larger continuing of transformation across the church.
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become unnecessary or even harmful, in order to better position itself within the larger 

framework of God’s salvific work. 

 Perhaps the contemporary, mainline, western church is undergoing just such a 

realignment and perhaps what we are being challenged to eschew is our association with civic 

power and wealth. For centuries, from the time of Constantine onward, the church held pride of 

place in western society dictating everything from war and peace, to taxation, to colonization, to 

the civic calendar. The Gospel, which was initially spread via word of mouth by eager disciples 

whose lives had been changed by the announcement of the Resurrection, was thereafter carried 

across the globe by the military force of European colonial powers eager to spread what they 

thought to be the salvific qualities of Western Civilization. As a result, the church enjoyed 

centuries of wealth and power until the mid-20th century, which witnessed dramatic shifts in the 

church's social and political power. The effects of this change are ongoing. Lower attendance 

numbers and less operating income, among various other changes, are forcing the church to 

make pronounced adjustments at every level of its life, from the resources invested in forming 

the laity, the deployment of parish clergy, and the tenure of bishops. This change is prompted by 

the reality that the church invested and built considerable ecclesial infrastructure around power 

and wealth and thus must consider other models to carry its mission into a new context. 

 This general trend towards transformation is compounded by the ongoing COVID-19 

pandemic, a global health crisis that has killed millions of people across the globe and infected 

untold millions more. Currently, the western world is only just beginning to emerge from the 

pandemic, as countries begin to imagine what it means to live with the virus. Some public health 

strategies adopted to mitigate the initial spread of the virus—specifically social-distancing and 
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intermittent quarantining—have disrupted many of the normative and ancient patterns for 

Christian worship, including the weekly gathering of the faithful for the celebration of the Holy 

Eucharist. These disruptions have highlighted and accelerated changes in the church, changes we 

will explore more deeply later. Suffice it to say that the last few years of the pandemic have laid 

bare the church’s ongoing challenges and emerging opportunities in our changing world. 

 Change has and will always be a a given. Leading a Christian worshiping community 

amid change requires knowing how to discern the potential opportunities and pitfalls of change. 

The first step in this process is to learn what is essential to that particular community's life and 

then seek new ways of creatively reimagining those practices within a changing context. This is 

not the first time the church has had to discern what is fundamental to its life and ministry. 

Perhaps the way forward is best discerned by looking backward at the accumulated wisdom and 

best practices within the Christian tradition.  

 Many postcolonial Anglican theologians and missiologists have argued that the creative 

tension between the beliefs, structures, and practices of the church catholic and their local 

adaption of that character is actually at the heart of Anglicanism.  Ian Douglas writes clearly that 2

"Anglicanism… can be understood as the embrace and celebration of apostolic catholicity within 

vernacular movements.”  Douglas's appeal to tensions between "apostolic catholicity" and 3

 Kwok Pui-lan, “Theology and Social Theory” in Empire and the Christian Tradition: New Readings of 2

Classical Theologians, eds. Kwok Pui-lan, Don H. Compier, and Joerg Rieger (Minneapolis: Fortress Press, 2007), 
22. Kwok’s work is particularly helpful in understanding the broadness of the global context of the church. She 
names the problematic nature of the church's colonial missionary enterprise and the missteps of previous generations 
of liberation theologians before charting a new way forward by elevating the voices and perspectives of previously 
marginalized communities. Her work “rejects a binary construction of center and margin, oppressors and victims, 
and the colonizers and their subjects” and highlights “how theologians from marginalized communities have 
creatively used elements from both the dominant and indigenous cultures in order to fashion their own theology.”

 Ian Douglas, “The Exigency of Times and Occasions: Power and Identity in the Anglican Communion Today” 3

in Beyond Colonial Anglicanism: The Anglican Communion in the Twenty-First Century (New York: Church 
Publishing, 2001), 35.
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"vernacular movements" brings us back to the question of what is considered essential to the 

church. What is it that is so fundamental, so elemental to the church that it connects us 

catholically across our different contexts? 

 Perhaps ecumenical statements are the best places to go to begin this exploration. For 

Anglicans, the Chicago-Lambeth Quadrilateral is perhaps one the best examples. Formulated in 

1886 by the Protestant Episcopal Church in the United States of America (better known as “The 

Episcopal Church”), the document was later ratified by the Lambeth Conference in 1888. As 

John Woolverton writes in his paper on the subject, “The Quadrilateral is a statement on a form 

in which Christians in this [Anglican] communion have thought about the essential marks of 

their church especially in relation to other churches. It is not a statement of the content of our 

faith as a Christian communion.”  Woolverton clearly points out that the Quadrilateral is a 4

practical document, meant to be used to engagement in ecumenical conversations with other 

Christian bodies. Its purpose is Christian unity. In fact, Woolverton would later write that the 

Quadrilateral came out of William Reed Huntington’s desire to form a national church to unite 

Christians in the United States of America after the Civil War. Huntington hoped that the 

Quadrilateral would help The Episcopal Church become “The Church of Reconciliation.”  This 5

purpose can be seen in the emphasis on Christian unity in preamble to the Quadrilateral adopted 

by the House of Bishops on 1886. 

 What we see in the Quadrilateral adopted two years later by the Lambeth Conference are 

four points of unity between Anglicans and other Christian bodies. For Huntington, The 

 John Woolverton, “The Chicago-Lambeth Quadrilateral and the Lambeth Conferences” in Historical 4

Magazine of the Protestant Episcopal Church 53, no. 2 (June 1984): 95. http://www.jstor.org/stable/42974763.

 Ibid., 98.5
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Episcopal Church, and the Anglican Communion the following points were considered essential 

to the church: 

1. The Holy Scriptures of the Old and New Testaments, as “containing all things 

necessary to salvation,” and as being the rule and ultimate standard of faith. 

2. The Apostles’ Creed, as the Baptismal Symbol; and the Nicene Creed, as the sufficient 

statement of the Christian faith. 

3. The two Sacraments ordained by Christ Himself—Baptism and the Supper of the 

Lord—ministered with unfailing use of Christ’s words of Institution, and of the 

elements ordained by Him. 

4. The Historic Episcopate, locally adapted in the methods of its administration to the 

varying needs of the nations and peoples called of God into the Unity of His Church.  6

The first and second points in relation to the ongoing changes in the church are for another writer 

to consider. For the sake of our exploration, I want to highlight the third and fourth points 

because our exploration of the fourth will give us language to frame the third. For Anglicans, the 

two dominical sacraments and the historic episcopate (along with all the qualifiers in the 

Quadrilateral) are, to borrow Woolverton’s phrase, "essential marks” of the church. 

 This brings us to a helpful conversation about what we mean by essential. Anglican 

scholars reflecting on the Quadrilateral have come to different conclusions as to what is meant by 

essential, particularly in relationship to the fourth point regarding the historic episcopacy. 

Winthrop Hudson’s essay “British Church History” contains a wonderful synopsis of this history. 

 The Episcopal Church, The Book of Common Prayer and Administration of the Sacraments and Other Rites 6

and Ceremonies of the Church: Together with the Psalter or Psalms of David According to the Use of the Episcopal 
Church (New York: Seabury Press, 1979), 877-888.
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He suggests that some scholars see the episcopacy as the esse (literally “being”) of the church, 

that which is fundamental to its very existence. Others see is only as the bene esse (literally 

“being well”) of the church, that is, something that is of benefit to the church but not 

fundamentally necessary. Still others see the historic episcopacy as the plene esse (literally 

“being full”) of the church, that is something that is “a necessary mark of the Church’s fullness 

rather than an indispensable qualification for being a part.”  There are varying viewpoints on 7

what is meant by essential in relationship to the historic episcopacy. When it comes to the 

sacraments, while the Quadrilateral is mute on the frequency of their celebrations, scholars seem 

to agree that they are the esse of the church. To be the church is to participate in its sacramental 

life. 

 There is considerable evidence of the ecumenical importance of the eucharist apart from 

the Chicago-Lambeth Quadrilateral. Baptism, Eucharist, and Ministry, published by the World 

Council of Churches, was created to explore the issues crucial to church unity.  Although they do 8

not parse essential into esse, bene esse, and plene esse, this document serves as an important 

document for determining what other churches consider to be essential to the church. In the 

preface to the report, the authors posit that "If the divided churches are to achieve the visible 

unity they seek, one of the essential prerequisites is that they should be in basic agreement on 

baptism, eucharist, and ministry.”  The report goes into greater detail regarding the shared 9

 Winthrop S. Hudson, “British Church History” in Church History: Studies in Christianity and Culture 23, no. 7

4 (1954), 360–63. https://doi.org/10.2307/3161722.

 “About the WCC,”World Council of Churches, accessed October 2021, https://www.oikoumene.org/about-the-8

wcc. According to its website, the World Council of Churches "is the broadest and most inclusive among the many 
organized expressions of the modern ecumenical movement," comprising over 350 churches from over 110 
countries. The Episcopal Church has been a member since 1948.

 World Council of Churches, Baptism, Eucharist, Ministry: Faith and Order Paper No. 111 (1982), xii. 9

Emphasis added
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meaning of baptism, eucharist, and ministry among the divided churches. However, by lifting 

these three particular themes, the World Council of Churches elevates them as fundamental to the 

Christian witness. 

 In addition to ecumenical evidence, there is considerable evidence within Anglicanism 

that the eucharist is essential to our life and witness. For example, Rowan Williams begins his 

book Being Christian by identifying baptism, Bible, eucharist, and prayer as essential to the 

Christian life. "Christians are received into full membership of the Church by having water 

poured or sprinkled over them...; Christians read the Bible; Christians gather to share bread and 

wine in memory of the death and resurrection of Jesus of Nazareth; and Christians pray.”  10

Leonel Mitchell proffers that "the church is first and foremost a worshiping community. It is the 

synaxis, the gathering together of the people of God for corporate worship, which is the heart and 

soul of the church#s life.”  For Mitchell, the gathering of God’s people is the esse of the church. 11

Christian are those who gather. They go on to say that the gathered Christian life takes on a 

particular shape, namely eucharist. "The prayer book lays out at its beginning the traditional 

Christian and catholic format of the life of the church. At its center is the Lord#s service, the Holy 

Eucharist, celebrated by the Lord#s people on the Lord#s Day, Sunday. The Holy Eucharist is our 

common gathering as the people of God, united with one another in Christ our head to celebrate 

his death and Resurrection until he comes again.”  John Koenig, whose book Feast of the 12

World#s Redemption we will treat later, likewise argues that eucharistic meals are at the heart of 

 Rowan Williams, Being Christian: Baptism, Bible, Eucharist, and Prayer (Grand Rapids: William B. 10

Eerdmans Publishing Company, 2014), vii. Emphasis added

 Leonel Mitchell, Praying Shapes Believing: A Theological Commentary on The Book of Common Prayer, rev. 11

ed. (New York: Seabury Press, 2016), 1.

 Ibid., 3. Emphasis added12
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Christian practice, identity, and mission.  Koenig bases his argument on the prevalence and 13

theological importance of these eucharistic meals in the apostolic and ante-Nicene age. While 

there are differences in terms of specific rites and frequency of celebration (daily versus weekly), 

there is considerable evidence and agreement that eucharist is the esse of the church. The church, 

as we shall see, is fundamentally a community of people who gather at Jesus’s invitation and 

celebrate the mystery of his death and resurrection by eating with him and one another until he 

comes again. 

 Despite the considerable evidence, the question of the place of the eucharist in the 

church's life is unsettled in the Episcopal Diocese of Connecticut (known locally as “The 

Episcopal Church in Connecticut” or “ECCT”). In 2019, Lee Ann Tolzmann, who served at the 

time as Canon for Mission Leadership, released a paper entitled Transition is the New Normal.  14

In this paper, Tolzmann sketches out the sobering but hope-filled reality of the Episcopal Church 

in Connecticut in what she calls the "new missional age." Her paper, which we will explore in 

detail in the first chapter, makes several proposals for changes to practice in Connecticut parishes 

that she claims to be adaptive changes in the face of urgent realities. One of the changes she 

suggests is adopting a liturgical model of less frequent eucharistic practice in parishes that do not 

have full-time parish clergy. The expressed goal of the policy is to bring local churches into 

alignment with their resources and to prevent clergy burnout. The result, as we will see, is an 

imperiling of the church engagement with God’s mission and an undermining of its very identity. 

 John Koenig’s book Feast of the World’s Redemption: Eucharistic Origins and Christian Mission uses the 13

term "eucharistic feasts" to describe the various table liturgies practiced across the early church from the 
Resurrection onward. His work will be examined later in our exploration.

 Lee Ann Tolzmann, Transition is the New Normal (2019).14
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 I helped to implement these proposed changes with Church of the Holy Spirit in West 

Haven, Connecticut, from 2019-2021. This thesis is the result of that experience and my 

subsequent reflection. My time with Church of the Holy Spirit has proven to me that while 

Tolzmann is correct in considering new models for church life and leadership, her treatment of 

the eucharist is a misstep. Eucharist is the esse of the church's life and, to use a word she 

frequently uses in her paper, it is a "non-negotiable." We can affirm that church can happen 

without the eucharistic celebration. Our own tradition affirms this by offering several non-

eucharistic liturgical rites, most notably the Daily Office. That said, the church also affirms that 

the eucharist is the center of the church’s life. The church loses something of its essential 

character when the faithful do not regularly celebrate the eucharist. Furthermore, the church’s 

witness is imperiled when regular celebration is relegated to parishes with the wealth and 

resources to “afford” the eucharist. In what follows, I hope to faithfully continue Tolzmann's line 

of questioning, particularly around how we understand mission in light of a rapidly changing 

context. This project is not a polemic. It is a critique. Prior to her retirement and my resignation 

from my diocesan staff position, Tolzmann and I were colleagues who worked closely to support 

new clergy stepping into new cures. Tolzmann#s questions are astute and need to be carefully 

considered and discerned, particularly in the growing number of contexts within the Episcopal 

Church where there is an acute imbalance between the number of parishes and missions and the 

priests available to provide for their sacramental and pastoral life. Her paper is a point of 

departure for a broader exploration of the essential character of the church, how that character is 

defined by the mission of God, and how that mission possesses a eucharistic shape. 

9



 In the first chapter of this study, we will explore Tolzmann's paper in detail. Here we will 

further explore the context from which and into which Tolzmann writes. We will also use this 

chapter to define important terms such as "mission of God,” “new missional age,” “new 

apostolic age,” and so on. While summarizing her work, we will discover what commends this 

work as well as where Tolzmann comes to unnecessary or even potentially harmful conclusions. 

To accomplish this, we explore Tolzmann's paper in conversation with material from Ronald 

Heifetz, Alexander Grashow, and Marty Linsky, along with Todd Bolsinger, to help us place 

Tolzmann's questions in the broader conversation of adaptive change. Finally, this chapter will 

describe the context within which I previously served and led in the Episcopal Church in 

Connecticut as a parish priest and diocesan staff member. 

 In the second chapter, we will consider the implementation of Transition is the New 

Normal with the Church of the Holy Spirit. This chapter will include a brief history of the parish 

and Church of England/Episcopal parishes in West Haven (formerly West Farms) using archived 

parish materials. After a brief historical overview, we will explore the detailed implementation of 

Transition is the New Normal with the Church of the Holy Spirit and discuss the highlights and 

growing edges. This chapter will also include learnings and observations from parish lay leaders. 

 Chapters three and four seek to bring historical and ethical minds to the table. In chapter 

three we will bring three church historians into the conversation in order to uncover the historical 

roots of eucharistic practice within the church. The theologians we will survey—Andrew 

McGowan, John Koenig, and Gregory Dix—each supply a helpful historical framework that will 

be important for this study. This chapter will also briefly trace this historical evolution of 

eucharistic practice by examining the works of Ruth Meyers, William Palmer Ladd, and 
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Associated Parishes. We will discover that the revival of eucharistic practice occurred at a pivotal 

moment in the church's life when it faced an identity and missional crises. Chapter four will 

bring three Christian ethicists to the table to uncover how the practice of the eucharist is intended 

to shape Christians in particular way. The ethicists we will survey are Don Saliers, Stanley 

Hauerwas, and Bruce Morrill.  

 Having thus established the historical roots of eucharistic practice and its importance in 

shaping Christian disciples ethically, we will turn our attention to the fifth and final chapter, 

where we will underscore five principles of Christian worship that churches and dioceses might 

consider when making sweeping changes to the church’s liturgical life. Appreciating that the 

subject of clergy shortages, church decline, and the like are complicated and require on-the-

ground innovation and reflection, this chapter does not seek to offer solutions. My pastoral 

experience has shown me that hubris offers easy solutions to complex realities. Instead, the best 

thing to offer individuals, communities, and systems facing complex choices the opportunity to 

rediscover their core values and practices by asking clarifying questions. That is what this 

chapter seeks to do. In fact, that is what this thesis intends to do.  

 Tolzmann’s questions and her proposals originate from a space of positive inquiry. She 

values what the church has and seeks to ensure its missional integrity for future generations. I 

hope that what follows is seen as a continuation of Tolzmann's work and a deepening of the 

church's missional engagement by recommitting to that which is essential to the life of the 

church. Undoubtedly, this study will leave several unanswered questions in hopes that future 

scholars, liturgists, and practitioners can take up these questions and explore them. The adaptive 

work to which the church is called at this moment requires that we discern and recommit to the 
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essentials of our life together. Eucharist is one such essential. Without a robust eucharistic life, 

we diminish our capacity to engage in Christian mission and witness faithfully, thus imperiling 

our fundamental identity as people of God called by God into God's mission. !
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CHAPTER ONE 

TRANSITION IS THE NEW NORMAL AND THE CONTOURS OF THE NEW 

APOSTOLIC AGE IN THE EPISCOPAL CHURCH IN CONNECTICUT 

 In this section, we will explore Transition is the New Normal, the paper produced by Lee 

Ann Tolzmann and later turned into official diocesan policy in the Episcopal Church in 

Connecticut. As part of our exploration, I will also highlight the unique context that developed it 

and into which it speaks (i.e., the Episcopal Church in Connecticut). This particular chapter will 

highlight the questions that one might ask when first engaging this work. Together, we will 

uncover Tolzmann's critical questions and seek to understand the context that informs her 

conclusions.  

 Admittedly, Transition is the New Normal is not primarily a liturgical treatise. Its primary 

concerns appear to be both missiological and ecclesiological. That said, if the oft quoted maxim 

lex orandi, lex credendi is of any value whatsoever, then the liturgy of the church is primary 

source material for understanding the church’s missiology and ecclesiology.  In fact, the liturgy 15

of the church is the primary source. As Andrew McGowan, whose work we will examine in due 

course, states, “Christian worship… is as fundamental to the church as its doctrine.”  Therefore, 16

although Transition is the New Normal is not primarily a liturgical document, we will explore it 

through a liturgical lens through out this thesis. This particular chapter will elucidate a basic 

 The phrase lex orandi, lex credendi is an appropriation of Prosper of Aquitaine’s statement ut legem credendi 15

lex statuat supplicandi. It literally means “that the law of praying establishes the law of believing.” The maxim 
affirms that the church’s teaching is most fully manifested in its liturgical and devotional life. 

 Andrew McGowan, Ancient Christian Worship: Early Church Practices in Social, Historical, and 16

Theological Perspective (Grand Rapids, Michigan: BakerAcademic, 2014), 1.
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summary of the document and each of its proposals before briefly identifying a few implications 

of her proposals.  

 Transition is the New Normal is a 21-page paper produced by Lee Ann Tolzmann. 

Tolzmann is a lifelong Episcopalian from Virginia who, after graduating from The General 

Theological Seminary and being ordained in 2001, served parishes in Virginia, Maryland, and 

Connecticut. In 2015, Tolzmann left parish ministry to join the staff of the Episcopal Church in 

Connecticut as Canon for Missional Leadership, where she served until 2021. Tolzmann's work 

included the recruitment and deployment of ordained leaders for the Episcopal Church in 

Connecticut as well as supporting parishes experiencing clergy leadership transitions. Tolzmann 

produced Transition is the New Normal from this wealth of parish and diocesan experience as 

well as her love for the church. Transition is the New Normal seeks to identify the unique 

contours and challenges of the Episcopal Church in Connecticut and to sketch a hope-filled way 

forward for parishes interested in engaging with the mission of God in the new apostolic age. 

The New Missional/Apostolic Age 

 It is worth pausing here to identify a few key terms that will be necessary for our 

exploration. First, Ian Douglas, current bishop diocesan of the Episcopal Church in Connecticut 

and missiologist by discipline, distinguishes between missio ecclesiae or "mission of the church” 

and the missio Dei or "mission of God.” In "Baptized into Mission: Ministry and Holy Orders 

Reconsidered," published in a 1997 edition of the Sewanee Theological Review, Douglas 

connects the missio ecclesiae with the advance of Western Civilization. The missionaries at this 

time were more concerned with advancing the power of Christendom than a genuine, love-

oriented engagement with another that pointed to the coming of God#s reign of justice and peace. 
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Douglas writes that "these missions, as dependent outposts of European and North American 

Christianity, sought to extend the church models and cultural world views of the 

enlightenment.”  17

 The assumed worldview of this model has come under considerable threat in the 20th and 

21st centuries which witnessed the disintegration European and American colonial hegemonic 

regimes across the globe. Not only did churches begin to see mission as central to their identity 

but the focus shifted from the mission as belonging to the church to the mission as belonging to 

God. God invites the church to participate in God’s mission. "Increasingly," writes Douglas, "the 

church appeared as an adjunct to God's salvific intervention in the wider struggles of the 

world."  Douglas then goes on to define the missio Dei as "God#s action in the world to bring 18

about God#s reign.”  In this new understanding, God, not the church, is the primary missionary 19

bringing about God's reign. The church, empowered by the Holy Spirit, has a unique role in 

God's salvation enterprise, but the mission ultimately belongs to God. This dramatic 

missiological shift is the product of the growing number of missiologists from religiously plural 

contexts in the global south. Indian theologian S. J. Samartha writes, “in a religiously plural 

world, Christians, together with their neighbors of other faiths, are called upon to participate in 

God's continuing mission in the world. Mission is God's continuing activity through the Spirit to 

 Ian Douglas,“Baptized into Mission” in Sewanee Theological Review 40:4 (Sewanee: School of Theology, 17

University of the South, 1997), 432.

 Ibid.18

 Ibid., 433. 19
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mend the brokenness of creation, to overcome the fragmentation of humanity, and to heal the rift 

between humanity, nature and God."  20

As the church experiences the upheavals associated with the loss of power, wealth, and privilege 

associated with western privilege, so too has it given up the assumption that its purpose is to 

convert the "heathen" other. Instead, the realignment of the church away from power, privilege, 

and wealth has opened up new possibilities of vibrant work that helps bring about wholeness in 

the world. The missio Dei or "mission of God” describes God#s reconciling activity within which 

the church has a unique role. 

 The phrase "new missional age” also requires definition. "New missional age” and "new 

apostolic age” are used interchangeably by missiologists. However, the term "new apostolic age" 

is preferable due to the colonial freight born by the word "mission" as well as the unique 

theological energy contained in the word "apostolic." As such, this study will use the term "new 

missional” as it appears in documents from the Episcopal Church in Connecticut. Otherwise, this 

study will use the term "new apostolic age."  

 To call something "new" suggests that there was an old or original form of which the new 

shares some connection. In this case, the original apostolic age refers to the first few centuries 

after the death of Christ when the first generations of his followers set about the work of 

spreading the Gospel and growing the church. During this period and the patristic age that 

followed, the broader society engaged the church with either benign neglect or open hostility. 

With the disintegration of Christendom in the global west, it is possible to see how the church is 

again treated with a similar neglect or hostility; however, this disintegration only paints one side 

 S. J. Samartha, One Christ—Many Religions: Towards a Revised Christology (Maryknoll, N.Y.: Orbis, 1995), 20

149. 
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of the story of the new apostolic age. The new apostolic age also identifies larger social, 

environmental, and political themes that intersect with the life of the church. Dwight Zschiele 

sketches a beautiful picture of the new apostolic age when he writes:  

"We have entered a new apostolic age, where the church#s relationship to its surrounding 
environment more closely resembles the first few centuries of the church#s existence in 
the Roman Empire than many intervening centuries of social, cultural, and political 
establishment in the Christendom era… There are striking parallels between the emerging 
American situation and the environment of the first few centuries after Christ in the 
Mediterranean world. In those days [the early days of the church], there was a widespread 
sense of uncertainty and spiritual hunger, especially for deep and ancient spiritual 
traditions. A global empire#s [Rome#s] technological innovation, violence, and 
commercial exploitation fostered the displacement and movement of people groups 
through the region. In the increasingly urbanized centers of the Roman world, there was 
abundant cultural and religious diversity. Gaps in economic equality and cultural 
divisions were acute.”   21

Here Zschiele draws connections between Rome in the first century and the global west in the 

21st century. For Zscheile, the similarities with the original apostolic age go past the social, 

economic, and political challenges. For example, he suggests that their world, like ours, is facing 

compounding challenges. Globally, we face "globalization, economic displacement, 

unsustainable environmental destruction, religious conflict, terrorism, and major waves of global 

migration." Domestically, our challenges include division, the erosion of truth, and epicurean-

like pursuit of pleasure and consumption. These challenges have led to a new emergence of a 

spiritual hunger "as people seek meaning, purpose, community, and sustainable ways of living on 

this earth together amidst global diversity.”  The evidence reveals that we are living in a time of 22

great transformation accompanied both by great loss and great opportunity. As holy scripture 

 Dwight Zscheile, People of the Way: Renewing Episcopal Identity (New York: Morehouse Publishing, 2012), 21

39-40.

 Ibid., 40.22
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records in Matthew, “The harvest is plentiful, but the laborers are few; therefore ask the Lord of 

the harvest to send out laborers into his harvest."  23

Analysis of Transition is the New Normal 

 Having defined "mission of God" and "new missional/apostolic age," we can now turn 

our attention to unpacking Tolzmann's paper-turned-diocesan-policy Transition is the New 

Normal. Tolzmann’s paper is a 21-page essay divided into five parts: 

1. Today’s Context: A New Missional Age 

2. Parish Life is a New Missional Age 

3. Reality: A Shrinking Pool of Clergy 

4. Parish Leadership in a New Missional Age 

5. Clergy Transitions in a New Missional Age  

In the first portion, Tolzmann locates her thoughts and proposals squarely within the 

context of the new missional age as it is being experienced in the state of Connecticut, previously 

one of the most religious states in the United States of America now among the least religious.  24

Her paper "Today's Context: A New Missional Age" begins by naming the acute anxiety felt by 

parishes across the state, irrespective of size and wealth. Tolzmann then lists the increasingly 

secularized younger generations and the tendency of those younger generations to avoid 

affiliating with particular groups as among the symptom of the new missional age."  The result 25

is increasing levels of stress and anxiety within parishes struggling to find ways to connect with 

 Matthew 9:37-3823

 Michael Lipka and Benjamin Wormald, “How religious is your state,” Pew Research Center, February 29, 24

2016, https://www.pewresearch.org/fact-tank/2016/02/29/how-religious-is-your-state/?state=connecticut.

 Tolzmann, Transition is the New Normal.25
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their surrounding communities. Tolzmann asserts that the landscape of the new missional age is 

disorienting and offers eight landmarks to help parishes find a sense of stability and equilibrium 

in the context of change. These landmarks include a need to admit the current models of the 

church will not work in the same ways where the church is going, a need to recenter the church 

on the mission of God, and a need to rediscover the witness of scripture. For Tolzmann, scripture 

is important because, among other things, it is a collection of testimonies of people who have 

walked with God through the uncertainty and upheaval of their day. Missing from Tolzmann’s 

assessment is the connection between word and sacrament where our participation in the 

sacramental life serves as an interpretive lens. Consider the Emmaus Road narrative in Luke’s 

Gospel. The disciples are taught the scripture by Jesus as they are walking down the road, but 

that do not recognize him. It is not until he breaks bread with him that they begin to understand 

and make the necessary connections. Before turning our attention to the second part of 

Tolzmann's paper, it is worth noting that the tone of this initial portion is hopeful. Tolzmann 

wants to orient parishes away from the anxiety that comes with maintaining underperforming or 

intractable systems and towards the joy that becomes possible when they instead imagine and 

cultivate what may be emerging. 

Tolzmann continues this theme of hope as she explores the next portion of her paper, 

"Parish Life in a New Missional Age." Tolzmann focuses this portion of her essay on expounding 

the "Definition of a Parish" in the Episcopal Church in Connecticut. According to this definition, 

widely circulated within the Episcopal Church in Connecticut, a parish is "a community of 

theological imagination, fed by word & sacrament, forming disciples and apostles in God's 
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mission, and connected to the wider body of Christ."  Each clause in this definition is worthy of 26

exploration for our study. 

First, the Episcopal Church in Connecticut defines a parish as a community of theological 

imagination. This clause means that parishes are dynamic communities constantly being shaped 

and transformed by encounters with God and relationships with others, but those within the 

church and those outside of it. Second, these communities draw their nourishment from the word 

of God (scripture) and the church's sacramental life. Here, the Episcopal Church in Connecticut 

affirms the centrality of sacramental worship in the church's life. 

In addition to being a community of "theological imagination, fed by word and 

sacrament," the Episcopal Church in Connecticut's definition of a parish further states that a 

parish forms "disciples and apostles in God's mission." As a parish worships, learns, and serves, 

it produces individuals who are students of Jesus and are committed to going out into the world 

to bear witness to his resurrection. Finally, a parish is connected to the broader body of Christ, 

which suggests a level of communion with other Episcopalians and other Christians.  

Tolzmann highlights five concepts that are central to her argument going forward from 

this definition of a parish. First, she highlights worship as "essential to the Church."  She writes, 27

"gathering for weekly worship re-grounds and recenters our imagination in the countercultural 

reality of the Gospel."  The second concept, "Dwelling in the Word," is a method of exploring 28

the richness of scripture, which invites a particular gathered community to ask thoughtful 

questions about a particular short passage of scripture. Third, Tolzmann names the need for the 

 Ibid.26

 Ibid. 27

 Ibid.28
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lives of the faithful to be ordered by Christian disciplines, namely prayer, worship, and the study 

of scripture. Fourth, she names the need for individual disciples and parishes to be outwardly 

focused, to engage in God's mission "as a way of life."  Finally, Tolzmann highlights the 29

importance of being connected to other disciples and communities of Christian disciples.  

Despite the centrality of the sacramental worship presented by the Episcopal Church in 

Connecticut’s “Definition of a Parish,” it is noteworthy how infrequently baptism and eucharist  

show up in Tolzmann#s paper. Eucharist shows up four times: once in the definition of the parish, 

once when Tolzmann quotes the prayer book’s definition of the eucharist is the “principal act of 

Christian worship,” and twice when referencing the licensed lay leadership roles like eucharistic 

minister and eucharistic visitor. Baptism shows up five times: once in the definition of a parish, 

and four times when in relationship to the responsibilities of a rector. Missing from this paper is a 

robust exploration of the church’s baptismal and eucharistic theology and how the proposed 

changes will or will not effect that core theology. Despite this lack of sacramental theology, the 

paper contains considerable mentions of mission, which raises a question: can the church speak 

intelligibly about its participation in God’s mission apart from its sacramental theology? The 

assumption that Tolzmann appears to be making is the the church’s sacramental life is somehow 

different from its engagement with mission. I believe this assumption to be incorrect. 

This lack of robust sacramental theology is likely connected to the third portion of her 

paper, "Reality: A Shrinking Pool of Clergy.” Here, Tolzmann highlights both the dearth of full-

time cures in Connecticut and the shortage of clergy willing to take less-than-full-time positions. 

The shortage of active Episcopal clergy in Connecticut is acute, with Tolzmann admitting that 

 Ibid.29
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the shortage is going "to worsen for the foreseeable future.”  Without sufficient clergy and 30

sufficient full-time cures, The Episcopal Church in Connecticut is forced to admit that current 

models for church leadership, clergy and lay formation, clergy deployment are no longer serving 

the needs of the church. In short, the church is forced into a space of change. Lacking a robust 

engagement with the church’s sacramental theology, Tolzmann almost seems to be imagining a 

post-sacramental church, or at the very least a church where the sacraments are at the margin of 

tis life. 

As has been stated already, change is a given within any organization structure. In their 

book on organizational change, Ronald Heifetz, Alexander Grashow, and Marty Linsky draw 

helpful distinctions between what they refer to as "technical" and "adaptive" change. Technical 

problems "can be resolved through the application of authoritative expertise and through the 

organization's current structures, procedures, and ways of doing things."  In short, a technical 31

problem is solved by using the resources and expertise already present within an organization. 

Conversely, adaptive challenges are addressed "through changes in people's priorities, beliefs, 

habits, and loyalties."  As we will see later, a reorientation of an individuals “priorities, beliefs, 32

habits, and loyalties” towards the God revealed in Christ is the very definition of Christian 

worship. If true, adaptive change is as much a part of the Christian tradition as bread, wine, oil, 

and water. Adaptive challenges require an organization to adapt to a new reality by addressing a 

particular community's values, assumptions, and behaviors. Todd Bolsinger, whose work on 

 Ibid. 30

 Ronald Heifetz, Alexander Grashow, Marty Linksy. The Practice of Adaptive Leadership: Tools and Tactics 31

for Changing your Organization and the World (Boston, MA: Harvard Business Press, 2009), 19.

 Ibid.32
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adaptive leadership and organization change is indebted to Heifetz, Glashow, and Linsky, further 

elaborates on adaptive capacity by suggesting that the solution to an adaptive challenge “will be 

an adaptation of the core values, identity and theology” of an organization.  An adaptive 33

response is therefore an evolution of a fundamental practice or core value. 

Technical and adaptive change are not qualified as good or bad; rather, they are identified 

as methods to properly identify and effectively solve organization and institutional challenges. 

Church leaders are used to solving technical challenges. Broken plumbing, renewing copier 

contracts, recruiting a new organist, and compliance with diocesan and churchwide policies are 

all examples of common technical challenges at a parish level. Church leaders in the 20th and 

21st centuries are also becoming more adept at addressing adaptive challenges due to the rapidly 

changing nature of the religious landscape of which current church administrative infrastructure 

was not created to address. Creating new ministries, exploring new methods for Christian 

formation, or even recruiting lay leaders are all examples are adaptive challenges commonly 

experienced at the parish level. When it comes to the Episcopal Church in Connecticut, the new 

apostolic age has presented the dual challenge of a shrinking clergy pool and a diminishing 

amount of full-time cures to recruit clergy candidates. Clearly, Tolzmann and other diocesan 

leadership intend to cast these as adaptive challenges. The question for this study is whether 

Transition is the New Normal is a faithful adaptation of the church’s core DNA. 

Finally, having sketched the context and the emerging challenges, Tolzmann then lays out 

some proposed changes to parish leadership by first laying out what is essential. Tolzmann 

begins the section "Parish Leadership in a New Missional Age" by elucidating the different 

 Todd Bolsinger. Canoeing the Mountains: Christian Leadership in Uncharted Territory (Downers Grove: 33

InterVarsity Press, 2018), 33. Emphasis Mine.
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varieties of parish priests currently serving in Connecticut. She then cites the Constitution and 

Canons of the Episcopal Church to uncover the roles and responsibilities of parish priests. At the 

release of her paper, there were essentially five "varieties" of parish priests serving in 

Connecticut: rectors (defined as a priest elected by the vestry to a cure that is at least half-time) 

and four kinds of priests in charge (defined as appointed by the bishop) including interim, 

provisional, missional, and conditional each having a unique role given a particular set of 

circumstances within a particular parish setting. No doubt this sort of innovation of specialized 

clergy is an adaptive response to the changing nature of the religious landscape in Connecticut. 

Tolzmann goes on to affirm the "administration of the sacraments" as "an integral part of priestly 

parish ministry" and then lists other canonical responsibilities of the clergy. Additional clergy 

responsibilities include the use and control of the parish buildings and access to all parish 

records, provision of instruction regarding Christian stewardship, proper maintenance of parish 

registers, the presidency of vestry meetings, and more. 

After sufficiently detailing the canonical responsibilities of the clergy, Tolzmann then 

directs her attention to the "Canonical Lay Leadership," where she begins by naming the 

canonically required positions required in every parish: a treasurer, a clerk, two wardens, and a 

vestry. Next, she astutely names that the terms rector and priest in charge have certain 

expectations and presumptions of normalcy and stability. She then calls for a rethinking of the 

role between parish priest and community by calling a more organic and networked approach to 

parish leadership and relationships instead of hierarchical and static models. "We must learn to 

place our expectations of certainty and stability in God and the Gospel, rather than in parish staff 

or even volunteers. Connections outside the parish have never been more important. We're all in 
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this together! The entire parish in part of its region, the diocese, and [The Episcopal Church], and 

its life is meant to reflect this." She asserts that such organic and networked models allow for 

dismantling "professionalized" approaches to parish ministry that can leave parishes with no 

clergy "uncared for."  

The licensing of lay leaders for particular roles in the parish's life is also included. The 

Canons allow for pastoral leaders, worship leaders, preachers, eucharistic ministers, eucharistic 

visitors, evangelists, and catechists.    Tolzmann then reminds the reader that clergy and laity 34

work together to provide for the administration of a parish's life before calling for best 

administrative and financial practices stating, "the truth is that good administration IS good 

pastoral care—for leaders and everyone else.” Continuing this emphasis on administration, 

Tolzmann calls the administrative work of supporting the institution a "non-negotiable.” 

 The Episcopal Church, Constitution and Canons together with The Rules of Order: For the governance of the 34

Protestant Episcopal Church in the United States of America, otherwise known as The Episcopal Church, Adopted 
and Revised in General Conventions 1789-2018. The precise wording of Canon III.4.1.a reads "A confirmed 
communicant in good standing or, in extraordinary circumstances, subject to guidelines established by the bishop, a 
communicant in good standing, may be licensed by the Ecclesiastic Authority to serve as Pastoral Leader, Worship 
Leader, Preacher, Eucharistic Minister, Eucharistic Visitor, Evangelist, or Catechist. Requirements and guidelines for 
the selection, training, continuing education, and deployment of such persons, and the duration of licenses shall be 
established by the bishop in consultation with the Commission on Ministry." Canon III.4.3 defines a Pastoral Leader 
as “a lay person authorized to exercise pastoral or administrative responsibility in a congregation under special 
circumstances, as defined by the Bishop.” Canon III.4.4 defines a Worship Leader as "a lay person who regularly 
leads public worship under the direction of the Member of the Clergy or other leader exercising oversight of the 
congregation or other community of faith.” Canon III.4.5 defines a Preacher as “a lay person authorized to preach. 
Persons so authorized shall only preach in congregations under the direction of the Member of the Clergy or other 
leader exercising oversight of the congregation or other community of faith.” Canon III.4.6 defines a Eucharistic 
Minister as “a lay person authorized to administer the Consecrated Elements at a Celebration of Holy Eucharist. A 
Eucharistic Minister should normally act under the direction of a Deacon, if any, or otherwise, the Member of the 
Clergy or other leader exercising oversight of the congregation or other community of faith.” Canon III.4.7 defines a 
Eucharistic Visitor as “a lay person authorized to take the Consecrated Elements in a timely manner following a 
Celebration of Holy Eucharist to members of the congregation who, for reason of illness or infirmity, were unable to 
be present at the Celebration. A Eucharistic Visitor should normally act under the direction of a Deacon, if any, or 
otherwise, the Member of the Clergy or other leader exercising oversight of the congregation or other community of 
faith.” Canon III4.9 defines an Evangelist as "a lay person who presents the good news of Jesus Christ in such a way 
that people are led to receive Christ as Savior and follow Christ as Lord in the fellowship of the church. An 
Evangelist assists with the community ministry of evangelism in partnership with the presbyter or other leader 
exercising oversight of the congregation, or directed by the bishop.” Canon III.4.8 defines a Catechist as “a lay 
person authorized to prepare persons for Baptism, Confirmation, Reception, and the Reaffirmation of Baptismal 
Vows, and shall function under the direction of the Member of the Clergy, or other leader exercising oversight of the 
congregation or other community of faith.”
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The fifth portion of Tolzmann's paper is where she begins to propose several changes. 

Given that her role deals primarily with clergy deployment and transition, most of her proposals 

deal directly with clergy. For the sake of our exploration, we will restrict the synopsis to 

proposals that have a direct bearing on our discussion. Transition is the New Normal calls for 

sweeping changes to clergy deployment. It eliminates lengthy search processes by appointing 

priests in charge in a clergy leadership transition. If parishes are of a particular size or level of 

wealth, the priest in charge can become a "rector" after three years. The expressed intent of this 

proposal is to expedite the process of deploying priests to open cures. This particular proposal 

has come under considerable fire from larger, wealthier parishes who express concern that such a 

setup will discourage some candidates from applying for open, full-time cures because of the 

lack of stability and tenure. It is worth noting that such instability is the daily experience of 

smaller, less-wealthy churches.  

For parishes seeking clergy for cures that are half-time or less, a priest in charge can be 

appointed to serve on a year-to-year basis. According to Tolzmann, the current model is 

unsustainable as the ongoing Sunday worship obligations and everything else laid out in the 

canons do not translate to a half-time or quarter-time position. Her admittedly underdeveloped 

solution is to eliminate the expectation of a weekly eucharist. Instead, parishes would identify 

and train preachers, worship leaders, and pastoral leaders to serve when the priest is not present. 

Again, in this section, she lays out the administrative tasks of the church as "non-negotiable." 

This proposal, particularly its elimination of weekly Eucharist in parishes without the financial 

means to afford full-time clergy, is of primary concern for this study and will be examined 

further below. 
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Overall, Tolzmann#s Transition is the New Normal articulately identifies the challenges 

and opportunities currently being faced by the Episcopal Church in Connecticut. It also opens the 

conversation from simply being about technical fixes to embodying a more adaptive stance. 

Tolzmann calls the church to consider the essential quality of the presbyteral order of ministry 

and the local parish. In doing so, her proposal successfully challenges the conventional wisdom 

about what is possible in a parish setting, particularly when a parish sees itself connected more 

broadly. As a parish priest, it is commendable that Tolzmann's work attempts to support parish 

priests who are often given an overwhelming amount of work even in a full-time cure. She also 

forces the church to see the reality of change, mainly as it manifests in parish leadership. Beneath 

it all, Tolzmann calls for a renewed faith in the church's resilience and that of the Gospel of Jesus 

Christ. She also calls for a deepening of the relationship between parish and individual rooted in 

baptismal identity. 

Where this paper goes wrong is in its assumption that fulsome Christian worship and 

mission can be intelligibly articulated apart from the eucharist. Eucharist in Tolzmann’s scheme 

seems to be more a liability than an asset. For her, it seems the eucharist is the bene esse of the 

church, something that is beneficial, but not something that is integral. In advocating for changes 

only in parishes without the financial resources to afford full-time presbyteral leadership, 

Tolzmann monetizes the most fundamental practice of the Christian faith, making it the privilege 

of the wealthy instead of the birthright of all the baptized. The problems with this scheme are 

myriad. Primarily, this scheme is an affront to what Paul writes in 1 Corinthians 11 when he 

remonstrates the Corinthians for partaking of the Lord’s Supper unworthily. Here, Paul is not 

talking about having some sort of personal moral failing, thus making one ineligible to partake of 
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the Lord’s Supper. As we will later see, Paul seems to be referencing the partaking of the Lord’s 

Supper in such a way that the underprivileged are prevented from sharing equally in the bounty 

of the meal. James would come along later and write a similar rebuke of partiality within the 

Christian assembly based on class. Classist appropriations of religious rituals are roundly 

rebuked throughout scripture; yet, policies like Transition is the New Normal propose changes 

that undermine the heart of Christian practice. 

Chapters three and four aim to prove two things. First, eucharistic practice has been at the 

heart of the Christian faith since the very beginning. Second, eucharistic practice has served an 

important ethical role in the Christian life, helping Christians articulate God’s mission and 

shaping them to participate in it. Tolzmann’s framework seems either to not be aware of this or 

ignores it. Either way, the result is an imperiling of the very mission she seeks to center. !
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CHAPTER TWO 

TRANSITION IS THE NEW NORMAL IN PRACTICE: A CASE STUDY 

My experience with Transition is the New Normal goes beyond theory. I was appointed 

the priest-in-charge of Church of the Holy Spirit in West Haven, Connecticut in October 2019, 

just as the paper was being distributed throughout the diocese. Having attempted to implement 

some of the proposals laid out in Transition is the New Normal in my parish, albeit during the 

global COVID-19 pandemic, I have begun to identify some lingering questions and growing 

edges of the document. Before doing so, it would be helpful to understand the Church of the 

Holy Spirit and its geographic context, the city of West Haven in Connecticut. Much of this 

historical information about Church of the Holy Spirit is taken from archived materials, service 

registers, and parochial report information. 

History and Demographics of Church of the Holy Spirit and West Haven, Connecticut 

Church of the Holy Spirit is actually the result of successive church closures and mergers 

in West Haven, Connecticut between at least three parishes—Christ Church, founded in 1723; St. 

Martin#s-in-the-Field, founded as a mission chapel of Christ Church in 1907; and St. John#s-by-

the-Sea, founded Sunday School of Christ Church in the early 1920s. According to an address by 

Edwin Lines on the occasion of the 160th anniversary of the building its first church structure, 

Christ Church was founded in 1723 after its founder, Samuel Johnson, the minister of 

Congregationalist Society in what was then "West Farms,” joined with several other faculty at 

Yale College by defecting to the Church of England.   This event, known as the “Yale Apostasy” 35

 Edwin Lines, Sermon on the Occasion of the 160th Anniversary of Christ Church (1901). Edwin Lines served 35

as the rector of Christ Church in West Haven, Connecticut from 1874 until 1879. He was elected as the Bishop of 
Newark in 1903.
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or "Connecticut Apostasy,” sent shockwaves through congregationalist Connecticut.  After 36

sailing to England to be ordained, Johnson returned to Connecticut and a church was organized 

in 1723. This pattern of West Haven Congregationalists joining the Church of England would be 

repeated a decade later when John Arnold, who had succeeded Johnson as minister of the 

Congregationalist society, also declared for Episcopacy. 

Throughout its history, Christ Church would go on to plant several congregations in 

Connecticut, including St. Martin#s-in-the-Field, likely named in honor of the church in London 

where the parish#s first priest, Samuel Johnson, was ordained with fellow Congregationalist-

defector Daniel Browne.  St. Martin#s was founded in 1907 and grew as a mission chapel just a 37

few blocks south of Christ Church. The chapel was built using materials salvaged from the 

dismantling of the old wooden Christ Church building which was being replaced with a stone 

structure. That two such large projects could occur simultaneously speaks to the incredible 

growth of the church during this time period. St. Martin#s would always be a mission 

congregation of either the parish or of the diocese throughout its history. The mission would 

close in the mid-1970s and the Standing Committee of the Episcopal Diocese of Connecticut 

approved the sale of the real estate in 1976. As current parishioners of Church of the Holy Spirit 

recall, the remaining members of the St. Martin#s would be absorbed into Christ Church or other 

Episcopal congregations in the area. 

 Judith Ann Schiff, “Just say ‘amen,’” Old Yale: Yale Alumni Magazine, March/April 2005, http://36

archives.yalealumnimagazine.com/issues/2005_03/old_yale.html.

 Daniel Browne, sometimes spelled Daniel Brown, would never make it back to Connecticut as he would die 37

mere weeks after his ordination of smallpox. His body is interred at St. Dunstan’s-in-the-West.
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One such congregation was St. John#s-by-the-Sea. St. John#s was founded in 1921 in the 

home of a parishioner of Christ Church as the Sunday School of the parish. The Sunday School 

would soon grow to the point that it needed more space. Additionally, the parents of the enrolled 

children also wanted to include adult programming. A priest was appointed as a curate to lead 

this parish mission. Soon, the growing community would go on to worship in a firehouse before 

purchasing land and building a permanent structure in 1943. In 1953, a larger building was 

constructed on adjoining property. The congregation would begin to experience decline in the 

70s and by the mid 1980s, the congregation would face the prospect of closure several times.  

By the early 2000s, both Christ Church and the Church of St. John#s-by-the-Sea were 

experiencing a great deal of financial strain as a result of declining membership and engagement 

and aging physical plants. It was at this time that Dexter Cheney, a priest, was called to serve 

Christ Church, and Diane Hovey, a deacon, was called to serve St. John#s-by-the-Sea. This 

innovative model was intended to provide stable, clergy leadership for both congregations while 

encouraging them to imagine a joint future together. The two congregations merged in 2006, 

after which the property of the former Church of St. John#s-by-the-Sea was secularized and sold. 

According to parochial reports, in 2008, Church of the Holy Spirit reported an average 

Sunday attendance—known colloquially as "ASA”—of 100 and a baptized membership of 210. 

In 2019, the year I arrived as priest in charge, the parish reported a membership of 170 and an 

average Sunday attendance of 43. Furthermore, the life of the parish is sustained by a very 

dedicated but small group of volunteers who fill multiples roles. 
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The shifts in attendance and engagement with Episcopal parishes in West Haven 

correspond to shifting demographics of Connecticut more broadly. The Episcopal Church in 

Connecticut the oldest diocese of the Episcopal Church, tracing its formal origin to the 

consecration of Samuel Seabury as Bishop of Connecticut in November 1784. Many parishes 

were founded as early as 1719. By the end of the Revolutionary War, there were 44 parishes in 

Connecticut and at present there are over 150 parishes in a state with an area of 5,500 square 

miles. The density of parishes in Connecticut is so pronounced that Ian Douglas, the current 

bishop diocesan, has described it as a "syrup.” The number of parishes reflects the historic social 

and cultural prominence that the Episcopal Church in Connecticut enjoyed for centuries. 

If average sunday attendance and baptized membership are any indication, the social and 

cultural prominence of the Episcopal Church in Connecticut is quickly evaporating. According to 

parochial report information, the average Sunday attendance in the Episcopal Church in 

Connecticut has decreased from 18,747 in 2008 to 11,751 in 2019, a decrease of over a third. 

From a membership standpoint, the Episcopal Church in Connecticut has seen a 23.4% decrease 

in membership, going from 60,995 members in 2008 to 44,862 members in 2019. It should be 

noted that both changes are more pronounced than The Episcopal Church as a whole and are in 

concert with the decline of religion in the northeastern United States. 

The city of West Haven has also undergone a bit of transformation. Technically speaking, 

West Haven didn#t become a city until it seceded from the town of Orange in 1921 and was 

incorporated as a city in 1961. As of 2019, the United States Census Bureau estimates the city#s 

population at 54,620, an almost 2% decrease since 2010. Racially, the city is 50% non-Latino 
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white, 20% Black or African American, and 23% Latino or Hispanic.  Parishioners describe the 38

parish as having always been a "working class” parish. There is a window in the rear of the 

church that depicts parishioners walking to the building dressed in working class attire of the 

time period. That said, West Haven, particularly the city center where the church is located, has 

changed dramatically over the years with more people of color living, working, and recreating 

the center of town. Like the rest of Connecticut, Roman Catholicism is the largest single 

denomination in West Haven, with so-called "Mainline Protestants” (including the Episcopal 

Church in Connecticut) coming in second.  Several current parishioners were former Roman 39

Catholics who had defected from the Roman Catholic Church for various reasons including the 

closing and merger of churches, the clergy sex abuse scandal, and the Roman Catholic Church’s 

stance on divorce.  

Implementation and Initial Assessment of Transition is the New Normal 

 Upon my arrival, Church of the Holy Spirit had been without a priest for 18 months. The 

previous priest, Lisa Hahneman, resigned in early 2018 after moving from full-time to half-time. 

In the intervening months, the church#s Sunday liturgy largely took the form of Morning Prayer, 

except for the few Sundays they were able to secure the services of a supply priest. One of the 

proposals called for in Transition is the New Normal is the elimination of weekly eucharist in 

parishes without a full-time priest. Instead, congregations are encouraged to identify individuals 

to be licensed to lead Morning Prayer on the Sundays the priest is not present. Church of the 

 United States Census Bureau, “Quick Facts: West Haven City, Connecticut,” June 14, 2021, https://38

www.census.gov/quickfacts/fact/table/westhavencityconnecticut/PST045219.

 Pew Research Center, “Religious Landscape Study,” June 14, 2021, https://www.pewforum.org/religious-39

landscape-study/state/connecticut/.
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Holy Spirit already had several individuals who were leading Morning Prayer; however, up to 

this point the diocese had not established a licensure process and neither were there resources for 

training and supporting worship leaders. There was also the challenge of establishing one#s 

pastoral and priestly presence and authority in a community when one is only present a few 

Sundays a month. 

 Immediately upon my arrival, I decided that being absent from the community so 

frequently would actually undermine my pastoral and priestly authority, potentially hindering 

any ability to lead adaptive change in the future. With these goals in mind, I decided to be fully 

present for at least the first few months and then to revisit the conversation with the Vestry 

thereafter. To incorporate the goals of Transition is the New Normal, we adopted a model that 

alternated between the rite for Holy Eucharist and the order for Morning Prayer. The hope was to 

get people used to both rites and then to slowly hand over leadership of the Morning Prayer 

liturgies to lay leaders. The result was a great deal of confusion about the role of priests, what 

constituted Christian worship, and the vocation of the church. 

 One of the first challenges that this method encountered was around the question of 

"value.” Although the church had been without a priest for 18 months, the community had fully 

appropriated the eucharistic centrality of the 1979 Book of Common Prayer. Moreover, many of 

the current parishioners were former Roman Catholics and had come to expect eucharist as part 

of their Sunday observance. Many people in the community assumed that having a priest meant a 

return to regular, eucharistic observance. To have a priest and to not have a regular eucharist was 

a major challenge for many. To put it plainly, many parishioners began to wonder what they were 
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"paying for” if not the regular, eucharistic life of the community. From this challenge, it became 

evident that for many of the laity, the eucharist is simply what the church does. 

 Having lived into the initial phase of implementation for three months, we rolled out an 

updated worship schedule where I would be present for 3-4 Sundays a month. First, third, and 

fifth Sundays would be Holy Eucharist and second and fourth Sundays would be Morning 

Prayer. In an attempt to normalize Morning Prayer for the Sunday liturgy, I adjusted the 

eucharistic liturgies to use the Order for Morning Prayer as the Liturgy of the Word. I also led the 

community#s Morning Prayer observance on second Sundays. I intended for this to be an 

opportunity to model how liturgy can be done. The result was immense confusion and 

disillusionment on the part of many parishioners. Recall that many of the parishioners were 

former Roman Catholics for whom weekly eucharistic worship had simply been assumed. 

Moreover, many of the parishioners who were long-time Episcopalians, even those who predated 

the 1979 prayer book, had come to fully adopt weekly eucharist as normative. There was an 

understanding among both groups that a priest was necessary for the celebration of the eucharist. 

Therefore, when the church was without a settled priest for 18-months, people understood that 

this meant that eucharist could not be celebrated. It was initiative. The dissonance arose after my 

arrival. To not have eucharist even when the priest was present for the community’s Sunday 

observance raised ecclesiological questions that Transition is the New Normal simply did not 

provide resources to address. I began to notice that many parishioners who had weathered the 18-

month period without a priest began to disengage when they discovered that the new model with 

a priest severely restricted the celebration of communion. 
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 Immediately, I began to notice the incredible dearth of liturgical knowledge among lay 

leaders, even people who had been attending services for years or had been involved in leading 

liturgies during the 18 months without a priest. I offered opportunities to learn more about liturgy 

and worship and even managed to recruit several new potential worship leaders. We created a 

Worship Team comprised of all of our worship leaders and our music director. Together, we 

began to meet quarterly to engage in liturgical formation and training, troubleshooting, and 

liturgy planning. Still, the dearth of formation was slowing down the implementation of the 

Transition is the New Normal. We discovered that the worship leaders need extensive training in 

the liturgy generally, the specifics on how to use the Book of Common Prayer, public speaking, 

and more. The training offered by the diocese only covered the rubrics of the morning office. 

 Just as we were beginning to live into the realities of this new model, we were forced to 

adjust to the augmented reality of the COVID-19 pandemic. On March 15, only five months after 

I arrived a priest in charge, we held our final in-person, indoor service of Holy Eucharist before 

suspending in-person, indoor, eucharistically-centered worship for over a year. In response to the 

crisis and the rapidly changing parameters of what was deemed safe, I took over all of the 

Sunday worship services for the next several months. Sunday worship at Church of the Holy 

Spirit during the first few months of the COVID-19 pandemic went from pre-recorded service of 

Morning Prayer from the church to utilizing web conferencing software to lead the liturgy live 

from home. By June, lay leaders were invited to lead services and by July we were worshiping 

outdoors while maintaining hygienic practices. Throughout the first year of the pandemic, I, in 

consultation with the parish vestry, made the decision to suspend the eucharistic celebration. The 

decision was made largely on theological and practical grounds. Theologically, I wondered if the 
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inability for the community to gather fully due to ongoing hygienic practices, social distancing, 

and quarantining prevented the sacrament from communicating the fullness of communion. 

Practically, the measures adopted to perhaps share the eucharist in person largely obscured the 

meaning of the rite. The solutions that were suggested by parishioners reflected the lack of 

theological and liturgical formation and included individual, prepackaged bread and grape juice 

kits that could be picked up or mailed to parishioners. 

 After about a year of lockdowns, quarantines, virtual and outdoor liturgies, the parish 

began to emerge from the COVID-19 pandemic and began establishing a new normal. The parish 

has adopted a worship schedule similar to the one adopted prior to the pandemic. The priest is 

present 3-4 Sundays each month with worship leaders leading Morning Prayer on the intervening 

weeks. The challenges around implementation remain. Chiefly, there is the challenge of 

reorienting people to a non-eucharistically centered liturgical experience and all that comes with 

that theological, liturgical, and ecclesiological shift. Additionally, there is the ongoing challenge 

of providing the formation necessary to help worship leaders feel empowered to lead public 

worship confidently. Another challenge they faced was the need to identify and train lay 

preachers as well. One of the foundational principles of Transition is the New Normal is the 

efficacy of the Word. While this is true, homiletics, like liturgics, is a discipline that requires 

training and skill as well as an awareness of boundaries and rubrics. 

Challenges and Opportunities of "Missional” Faith Communities 

 I have spent over half of my presbyteral ministry thus far serving parishes that would be 

classified by the Episcopal Church in Connecticut as a "missional” parish or faith community.  40

 According to the Episcopal Church in Connecticut, a “missional” parish is one that is served by a priest who 40

is employed half-time or less.
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My previous congregation (Saint Paul#s Church, Minneapolis) originally called me as a full-time 

rector, but I quickly realized that the "full-time rector” model was a driving factor behind the 

parish#s structural budget deficit. The other significant factor was the upkeep of large and aging 

physical plant. 

 My experience in these types of parishes, either serving them as priests or supporting 

them through my work as a diocesan employee, has revealed that there are a few common 

challenges that are present in each of these contexts. To be certain, these challenges are present 

in many other churches as well; however, because "missional” faith communities tend to be 

further down the path of church decline, these challenges are often more acute. These challenges 

present in missional faith communities are: 

1. Lack of cohesive, theologically-grounded identity, 

2. Anxiety about institutional survival, and 

3. Inability to reflect on and appropriate the church’s participation in God’s mission. 

Church of the Holy Spirit is a prime examine of a church that lacks a cohesive, 

theologically-grounded identity. As we have explored above, the current configuration of the 

church is the result of several church closings and mergers over the past few decades. Christ 

Church was known as the more formal, almost Anglo-Catholic parish. Christ Church appealed 

more to older Episcopalians. St. John’s-by-the-Sea was known as the more evangelical parish. It 

appealed to more young families. The Episcopal Church in Connecticut conducts exit interviews 

when a priest leaves a congregation. The intent is to record relevant information to be 

communicated to the next priest. In the most recent exit interview, conducted after Lisa 

Hahneman left in 2018, the interview records the ongoing struggles with the parish#s lack of a 
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cohesive, theologically-grounded identity. Some parishioners refer to Church of the Holy Spirit 

as "the former Christ Church.” Other parishioners still insist on the perpetuation of certain 

practices and customs from previous parishes, even if such practices and customs are often ill-

suited for the combined worship space. 

To an extent, this challenge is present in most, if not all, Episcopal congregations as we 

explore what it means to be the church in the new apostolic age. In the "Forward” to Dwight 

Zscheile#s book People of the Way, Ian Douglas writes convincingly that, prior to the mid-1960s, 

The Episcopal Church thought about itself as the national church despite always being small in 

number. He writes, 

Episcopalians knew who they were—who we were. Our self-impression was that, 
although numerically relatively small as a Christian denomination, we occupied a place 
of social, political, and religious privilege in the United States. Of course, our good 
manners and impeccable taste meant that we would never admit publicly that we enjoyed 
such power and prestige. Still, one only had to count the number of United States 
presidents, members of Congress, and moguls in business and industry who were 
Episcopalian to be reassured of our place in American society. This self-understanding of 
the Episcopal Church, however, all too often neglected significant segments of the church 
that did not fit the caricature of the self-assured, established, "mainline” White Anglo-
Saxon Protestant (WASP) church. African American congregations, small rural 
congregation, communities on the Western frontier and among First Nations peoples were 
often invisible to those who rested in the dominant presupposition of what the Episcopal 
Church was, or was supposed to be.  41

Douglas goes on to write that this self-understanding of the "de facto, rather than de jure, 

established church for [the United States of] America”  impacted everything from mission, to an 42

expanding and bureaucratic organizational structure, to evangelization as the extension of 

Western and Anglican (white) culture. 

 Ian Douglas, “Forward” in People of the Way, Dwight Zschiele, xiii.41

 Ibid.42
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 While this self-understanding as the de facto established church was always tenuous at 

best, it began to come under immense strain in the mid-1960s when, as Douglas writes, "the self-

security of the Episcopal Church as $the national church#%began to ebb away in the face of urban 

unrest, the civil rights movement, and the rise in new nation states in what were Anglo-American 

colonies.”  As a part of the global Anglican communion, the growing independence of formerly 43

British colonies in Africa and South and Southeast Asia also began to chip away at what was 

thought to be the indispensable foundation of Anglicanism—Western and Anglo-Saxon culture. 

All of this, coupled with the decrease in membership, engagement, and financial resources has 

resulted in a full-blown identity crisis for a church that staked much of its identity on the 

perpetuation of white, Western culture and ideals. What the Episcopal Church generally, and 

churches like Church of the Holy Spirit specifically, need now more than ever is a sense of 

identity that is cohesive, that collects potentially disparate members of the community into a 

shared sense of self-awareness, and that is theologically-grounded, rooted in what God is doing 

in the world as revealed primarily through scripture. Without this sort of robust and deep sense of 

identity, communities like Church of the Holy Spirit will continue to struggle not only in 

supporting current members but also in incorporating new ones. Moreover, a lack of a cohesive, 

theologically-grounded identity is connected to the other two challenges I have seen in 

"missional” parishes, anxiety about institutional survival and an inability to reflect on and 

appropriate the church#s participation in God#s mission. 

 Like the subject of identity, I have seen the anxiety around institutional maintenance to be 

a major struggle of Church of the Holy Spirit. At present, the current structure is over 110 years 

 Ibid., xiv.43
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old and not only is suffering from significant deferred maintenance, but much of the space no 

longer meets the needs of the community for accessibility and potential missional engagement. 

Even with the challenges of building maintenance, parishioners still feel a sense of obligation to 

steward the physical plant as best they can in hopes that it can be passed down to future 

generations. My previous parish experienced both a similar reality and a similar desire. A large 

portion of the building was even older than that of Church of the Holy Spirit and it too suffered 

from extensive deferred maintenance. Additionally, it was not accessible to individuals with 

physical disabilities, making most of it unusable either for members of the parish or community 

members. Both congregations spoke about the desire to have a more flexible, accessible, and 

sustainable space, but they felt a sense of duty to steward for the space they have even if that 

work led to financial insecurity and anxiety about the future. 

 Anxiety around institution maintenance will always exist within systems of any kind. For 

the church, such anxiety must intentionally be held in check by our awareness of that for which 

we exist. Writing a century ago, William Temple describes the purpose of the church as existing 

"to be the chief and signal vehicle of the transforming Spirit, who steadily wins men [sic], so far 

as they open their hearts to [God], from self-seeking to self-giving, from isolation of selfishness 

to the fellowship of the Holy Spirit.”  Here Temple writes that the church exists to be a vehicle 44

of the Spirit. This aligns with what we have already explored in suggests that the church exists to 

participate in the mission of God. Taken at face value then, we see that while wise stewardship 

of resources is important to extending a particular parish#s capacity to participate in God#s 

mission in a particular context, the primary focus of the church should be the missional 

 William Temple, Fellowship with God (London: Macmillan, 1920), 141.44
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participation. This is challenging enough in a church that has a healthy endowment, and 

relatively high engagement and membership numbers. The emphasis on participation in God#s 

mission is particularly challenging in a church that has precious little financial resources, low 

engagement and membership numbers, and the increased pressure of the duty associated with 

maintaining a large, aging physical plant. To rediscover a connection to vocation, the church 

needs regular reminders that what we are doing is bigger than any one parish. It is as broad and 

cosmic in range and scope as God#s mission. 

 The ability to reflect on and appropriate its participation in God#s mission is the final 

challenge I have seen in "missional” faith communities. Much of our missiological imagination 

was shaped in the era of the established church. As Zscheile and others have remarked, much of 

the organizational structure of the Episcopal Church was imagined and implemented at a time 

when the church had an understanding of mission as organized benevolence happening 

somewhere else. Zscheile points out that this delineation between parish and mission exists in the 

structure of the Episcopal Church where "the Christendom unit of the $parish#%is assumed to be 

normative, and a $mission#%congregation is the exception.”  This shaping of mission required an 45

efficient organizational structure to implement. For the Episcopal Church, that meant the creation 

of the Presiding Bishop as a full-time position and the creation of a linear, hierarchical structure 

where "expertise is assumed to lie at the top of the organizational pyramid” and those at the 

bottom "are expected to implement commands sent from above.”  Clearly it is hard to imagine 46

the contextualization of mission within this centralized, authoritative, hierarchical structure. 

 Zschiele, People of the Way, 112.45

 Ibid., 113.46
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Instead, denominational structures like the one imagined above were quite efficient at collecting 

the resources of congregations and funneling them towards overseas missions that were really 

about the proliferation of Western, Anglo-Saxon culture. As we engage in the process of 

reimagining the church, it is worth considering the development of the size and culture of 

diocesan staffs and whether or not that reflects a centralized, authoritative, hierarchical 

bureaucracy. I leave that for others to consider. 

 The centralized, authoritative, hierarchical structure also disincentivized the agency of all 

the baptized, resulting in an inability to imagine the appropriation of the mission of God in a 

particular context. Admittedly, Church of the Holy Spirit is deeply engaged with their local 

community in several areas all having to do with food insecurity; however, that engagement 

often stops at the level of charity, seldom going deeper into the restructuring of society that 

seems to be a part of God#s mission as revealed in scripture. There is seldom an understanding 

that the work of supporting our neighbors experiencing food insecurity is somehow connected to 

the work of God that we see demonstrated in the life and ministry of Jesus Christ. An ability to 

reflect on and appropriate the mission of God in a particular context is vitally important to 

flourishing life of a church. 

 The three aforementioned challenges of "missional” faith communities are not unique to 

the church; rather, these congregations are where these challenges are often experienced most 

acutely. Zscheile writes that the "future is already in our midst, but we don#t recognize it yet.”  47

Could it be that "missional” congregations, in their detachment from wealth and privilege and 

subsequent experience of disequilibrium, are actually where that future is emerging most clearly 

 Ibid., 119.47
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in the new apostolic age? I think so. As such, "missional” communities can help the church gain 

clarity as to what is essential as we all journey further into the new apostolic age. Transition is 

the New Normal seeks to address a few of these challenges, and it is to Transition is the New 

Normal that we now turn our focus. 

Gifts and Growing-Edges of Transition is the New Normal 

 There is much that commends Transition is the New Normal. First, by calling for a robust 

reengagement with licensed lay leadership roles, Transition is the New Normal opens the door 

for expansive lay involvement in the life of the local congregation. This expansion of the 

ministry and leadership of the laity is in concert with the ideals behind the development and 

implementation of the 1979 Book of Common Prayer even if it is underdeveloped in practice. 

Jeffrey Lee suggests that the heart of the Liturgical Movement, out of which came the 1979 Book 

of Common Prayer for the Episcopal Church, was "the vision of the liturgy as the shared work of 

priest and people.”  He suggests that the early church#s worship had a "profoundly corporate 48

pattern” and that this model of shared ministry was lost in the clericalization of the church and its 

worship, particularly in the medieval period. Beneath the proposals of Transition is the New 

Normal is a continued reminder that liturgy is not something that the priest does while the 

congregation observes. Rather, liturgy is, among other things, a mutual engagement of priest and 

people. 

 Second, in addition to throwing open the door to further lay participation and leadership 

in the liturgical life of the gathered community, Transition is the New Normal also highlights the 

 Jeffrey Lee. Opening the Prayer Book: The New Church’s Teaching Series, vol. 7 (Plymouth: Cowley 48

Publications, 1999), 76. Emphasis added
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incredible importance of Christian formation among laity. If, as Derek Olsen argues convincingly 

in Inwardly Digest, much of the Prayer Book tradition is derived from liturgies led by the laity, 

then it is especially crucial that the laity be formed to possess and practice their faith on Sunday 

and every other day as well. In laying bear the dearth of formation in the church, particularly 

around the church#s liturgical life, Transition is the New Normal calls the church to the task of 

making active disciples out of parishioners who would otherwise merely be passive spectators. 

Transition is the New Normal demonstrates an incredible trust in the laity of the church and calls 

the church to provide resources for the development of lay formation, liturgically and otherwise. 

 For all that commends Transition is the New Normal, there is also much that requires 

further development, nuance, and in some cases reconsideration. Primarily, the issue of 

establishing one’s priestly and pastoral presence and leadership is acutely important, especially 

because part of what it means to lead congregations in our current context is leading them 

through change. The work of leading a community through change is made possible only by 

establishing the relational capacity to do so. For many churches, the Sunday morning liturgy or 

liturgies are the only time a critical mass of the congregation assembles. Being present on a 

Sunday morning exponentially amplifies a single priest’s ability to provide pastoral care, faith 

formation, parish leadership, and more. This was certainly true for Church of the Holy Spirit. 

Sunday mornings included a plethora of parish activities including choir rehearsal, Bible study, 

the Sunday liturgy, coffee hour, and any number of meetings after the liturgy itself, to say 

nothing of the informal conversations in the narthex or hallways before or after the liturgy. To 

miss Sundays is to miss these incredibly important opportunities to connect to the parish 

community and build the relational capacity that will enable the leader to lead the community 
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through change. Moreover, missing the eucharistic celebration squanders the primary 

manifestation of the priest#s unique role within the community, namely as a sacramental 

presence who helps the community reflect and act theologically. 

 Upon reflection, I was able to establish myself as a priest and pastoral leader precisely 

because I used the first few months of my tenure to show up as often as I could. Not only did I 

attend services weekly, but I also provided several other opportunities to build relational capacity 

including holding open office hours and introducing a Bible study group and a book club. These 

opportunities were not only opportunities to provide faith formation for the congregation, they 

were also opportunities to build relationships with the congregation. Without this, my ability to 

lead the congregation during normal times, let alone during a global health crisis, would have 

been greatly diminished. 

 Additionally, Transition is the New Normal is simply out of concert with the Book of 

Common Prayer. The Prayer Book states clearly that the Holy Eucharist is "the principal act of 

Christian worship on the Lord#s Day and other major feasts.” It has unfortunately become 

popular among many in church leadership to suggest that this statement amounts to an “unfunded 

mandate” of General Convention or that it represents the “hegemony of the wealthier, coastal 

dioceses over less wealthy, more sparsely populated dioceses in the middle of the country.”  I 49

believe these sentiments to be misguided. Historically, the shift towards the eucharistic-centrality 

of Christian worship goes hand-in-hand with the empowerment of the laity for service in the 

world. In making institutional maintenance, not eucharistically-centered worship, the non-

 These two statements are verbatim statements from two bishops in the Episcopal Church. Both bishops lead 49

dioceses in the Province I and thus experience the leadership crisis acutely. I include them without direct attribution 
because they represent a larger problem, namely a misunderstanding of eucharist within the Prayer Book tradition at 
a senior leadership level. This project is, in part, an attempt to contravene this line of thinking.
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negotiable for the Christian community, Transition is the New Normal is potentially imperiling 

the church#s engagement with God#s mission. Rather than spending the church#s precious 

resources on the development and formation of the laity as apostles in God#s mission in the 

world, we now find ourselves recruiting them to help maintain increasingly fragile institutions. 

The vocation of the baptized is meant to be lived in the world and the role of the clergy is to 

support the primary ministers of the church—the laity.  

 In addition, it is incredibly difficult to attempt to use the Book of Common Prayer as a 

resource for spirituality and faith formation while simultaneously undermining one its key 

theological convictions—the centrality of baptism and eucharist. The Prayer Book tradition is at 

the heart of Anglican spirituality. While calls for prayer book revision wax and wane in the life 

of the church, Anglican spirituality in a particular context only holds together when the adherents 

of that spirituality agree on the fundamentals of that spirituality. Practically, I found it distressing 

when, in response to the adopted worship schedule that stipulated eucharistic liturgies on first, 

third, and fifth Sundays, I heard parishioners talk about how much they "don#t need” eucharist. I 

immediately called to mind the words of J. Neil Alexander from "Of Sacraments and Sundays” 

where he writes, "If I went to a church that had Holy Communion only on rare occasions… I 

would starve to death. I require a regular diet of the Risen One, especially on Sundays.”  50

Transition is the New Normal, if implemented over time, will form people in a new sort of 

spirituality. That is a given. The question for this study is whether or not that spirituality is 

faithful to the tradition of Christianity. 

 J. Neil Alexander, “Of Sacraments and Sundays” in Common Prayer: Reflections on Episcopal Worship, ed. 50

Joseph S. Pagano and Amy E. Richter (Eugene: Cascade Books, 2019), 20.
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 Finally, I have observed the way that Transition is the New Normal severs liturgy from 

mission. This is a particularly important observation, particularly given the emphasis on mission 

expressed by the Episcopal Church in Connecticut. Transition is the New Normal seems to 

follow the prevailing wisdom of the day, suggesting that liturgy is something done in the church 

and mission is something the church does outside of its walls. Such a sharp distinction between 

liturgy and mission is not new to this document. In my experience, this distinction is popular in 

spaces of the church that describe themselves as “missional.” Such a sharp distinction is harmful 

to the church#s unique witness in the world and, as we will discover, stands in opposition to 

centuries of Christian wisdom that suggest that the worship of God is at the core of the church#s 

engagement with mission. Whatever else the church is, it is primarily a worshiping community 

and its worship, rightly ordered, is a direct engagement with God’s mission. 

 As we proceed on in our exploration, I want to hold up the questions raised by Transition 

is the New Normal, particularly the questions around the fundamental characteristics of the 

Christian community in a missional age. Having implemented Transition is the New Normal at 

Church of the Holy Spirit, it is clear to me that while the questions considered by the document 

were spot on, Tolzmann comes to the wrong conclusions. Two important questions have arisen 

from my implementation of proposals of Transition is the New Normal. First, what is the 

historicity of eucharistically-centered worship and what is at stake if the eucharist is 

marginalized within the church’s liturgical life? Second, if liturgy is formative, what sort of 

spirituality is supported by a consistent eucharistic practice and what is at stake ethically if the 

eucharistic practice is marginalized? The questions will be explored in the next two chapters in 

conversation with liturgical historians and liturgical ethicists. !
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CHAPTER THREE 

DIX, MCGOWAN, AND KOENIG: LITURGICAL HISTORIANS IN CONVERSATION 

WITH TRANSITION IS THE NEW NORMAL 

 To be a Christian is to stand within a long tradition of disciples who have sought to 

follow Jesus in their day. Bruce Morrill, whose essay “Struggle for Tradition” will be examined 

in the next chapter, unfolds a helpful definition of the word “tradition” within the context of the 

Christian faith. Whereas many assume that the tradition of the church is contained in liturgical 

rites of the church, Morrill argues that the tradition of Christianity is most accurately expressed 

in the “ethical practice of Christians, that is, in their concrete way of life.”  Morrill approaches 51

liturgy through the lens of ethics, which explains why we will explore his essay more thoroughly 

in the following chapter. For the moment, however, we must establish a connection between 

liturgy and the “concrete way of life” of the Christian faithful. For this, we can go to the work of 

Derek Olsen whose book Inwardly Digest is primarily concerned with the ways Episcopalians 

can be formed by “habits of devotion” that can “foster in us the habits of virtue.”  Olsen writes 52

that while the primary function of liturgy is the glorification of God, our formation over time is a 

secondary, but still highly important aspect of liturgy. Therefore, if the relationship between 

liturgy and the ethical life of Christians is one of formation, then how we worship matters at least 

as much as that we worship, if not more. 

 This discovery inevitably raises another question: how do Christians worship? It should 

be stated from the outset that Christianity has been and currently is a diverse tradition. The 

 Bruce Morrill, “The Struggle for Tradition” in Liturgy and the Moral Self: Humanity at Full Stretch Before 51

God, ed. E. Byron Anderson and Bruce T. Morrill (Collegeville: The Liturgical Press, 1998), 68.

 Derek Olsen, Inwardly Digest: The Prayer Book as Guide to a Spiritual Life (Cincinnati: Forward Movement, 52

2016), 17.
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question of how Christians worship should not be confused with the questions around “style” of 

worship. Ever since the first apostles carried the gospels to the corners of known world, 

Christians have been able to inculturate the how of Christian worship into their contexts. That 

said, there is unity within this diversity. Christians worship by eating together with Christ. As we 

will see, this was true for Jesus and his followers before his death and it remains true, albeit in a 

new way, after his resurrection. Authentic Christian worship is centered around the breaking of 

bread with Christ. Attempts to marginalize this practice often result in a destabilization or 

distortion of the tradition. 

 We can take as a given that Christian practice across the centuries has tended to center 

eucharistic practice. The specific nuances of that practice require further examination in order to 

understand how it has evolved to its current form. The rest of this chapter will focus on incisive 

examinations of the scholarship of three theologians who approach their work through a 

historical lens. Their work will help us think through the historicity of Christian practice. First, 

we will examine Andrew McGowan’s Ancient Christian Worship to help us establish the 

historical context of the earlinest Christian meal practices. Next, we turn our attention to John 

Koenig’s Feast of the World’s Redemption, where we will explore the cornucopia of theological 

meanings and interpretations of those early Christian feasts. Finally, we will review Gregory 

Dix’s The Shape of the Liturgy, his magnum opus and a widely read text in liturgical studies. 

This text is an important conversation partner in this study because of it casts a long shadow over 

liturgical students, even if some of its findings have been nuanced by later scholars. Where 

possible, we will also explore the works of other liturgical scholars like Jeffrey Lee, Leonel 

Mitchel, and Ruth Meyers to either underscore or provide a bit more nuance to a particular 
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argument. The question central to this chapter is: what is the historicity of eucharistically-

centered worship and what is at stake if the eucharist is marginalized within the church’s 

liturgical life? 

Andrew McGowan and Ancient Christian Worship 

 Andrew McGowan currently serves as dean and president of Berkeley Divinity School. 

He also serves as McFadden Professor of Anglican Studies and Pastoral Theology. His work has 

thus far focused on the life of early Christian communities. He published Ancient Christian 

Worship: Early Church Practices in Social, Historical, and Theological Perspective in 2014 to 

explore this historicity of Christian worship. As a whole, the book explores the original concept 

of what ancient Christians would have meant by the word “worship” before examining common 

practices like meal, word, music, initiation, prayer, and faithful keeping of time. McGowan 

concludes, “Christian liturgy thus emerges… [as] the sum of very specific and concrete 

performances, undertaken because they are believed by the members of the church to be 

constitutive of their faith, their allegiance, and their identity. These actions, offered as service to 

God, constitute Christian worship.”  Christian worship according to McGowan is not simply the 53

individual rites associated with the Christian faith—baptism, eucharist, prayer, etc. Rather, 

Christian worship is the rites along with their effect, the glorification of God and the ethical 

formation of Christian disciples.  

 McGowan begins his book arguing for this more expansive understanding of Christian 

worship. Whereas modern readers and practitioners are apt to equate liturgy and worship as 

interchangeable terms, McGowan argues that such a reductionist view of the term “worship” 
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would have been unthinkable for ancient Christian practitioners. For post-modern, western 

Christians, religion is often considered adjunct or dispensable. Within this scheme, worship is 

seen as tiny actions that occur within this larger, adjunct activity. Ancient people of faith saw 

religion as something far more essential. More than simply ritual actions, worship was the whole 

matrix of ethics, practices, and politics that comprised the life of the practitioner. N.T. Wright 

affirms this view of ancient religion in Paul: A Biography where he writes, “In Paul’s day, 

‘religion’ consisted of God-related activities that, along with the politics of the community, held 

a culture together and bound the members of that culture to its divinities and to one another. In 

the modern Western world, ‘religion’ tends to mean god related individual beliefs and practices 

that supposedly separate from culture, politics, and community life.”  Within this all-consuming 54

theme, worship denotes “not a specific realm of activity like ‘liturgy’ but the orientation of all 

forms of human activity, including liturgical and ritual, towards a particular allegiance.”  The 55

particular ritual and liturgical practices within the scheme, practices like eating together, 

baptizing, reading scripture, singing, and more, are all intended to interface with every other 

aspect of the lives of the practitioner. It is also worth noting that these practices were about 

embodied allegiance, not simply internal feeling of piety and reverence. Perhaps this can help us 

better understand what Paul may mean in Romans 12:1, “I appeal to you therefore, brothers and 

sisters, by the mercies of God, to present your bodies as a living sacrifice, holy and acceptable to 

God, which is your spiritual worship.” Perhaps Paul is not speaking figuratively here, but 
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literally, enjoining the Roman church to practice an embodied allegiance to God. The product of 

this practice is a body and a life that was regularly oriented towards the God revealed in Christ. 

Embodied allegiance as Christian worship can help us understand the importance of 

specific Christian practices like eating together. Christian worship was not intended to be a 

unique practice out-of-step with the regular lives of the faithful; rather, as embodied allegiance, 

Christian worship was integrated into every aspect of their lives. Everything from caring for the 

poor to choosing which food to buy in the market was a demonstration of one’s allegiance to the 

God revealed in Jesus of Nazareth. Specific liturgical or ritual acts like communal meals were 

intended to inform and influence those broader acts of worship. At present, most Episcopal 

churches take for granted the centrality of eucharistic worship. That the 1979 Prayer Book calls 

Holy Eucharist "the principal act of Christian worship” is the assumption of anyone who has 

come to The Episcopal Church since the Prayer Book was published as well as many who had 

grown up in the church prior to 1979. The shift from the ethos of the 1928 Prayer Book (which 

saw most churches celebrating the eucharist monthly or even less frequently) to the eucharistic-

centrality 1979 Prayer Book was part of a dramatic shift in The Episcopal Church#s identity 

which itself was part of a larger liturgical realignment that we will examine in due course. The 

degree to which the transition was successful, with many churches making the change in the 

years prior to the new prayer book, might also highlight a socio-religious power to the ritual 

itself. That Christian worship centers around food is something the early church would have 

taken for granted as well. McGowan goes on to talk about the incredible diversity of practice 

within the ancient Christian tradition while also affirming the “foundational elements that are 

53



developed, others that appear as genuine novelties, and some that appear and then fade or die”  56

within that tradition. One of those “foundational elements” is the communal meal practice that 

would come to be known as eucharist. 

McGowan makes clear that social and religious meal practice was incredibly common 

across the ancient Mediterranean world. This will be seen with other theological historians as 

well. That Christians gathered around food was has hardly unique or distinctive in the broader 

societal context. “In fact,” McGowan writes, “it would have been strange had they not shared 

food together in both a festive and a formal way, since most other definable social groups in the 

ancient Mediterranean world did the same.”  The evidence that social groups ate to gather as a 57

normative practice underscores the connection between eating with, and therefore associating 

with, someone. The pervasiveness of this practice can be seen in scripture itself where Paul 

distinguishes between “the Lord’s supper” and deipnon or “private suppers” which had their own 

associated expectations and practices including seating arrangements, ablutions, singing, and 

libations. These “private suppers” were not run-of-the-mill dinners or regular evening meals, 

they were “relatively formal and purposeful events.”  “Groups bound by kinship and by 58

professional, social, religious, or ethnic ties celebrated such meals together to create and express 

their identity and their beliefs when need or opportunity for celebration arose.” The gathering of 

Christians around food was by no means unique in the ancient world; however, the particularity 

of how Christians gathered, particularly what they did with food made them unique. Tying back 

to his broadened definition of worship, McGowan affirms that these meals “were not merely one 

 Ibid.,17.56
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sacramental part of a community or worship life but the central act around or within which 

others—reading and preaching, prayer and prophecy—were arranged.”  To restate, religion in 59

the ancient world was all-inclusive, not adjunct. Moreover, the eucharist served as the defining 

practice within the all-inclusive faith in the Risen Christ. 

Before moving too deeply into the origins and development of eucharistic practice within 

Christianity, we must explore the meal practice of the ancient Jewish community. Jewish meal 

practices, like their Christian counterparts, developed within and alongside this broader context 

of social and religious meal practice. McGowan cautions against the oversimplification of Jewish 

practices. Judaism in the first centuries of the common era was as diverse as any other religious 

and cultural group. That said, there are a few prominent practices worth our consideration as we 

examine the milieu within which Christian table liturgies were developed. Perhaps the most 

famous meal practice of the Jewish community is the Passover Seder, what N.T. Wright 

describes as the “notoriously dangerous freedom festival of the Jews.”  The Passover festival 60

marked the annual commemoration of the Jewish emancipation from Egyptian slavery 

chronicled in Exodus. As McGowan helpfully points out, whether the Last Supper takes place on 

Passover (as told in the synoptic Gospels) or the day before (as told in the Gospel of John), it is 

clear that the evangelists want to communicate and recast the Passover nature of Jesus’ ministry. 

John’s Gospel begins with John the Baptizer seeing Jesus approaching and declaring, “Here is 

the Lamb of God who takes away the sin of the world.”  61

 Ibid. Emphasis added59
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In addition to meals associated with major festivals like Passover, McGowan also points 

out the “haburot” tradition of Jewish communities. Like the broader Mediterranean society, 

associations of Jewish people gathered regularly “as a means of expressing and creating bonds of 

social obligation and divine obedience.”  The sum total of the evidence suggests that the Last 62

Supper was neither the last supper nor the first supper for communities associated with Jesus. 

Rather, what would come to be called the eucharist “emerges in the same world as these forms, 

aware of some of the earlier ones, but developing alongside rather than merely out of them.”  63

Eating was an important part of Jesus’s ministry. McGowan reminds us that Jesus spends 

a great deal of his ministry eating with others, suggesting that the Gospels frame the final meal 

known as the “Last Supper” as the “climax of his practice as a frequent, significant, and 

controversial eater.”  It seems that for Jesus, eating was not simply a physical necessity. It was 64

part and parcel to his ministry. After he died, the gospel depict the post-Resurrection meals of 

Jesus with his disciples “as the continuation of a whole series of Jesus’ suppers of banquets, not 

just a response to or memorialization of one.”  There is considerable evidence that the earliest 65

followers of Jesus attached a variety of meanings and significances to this meal, even if the Last 

Supper soon rose to the most prominent. The Last Supper itself was likely an innovation upon a 

longstanding tradition. Eating together was the core practice. Eating with Jesus was already an 

ingrained habit among the Jesus community that it naturally continued after his death and 

resurrection. In fact, Jesus’ presence at these meals after his Resurrection allowed his disciples to 
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begin to synthesize and integrate what his ministry was all about. Again we see that the eucharist 

serves as an important interpretive lens. 

McGowan underscores the distinctiveness of the Last Supper among the Jewish meal 

tradition by comparing the “institution narrative” of 1 Corinthians against the later version which 

appears in the Gospel of Mark. In the 1 Corinthians version, which is similar to the version that 

appears in Luke, Jesus “gives thanks” before breaking the bread and sharing the bread and cup 

with his disciples. In the Mark version, which bears similarity to the version in Matthew, Jesus 

“blesses” the bread before breaking the bread and sharing the cup. McGowan points out that 

while “thanksgiving” and “blessing” may seem similar, there are interesting differences. 

"Blessing, or berekah, was a well-developed genre of Jewish prayer associated with meal,” 

whereas thanksgiving was not as well developed in terms of meals. McGowan goes on to explore 

the subtle differences between 1 Corinthians (and Luke) and Mark (and Matthew) including the 

inclusion of “do this in remembrance of me” in the 1 Corinthians version. The subtle differences 

may reflect the diversity of practice and meaning present in the early Christian movement. 

Before concluding his exploration of 1 Corinthians 11, McGowan points out that this chapter, 

which includes the earliest version of the “institution narrative” also includes provides the first 

indication that eating characterized the earliest Christian gatherings.  He raises an interesting 66

concept given the syntax of the Greek used in both 1 Corinthians and Mark. While the bread is 

masculine, the word “this” is neuter suggesting that when Jesus says “this is my body,” he is not 

meaning the bread exclusively. McGowan theorizes that the “this” may reference the entire 
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gathered community undertaking the practice of sharing the bread.  This is certainly in concert 67

with 1 Corinthians 10:17, where Paul writes “Because there is one bread, we who are many are 

one body, for we all partake of the one bread.” The gathered community sharing the broken 

bread are the body of Christ. To put it slightly different, to be the body of Christ is the gather and 

eat together. 

Having firmly established the eucharistic shape of early Christian gatherings, McGowan 

proceeds to explore the theological significance of these gatherings by exploring their ritual 

parts. For the sake of our exploration, we will restrict our analysis to the the action of blessing/

thnaksgiving, the use of bread and wine (and other food), and the use of space. The concept of 

the “real” presence of Jesus at these meals is considered heavily in John Koenig’s Feast of the 

World’s Redemption, which we will examine in due course. First, McGowan states that the meal 

of the Corinthian church  “was a banquet on Greco-Roman lines,”  that is, within the broader 68

tradition of social eating clubs with their associated set of unique rituals and traditions. Allusions 

to the Last Supper are noticeably missing from the earliest forms of what we would call 

eucharistic prayers. Moreover, McGowan suggests that these early prayers bear striking 

resemblances to the Jewish berekah.  This evidence further serves the narrative that the there 69

existed a longstanding meal tradition among Christian communities that preceded the death of 

Jesus.  Within this meal tradition, the community of Jesus followers had developed a persistent 70

posture of thanksgiving towards God. 
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In terms of what was eaten during these meals, bread and wine were also unremarkable 

additions. They were staple foods of the day, so ordinary that Pliny the Younger referred to them 

as “everyday and prosaic.”  McGowan asserts that “what was unusual was their use—or at least 71

the use of bread, but not other foods—as central to such formal feasts.”  The elevation of 72

incredibly ordinary and mundane matter is central to the Christian doctrine of the Incarnation; 

thus, a meal that featured this central act would serve an incredibly important catechetical, as 

well as liturgical, function. These meals may have also included other foods including oil, dairy, 

and even fish, but there is no evidence that these other foods were given the same theological 

significance as the bread.  The food present alongside the bread and wine was intended to 73

reflect an egalitarianism among Jesus followers. When Paul rebukes the Corinthian church to 

“eat at home,” he is admonishing them to be mindful of why they gather, to bear witness to the 

Risen One and embody his virtues. Social disparity, rife beyond the gathering, were to have no 

place within the body of Christ. This is another reminder of the virtue-forming effect of the 

Christian gathering. 

Finally, McGowan explores the significance of space in early Christian gatherings. Recall 

again that these early meals formed alongside other meal practices and rituals in the ancient 

Mediterranean world. These other practices would have included norms regarding seating, the 

arrangement of the space, and more. The first Christian meals, like the great majority of similar 

meals in the ancient world, took place in homes. Larger homes could accommodate larger 

communities and were often better suited to allow for other Christian practices including baptism 
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“allowing the demonstrated connection between initiation and meal to be realized in full.”  74

McGowan does warn against an overly-romanticized understanding of these domestic liturgies, 

suggesting these early communities were “less a family or household… and more like other 

associations or clubs, and like them would probably have aspired to move from a member’s 

home to there own dedicated venue when necessary or possible.”  Homes served a function of 75

convenience, but were also further examples of how Christian practice, or religion more 

generally, was so well incorporated into the lives of practitioners.  

McGowan concludes his chapter on the table liturgies of the ancient Christian community 

by reminding the reader that although these early Christian gatherings were utterly unremarkable 

in one sense, employing unremarkable practices like singing and prayer around unremarkable 

elements of bread and wine, there was something incredibly, perhaps subversively, remarkable 

about it. Although it would evolve across time, it would remain “the distinctive and regular act of 

Christian communal life,”  even if only aspirational. “In the fourth century as in the first, a 76

diverse group of believers gathered around a table to share simple food, and the Christians 

prayed and gave thanks to God for the life and work of Jesus, remembering his own acts of 

eating as they performed their own, affirming his presence in and at their meal.”  As we will 77

soon be reminded, this practice is true not only for the first, and fourth centuries, but for the 20th 

and 21st centuries as well. 
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McGowan’s overview of early Christian worship generally and early Christian table 

liturgies specifically provide a helpful foundation for understanding the remarkable centrality of 

eating-as-liturgy in the first centuries. He proves that it was historically inconceivable to separate 

eating from Christian worship in the first centuries. Even as Christian liturgy evolved from the 

evening banquet to the morning sacramental gathering, the breaking of bread continued to be the 

event around which the rest of the community’s gathering was organized. This makes sense 

given the pervasiveness of dinner groups in the ancient Mediterranean world. The general sense 

that one comes away with is that to be part of a group is to eat with that group. Eating and 

identity seem to go hand in hand. The centrality of communal eating also makes sense given the 

centrality of the practice in Jesus’ New Testament ministry. The New Testaments often portrays 

Jesus either leaving or going to a meal. Moreover, Jesus uses a meal to help his disciples 

interpret his ministry and significance in new ways. 

Given the undeniable significance of eating in terms of Christian identity, it seems 

strange then that the church would propose marginalizing the practice when the need to reinforce 

Christian identity is noticeably acute. Connecticut is among the least religious states in the 

country (having previously been among the most religious states). Moreover, it can be argued 

that many religious Connecticutians who do identify as Christians identify more as cultural 

Christians, having allegiance more to the remaining cultural trappings, privileges, and 

assumptions of western civilization (and white supremacy) than to self-negating path of Jesus of 

Nazareth. If Christian worship is to be understood as the matrix of practices and beliefs that 

orient our allegiance towards the God revealed in Jesus Christ, then being a Christian must mean 

more than simply attending a church periodically and claiming the moniker as a placeholder for 
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“white” and “American.” To be a Christian is to orient one’s life towards Christ and, if the New 

Testament is any guide whatsoever, that orientation leads us to communion with Jesus. 

John Koenig and The Feast of the World’s Redemption 

 John Koenig is the professor emeritus of the New Testament at The General Theological 

Seminary. During his lengthy academic career, Keonig has published numerous books on early 

church practices. His work entitled The Feast of the World#s Redemption: Eucharistic Origins 

and Christian Mission highlights not only the historic centrality of meal-based liturgy within 

Christian practice and identity, but also its important connection to the church#s engagement with 

mission. Koenig introduces the eschatological importance of eating with Jesus into our 

discussion. The telos of Christian mission for Koenig is the coming of God#s kingdom of which 

Jesus spoke and for which Jesus calls the church into being.  Keonig interprets the instructions 78

from The Didache that include a prayer of thanksgiving "for the Holy Vine of David” to be 

replete the eschatological energy and anticipation for the fullness of the Kingdom of God on 

earth.  At the Last Supper, indeed through his ministry, Jesus spoke about the fulfillment of the 79

Kingdom of God, again in terms of an eschatological banquet, only coming about after a period 

of agonizing separation between the Messiah and the messianic community.  Still, according to 80

Koenig, "the last supper was not so much a farewell meal – though it has those qualities – as a 

salvation event in which God#s gracious plan for Israel was freshly and definitively revealed into 

which the disciples were enlisted, more deeply than ever before, by their ritual eating and 
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drinking.”  In the Last Supper, Jesus was inviting his disciples to see past events that had not yet 81

happened (his passion, death, and resurrection) and towards the ultimate fulfillment of God#s 

promise. This utterly unremarkable gathering is made incredibly remarkable because of the way 

that it seems to pull together the past, the present, and God’s future. Here again we are reminded 

of the incredible missiological importance of the eucharistic feast. If the eucharist, which would 

be influenced by the Last Supper, provides any framework for understanding Christian 

participation in God’s mission, it is this: Christian mission happens in the present, in continuity 

with God’s saving activity in the past, towards the culmination of God’s saving purposes in 

God’s future. 

 Koenig goes on to describe the early communal life of the church, cautioning against 

referring to the early church with the term "Jesus Movement” because the phrase "does not 

convey what is most distinctive about such gatherings, namely, that they were shaped above all 

by Jesus#%resurrection and by the Spirit, that they began very early to proclaim his messiahship, 

and that they tended to establish a common life in specific localities, the most prominent of 

which was Jerusalem.”  Koenig#s caution against the phrase "Jesus Movement” to describe the 82

early church is a reminder that Jesus#s ministry was more than a social, political, or even a 

religious phenomenon. For the earliest followers of Jesus, they were shaped by something that 

transcends each of these arenas, the experience of the Resurrection and the power of the Holy 

Spirit. They were swept up into the inexhaustible energy of God#s mission by way of Jesus#%death 

and resurrection and ongoing presence with them. Koeing and McGowan are proponents of a 
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more expansive understanding of worship and faith. For both, the relegation of faith to a 

particular compartment of our lives is unacceptable. To follow Jesus involves the whole person, 

with all their associated beliefs, assumptions, prejudices, hopes, and dreams. 

 For Koenig, the earliest "eucharistic meals” were those held immediately after the 

Resurrection when scripture records Jesus visiting his disciples and eating with them including 

the Emmaus Road narrative (Luke 24:13-35) and Jesus subsequently appearing to the eleven 

disciples and eating broiled fish (Luke 24:36-49) among others. This does not preclude the 

possibility, indeed the likelihood, that the the post-resurrection meal tradition is in continuity 

with meal practice prior to Jesus’ crucifixion. Koenig suggests that what distinguishes these 

meals is "visible and tangible communion with [the Risen] Jesus.”  In Acts, Peter says that Jesus 83

appeared to those "chosen by God as witnesses” and he "ate and drank” with them.  These meals 84

at which Jesus#s resurrected body was present "fanned the hopes of believers for an immanent 

completion of God#s redemptive work… When Jesus was felt (or actually seen) to be present 

with the disciples at table, he joined them as a pioneer and perfector of something not yet 

finished, as one still laboring to bring about the full abundance of God#s rule.”  Here again we 85

see the incredible missiological thrust of the eucharist. 

 So far, Koenig#s exploration of post-resurrection primitive table worship is less an 

exploration of liturgical texts and more an exploration of the ethos and missiological context in 

which these expressions of Christian worship would develop. From the very beginning, the 
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church#s table liturgies joined Jesus in anticipating the fullness of the kingdom of God. 

Moreover, these liturgies enlisted its participants in working to enact God#s reign on earth while 

also connecting them to Jesus#s self-sacrifice. Here we can see a renewal of the human vocation 

emerging from the act of Christian worship centered around meals.  Koenig assumes that the 86

rest of the entirety of the New Testament—gospels, epistles, prophecies—are all going to be 

proclaimed in the context of a table liturgy. Some will speak directly to the practice itself. Either 

way, table liturgy is the context of the New Testament and provide the frame for understanding 

and working out the ethical considerations of the faith. Love, hospitality, and reconciliation were 

practical matters that were to be practiced by the community at table so that they could be 

enacted by the community in the wider society. This is a safe assumption if, as McGowan points 

out, eating was such a pervasive practice among social and religious societies in the ancient 

Mediterranean world. 

 Koenig is clear that the church#s engagement with mission finds its meaning in 

eucharistic practice. He further identifies five "views” of what this looks like for the church. 

First, Koenig highlights "promise” as a key component of the church#s eucharistic mission. In the 

eucharist, we are reminded through Jesus#s own words that God#s plan for the world has not yet 

been fulfilled. "Jesus intends the stirring up of great expectations, not only at this last supper, but 

 I am deeply indebted to the work of N.T. Wright whose New Testament scholarship introduced me to a 86

fulsome understanding of Christian mission. I am particularly mindful of the way that Wright highlights the 
importance of the Jewish roots of Christian mission, namely a connection to the narrative of salvation outlined in the 
Torah. A more fulsome exploration of human vocation will occur in due course; however, it is important to name 
here that a key concept for Wright is the synthesis of salvation and vocation. From the standpoint of his high 
anthropology, sin is by definition inhuman. The ministry of Jesus is specifically one of entering and restoring human 
nature by fulfilling the human vocation in creation and then calling together a community of humans committed to 
continuing that work. For more information on this framework, see The Day the Revolution Began: Reconsidering 
the Meaning of Jesus’s Crucifixion and After You Believe: Why Christian Character Matters. 
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in all the subsequent meals where he appears as the Risen One or is honored by the church for 

his mighty acts and addressed in prayers and hymns even when he cannot be seen.”  There is, 87

according to Koenig, a re-engagement with the messianic anticipation that pulses beneath the 

surface of Christian proclamation, without which Christian proclamation ceases to be 

authentically Christian. Our eucharistic feast itself anticipates the great wedding banquet and the 

ultimate "healing of the nations, and we believers have the high privilege of sharing in the 

beginning of its fulfillment.”  Koenig reminds the reader that God#s saving work is "for all 88

peoples.”  A robust engagement with the eucharist is a regular reminder to the church that our 89

missional engagement must be eschatologically focused towards the ultimate fulfillment of 

God#s reign. Our proclamation is that what will be is not yet what is. 

 Second, Koenig highlights "presence” as key to understanding the church#s eucharistic 

missional engagement. Koenig admits that when most people consider the presence of Christ at 

the eucharist, they immediately consider the consecrated elements—bread and wine.  For most 90

of the New Testament, Jesus was "invisible” to worshipers. What they did have was a connection 

to the Last Supper, Jesus#s last gathering with his friends where, as president, he gave them bread 

and wine in shocking new ways and told them to continue the practice to "re-call” him. Given 

this, the more vibrant, and therefore more missional, frame to try on might be considering the 

presence of Christ as "host” who invites each of us to commune with him.  Koenig writes, "it is 91
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Christ the royal president and host of the meal who comes to the foreground. This free and active 

messianic presence undercuts all theories that Christ is somehow confined to the food and drink 

and wishes to be worshiped in the ceremonial display of them.”  This presence is, Koenig 92

reminds us, an "incomplete” presence so long as God#s kingdom is not yet fully established. 

Before moving away from presence, Koenig reminds us that Christ#s presence is not the only 

presence that is to be contemplated at the eucharist. The faithful are to contemplate their own 

presence and what it means that they are members of the body of Christ.  When we consider 93

Christ#s presence at the eucharist inviting us to partake of himself and thereby become the Body 

of Christ, we are invited to consider our own presence, particularly the ways our presence has 

been distorted by a world with a differing set of values and ethical considerations. "Entering 

God#s promise with our neighbors around the table can bring us home to ourselves, not in ways 

that feed our narcissism but in those that reveal to each of us our distinctive identity and purpose 

for living within God#s redemptive plan.”  The eucharist therefore becomes both a sign of 94

comfort inasmuch as Jesus desires to commune with us, a ritual container for grief and 

anticipation as we anxiously await the fullness of Christ#s presence with us in God#s kingdom, 

and an opportunity to consider our own space in all of it. 

 Ibid.92
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 Koenig then points to "practice” as a key to understanding the eucharistic shape to the 

church#s participation in mission. By "practice,” Koenig refers to the robust engagement with the 

liturgy itself that reflected the concerns of real life. Although there was considerable diversity 

among eucharistic meal observances, there were some practices that were standard including the 

fact that most worship took place either in the homes of members of the community or in special 

halls rented and set aside for this purpose.  The set-up inside these spaces was as diverse as the 95

communities who used them, but largely reflected the conventional meal practices of the area. 

Within this physical layout, the entire liturgy, which included teaching and prophetic gifts, took 

place.  Koenig also suggests that these liturgies also included moments of silence where the 96

community could contemplate all that was occurring around them.  The point is, the liturgical 97

practice was not out of the norm for the worshipers. Instead, early Christian table liturgy had 

direct and obvious connections with non-religious practices. Worship was integrated. Ethicist 

Larry Rasmussen writes: 

…[S]acraments are practices supreme only if and when they embody and show forth their 
connectedness to the rest of life… For Christians, the Supper of the Lamb is a central and 
centering event… it is this when, for example, it breaks down the barriers between races, 
classes, gender, and cultural by welcoming all to the welcome table; when it connects 
with the many hungers of the world, including physical malnutrition, and moves people 
to alleviate them as best they can; when it celebrates the blessed creation in gratitude for 
life and recognizes God in, with, and under simple and ordinary things like the fruit of the 
vine; when it brings judgment and a call to repentance to all the tables where the stranger 
is not welcomed as a partner; and when it means new beginnings for a forgiven and 
refreshed people around an inclusive table community.  98
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Clearly there are important ethical considerations contained within the eucharist. We will explore 

these further in our investigation.  

 For Koenig, the next key to understanding the eucharistic shape of the church#s 

engagement with mission is "abundance.”  There is a reason why "feast” has been used early on 99

to describe the church#s worship. In a world replete with scarcity, the church witnesses to God’s 

innate abundance. The church#s table liturgies were opportunities for members of the church to 

appropriate this proclamation and practice love and hospitality by sharing what they had with 

others. Keonig writes that the creation of community made possible by the proclamation and 

subsequent appropriation "is something of a miracle.” Parker Palmer writes, 

Even as we act to evoke community, we must remember that community itself is a gift to 
be received, not a goal to be achieved… Community and its abundance are always there, 
free gifts of grace that sustain our lives. The question is whether we are able to perceive it 
and receive it. This is likely to happen only when someone takes the vulnerable public act 
of assuming abundance but aware that others may cling to the illusion of scarcity.   100

Koenig suggests that although Palmer is not here speaking specifically of the eucharist, this 

reflection describes what we might expect of a eucharistic gathering in the New Testament 

church, particularly given the meal practices upon which the eucharist innovated. 

 Finally, and arguably most importantly for our examination, Koenig identifies "Co-

missioning for Redemption” as the fifth and final key to understanding the eucharistic shape of 

the church#s engagement with mission. Koenig is clear that while there is an element of comfort 

contained within eucharistic practice, "the eucharist does not offer us a permanent resting place 

 Ibid., 239.99

 Parker Palmer, “Scarcity, Abundance, and the Gift of Community,” Community Renewal Press, 1, no. 3 100

(January 1990), 4f, in Ibid., 246.
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where all the comforts of domestic life are provided at the touch of a keyboard or turn of a 

switch… our worship at table with Jesus is more like a point of arrival and point of departure for 

the Christian community at work in the world.”  To share in the eucharist is to join Christ and 101

thus be swept up into the dynamic energy of the Triune God who is even right now refashioning 

all of creation. As stated previously, the eucharist enlists in God#s salvific work in Christ. It is for 

this reason that Koenig writes "the eucharist makes the missionary church.”  102

 Where McGowan’s Ancient Christian Worship offers solid evidence to support the 

cultural significance of meal practices in the early Christian community, Koenig’s Feast of the 

World’s Redemption offers incredible resources to support the incredible theological significance 

of the gathering. Just like Ancient Christian Worship makes the separation between Christian 

worship and meal practice inconceivable, Feast of the World’s Redemption makes clear that is 

impossible to consider the ancient church’s theology outside of eucharistic practice. This does 

not mean that the ancient church had a singular understanding of the eucharist; rather, the 

churches theological evolution occurred alongside, and indeed around, evolutions in eucharistic 

practice. Particularly meaningful for our exploration of the contemporary significance of the 

eucharist in the new apostolic age is Koenig’s five views. 

 The eucharist is a practice that reminds us of the “promise” inherent in the Christian 

cosmology. Our past and present collide with the hope of God’s future when we gather as a body, 

enact the mystery, and share in the broken bread. The feast that we share anticipates a greater 

feast, one hoped for by prophets, apostles, and martyrs. Such a practice is incredibly necessary in 

 Ibid., 250.101

 Ibid., 253.102
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our own context that is characterized by such epidemic levels of nihilism and hopelessness in the 

face of climate change, the rise of global autocracy, and the looming threat of war and terrorism. 

We stand in need of regular reminders that this world is still God’s and that God’s salvation plan 

is still unfolding even amid considerable evidence to the contrary. The regular eucharistic 

Christian feast is a proclamation and embodiment of our belief in that hope and our refusal to 

surrender hope to the prevailing tide of doom. 

 The concept of “real presence” should also be considered. It is true, as Tolzmann would 

suggest, that Jesus is present in the action of proclaiming scripture; however, it is telling that 

scripture itself asserts the need for scripture to be engaged in relation to meal practice. Again, 

the Emmaus Road story reveals that Jesus spends considerable time explaining the scriptures to 

the two disciples on the road, but it only after he breaks bread that the meaning of the scriptures 

is unlocked to them.  While many people are disaffiliating from religious institutions, the 103

hunger for spirituality is as high as ever. To meet that need, the church should respond with all its 

resources, helping people understand the power of the Gospel in the ways outlined by the witness 

of scripture. That means exploring scripture in the context of the Body of Christ (the church) that 

is itself comprised of those who actively “discern the body of Christ” (one another engaged in 

ritual action). Such an active and dynamic engagement would draw people into its dynamism, 

showing inquirers, catechumens, and long-time disciples the unending riches of the Christian 

tradition. The work of the church does not happen in lieu of God’s divine presence. The work of 

the church happens precisely because God is present in the world in the church continuing God’s 

work of healing and redemption. 

 Luke 2. I include the Emmaus Road narrative because it reveals the relationship between word and 103

sacrament.
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 Koenig’s view of “practice” is also compelling. Connected to McGowan’s expansive 

conceptualization of worship, eucharistic participation as “practice” reminds us that our Christian 

discipleship is not intended to be relegated to some obscure corner of our lives. Rather, just as 

early Christian eucharistic practice inhabited and elevated a longstanding practice of eating 

together, so too does our faith intended to inhabit and elevate our lives.  It is remarkably easy for 

the Christian faith to become a beautiful antique or heirloom that we display when convenient; 

however, the eucharist properly celebrated and received resists this temptation by reminding us 

that there is no activity or part of ourselves so ordinary or mundane so as to be beyond the scope 

of God’s concern. We will explore the incredible ethical potential of deepening our eucharistic 

engagement in the following chapter. Suffice it to say in the moment that the eucharist as practice 

is key to practicing the Christian virtues necessary to share in the redemption and re-creation of 

our world. 

 The view of eucharistic worship as abundance is also key to the ongoing engagement of 

the church with God’s mission. Consider for a moment the incredible, and widening, wealth gap 

in the United States of America (and other western, capitalist countries). Couple that wealth gap 

with increasingly scare resources, the existential threat of climate change and its effects on global 

food supply, and the underlying “dog eat dog” ethos of our age. Everywhere we turn, we are told 

that there is simply not enough to go around; therefore, we must portion out what little we have 

to those deemed worthy by society. In the face of this inhumane meritocracy, the plain witness of 

the eucharist is that God is abundant and God’s creation is likewise. The connection between 

eucharist and abundance is so strong that it is seen in the earliest liturgical pastoral rebuke, when 

Paul chides the Corinthian church for showing favoritism to the wealthy at the expense of the 
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poor, subverting both the message and effect of the eucharistic meal itself.  Over and against 104

the prevailing narrative of scarcity that leads to acquisitiveness the witness of the eucharist is the 

abundance of daily bread.  105

 Finally, the “commissioning for redemption” aspect of the eucharist is certainly needed in 

our own time. One of the dangers of religion within a western, hyper-capitalist context is that it 

can become merely another consumable good, much like entertainment. In fact, as I have heard 

church leaders describe their support for measures like Transition is the New Normal, much of 

their support lies in their desire for the priest to become something more than a “liturgical PEZ 

dispenser.” Against this experience, I would offer that the problem is not in the ritual itself, but in 

how the faithful have been formed around it. Aspects of the eucharist, helpfully highlighted by 

Koenig and others, including the connection between the eucharist, salvation, and Christian 

mission, have either been obscured or altogether ignored.  The result is a eucharistic practice 106

that reflects an unChristian worldview. What is needed is not a retreat from the practice but a 

 Footnote 1 Corinthians 11104

 Walter Brueggemann has written considerably on the subject of “acquisitiveness” and how the narrative of 105

Christianity, rooted in the unfolding Jewish story, witnesses against it. Here, I am specifically mindful of two books: 
Truth Speaks to Power: The Countercultural Nature of Scripture and Sabbath as Resistance: Saying No to the 
Culture of Now. In the latter, Brueggemann writes that the practice of keeping sabbath “is an act of resistance. It 
declares in bodily ways that we will not participate in the anxiety system that pervades our social environment. We 
will not be defined by busyness and by acquisitiveness and by pursuit of more, in either our economics or our 
personal relations or anywhere in our lives. Because our life does not consist in commodity.” Walter Brueggemann, 
Sabbath as Resistance: Saying NO to the CULTURE OF NOW (Louisville: Westminster John Knox Press, 2014), 
31-32.

 N.T. Wright, The Day the Revolution Began, 147. N.T. Wright writes compellingly about a “three-layered 106

mistake” in modern Christian though. He says, “we have Platonized out eschatology (substituting “souls going to 
heaven” for the promised new creation) and have therefore moralized our anthropology (substituting a qualifying 
examination of moral performance for the biblical notion of the human vocation), with the result that we have 
paganized our soteriology, our understating of “salvation.” For Wright, a paganized soteriology is one where we 
think that God kills Jesus to satisfy his wrath rather than Jesus fulfilling a fundamental human vocation, thus 
disempowering the dark forces that held sway over humanity as result of the vacuum of vocation left by human 
disobedience and indifference towards their Creator. If we apply this “three-layered mistake” to the sacraments, we 
can see why people think baptism is more of ticket out of eternal punishment in hell than it is an entry into a life of 
grace lived out in the giving of one’s self for the sake of others. Likewise, eucharist becomes solely a reminder that 
we are the chosen ones who are in right relationship with God and thus assured a place in heaven rather than a 
commissioning to share in God’s work in the world. 
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reengagement and deepening of the practice. To “discern the body” as Paul exhorts the 

Corinthian church to do in 1 Corinthians 11 is to discern our place in it and the world that God 

has given that body to do. Salvation cannot simply be a group of people who eat themselves into 

the kingdom of God. Rather, if we are following the example of Jesus, salvation has to have 

something to do with continuing that work of Jesus. To share communion with Jesus is to say 

“yes” to his summons to follow him on the way. 

 What we have just covered is merely a cursory glance at the incredible theological 

resources found in eucharistic practice, theological resources that the church needs in order to 

live faithfully in this rapidly changing context. Given this, it is regrettable that so many parts of 

the church, including the Episcopal Church in Connecticut, seem open to undermining the 

practice. The challenges facing the church are myriad, but eucharistic practice reminds us of the 

purpose underneath the challenges: the unfolding reign of God in our lives and in the world. The 

practice of the eucharist is the church’s poetic answer to the inhumane prose of the world. In the 

face of doubt, uncertainty, death, evil, brokenness, and violence, the church proves Sunday after 

Sunday that God can indeed set a table in the wilderness. 

Gregory Dix and The Shape of the Liturgy 

 George Eglinton Alston Dix was born in 1901 in London, England to a well-educated, 

middle class family. He went on to briefly pursue a career in education before being ordained a 

deacon in 1924 and a priest in 1925. In college a the Westminster School, Dix showed interest in 

its Benedictine history. After graduation, he entered monastic life, eventually settling into a 
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community in at Nashdom Abbey where Dix would take the monastic name “Gregory.”  As a 107

novice, Dix spent considerable time in Ghana before returning to Nashdom in 1936 and making 

his profession in 1940. He died in 1952 of intestinal cancer at the age of 51.  108

 In 1945, six years before his death, Dix wrote his major work, The Shape of the Liturgy. 

Dix takes eucharistic practice as a given and argues convincingly for the importance of the basic 

four-action shape of Christian liturgy across the centuries: offertory, prayer, fraction, and 

communion. Contemporary scholars have raised important questions about the historicity of 

some of his claims. In the second edition, published mere months after the first in 1945, Dix 

affirms that there is new historical evidence that The Shape of the Liturgy does not consider. Still, 

it is worth considering in this study because of how influential it was within Anglicanism during 

the mid-20th century renewed interested in the Liturgical Movement as well as how influential it 

continues to be. Dix stands in a long line of scholars who conceive of the eucharist as more than 

a trite practice of the church. He writes, “the eucharist is not a mere symbolic mystery 

representing the right order of earthly life, though it is that incidentally and as a consequence. It 

is the representative act of a fully redeemed human life. This perfected society is not an end in 

itself, but is consciously and wholly directed to the only end which can give meaning and dignity 

to human life—the eternal God and the loving and conscious obedience of man [sic] in time to 

 Simon Bailey, A Tactful God: Gregory Dix—Priest, Monk, and Scholar, reprinted (Eastbourne: Antony Rowe 107

Ltd., 2002), 32. According to Bailey, the community in Nashdom embraced a vision of a pre-Reformation form of 
Benedictine spirituality and “in some way overcome and heal the breaches and wounds of intervening centuries.” 
The community was founded as the first post-Reformation Anglican Benedictine community an embraced a vision 
of monastic life full of ritual and tradition based on the Oxford movement. The community would dissolve in 1913 
due to a conflict with Charles Gore over conformity to Anglican practices and most of the monks would become 
Roman Catholic.

 Simon Jones, The Sacramental Life: Gregory Dix and His Writings (Norwich, England: Canterbury Press, 108

2007), xx.
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His [God’s] known will.”  The Shape of the Liturgy still remains one of the finest treatments of 109

the liturgy because of the way it seeks draw out the endlessly complex and beautiful meanings of 

the liturgy within the Christian life. 

 Dix astutely harmonizes liturgy and mission within his exploration of the liturgy. His 

framework of liturgy-as-mission is picked up by later scholars such as McGowan and Keonig. 

His definition of liturgy as "the act of taking part in the solemn corporate worship of God by the 

$priestly#%society of Christians, who are $the Body of Christ, the church’”  is replete with 110

missional significance. It is easy to hear this definition within the limited confines of religion in 

the post-modern global West; however, if we hear this definition with the more expansive 

frameworks of faith and religion posited by theologians like McGowan and Koenig, the 

missional implications begin to reveal themselves. Several theologians, contemporary or 

otherwise, have highlighted the centrality of worship within the renewed human vocation, 

shedding new light on what scripture means when it uses the phrase “royal priesthood.”  111

Among other things, to be fully human is to worship rightly.  Worship, as we have seen, is 112

intended to be thought of as more than liturgical practices and rituals; rather, worship consists of 

the entire life of the individual and community. Dix draws out the communal aspect of worship 

by highlighting the corporate nature of liturgy. In using the phrase "society of Christians” and 

"the Body of Christ,” Dix is making clear that liturgy, an indispensable part of the life of the 

 Gregory Dix, The Shape of the Liturgy, new edition (London: T&T Clark, 2019), xi.109

 Ibid., 1.110

 The phrase “royal priesthood” appears many times in scripture in different forms. Exodus 19:6 uses the 111

phrase “priestly kingdom.” The book of Revelation connects the words “kingdom,” “rulers,” and “reign” to the word 
“priest in multiple locations including 1:5-6; 5:9-10; 20;4-6.

 N.T. Wright, The Day the Revolution Began, 85. Wright makes the claim in The Day the Revolution Began 112

that “the primary human failure is a failure of worship.”
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church, is necessarily communal. Dix would later proffer that the community#s liturgy is made up 

of the individual liturgies of the gathered community but that the individual liturgies find 

meaning in the whole. The community#s liturgy can only happen when the fullest gathering of 

the community is present. 

 Dix then goes on to make the claim that "the term $The Liturgy#%has come to be 

particularly applied to the performance of that rite which was instituted by our Lord Jesus Christ 

himself to be the peculiar and distinctive worship of those who should be $His own#; and which 

has ever since been the heart and core of christian worship and christian living—the eucharist or 

Breaking of Bread.”  Here again we must pause and explore the missional threads left here by 113

Dix. First, Dix makes clear that eucharist has been the assumed version of Christian worship 

since the very beginning and that this particular rite has some connection to the rite "instituted by 

our Lord Jesus Christ himself.” McGowan’s caution against oversimplified appropriations of 

Christian history should be applied here. When we hear “eucharist,” we should not hear a 

specific set of rites or liturgies. Instead, we should hear eucharist or “thanksgiving” both as the 

whole life of the Christian community as well as a meal that included bread and wine.  114

 Second, and perhaps most important for our exploration of the intersection of Christian 

mission and Christian liturgy, Dix makes the claim that the eucharist is at the heart of Christian 

worship and Christian living. This nexus between what Dix refers to as “Christian worship and 

Christian living” is what McGowan simply refers to as “Christian worship.” The precision of 

language aside, that Dix makes this claim suggests that there are important ethical considerations 

 Dix, The Shape of the Liturgy, 1.113

 McGowan, Ancient Christian Worship, 8.114
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within Christian worship that are at stake for him if somehow the eucharist is marginalized in 

Christian worship. For Dix, the eucharist is simply what the church does. "The eucharist is… the 

vital expression towards God of what the church fundamentally is, a corporate $holy priesthood 

to offer up spiritual sacrifices acceptable to God through Jesus Christ.’”  Here again we have 115

the phrase "priesthood” which we have already seen bears incredible vocational and thus 

missiological implications. Moreover, if we conceive of Christian worship as more than simply 

internal feelings of piety and reverence, but consisting of a wider matrix of ethical, ritual, and 

political concern within which liturgical acts “effect what they signify,” then gathering for a meal 

and offering thanks to God actually does something. The Body of Christ is made through sharing 

in the broken bread.  116

 To make the claim that the eucharist is important to the life of the church is a significant 

claim in and of itself. To suggest that this has been true, at least theologically if not practically, 

from the very beginning is even more significant. This is in line with what we have seen in 

McGowan and Koenig’s research. Dix goes further than this in suggesting that "the very 

beginning” extends before what is commonly referred to as the Last Supper. Dix hypothesizes 

that what we know as the Last Supper could have been, aside from the bizarre bread and wine 

ritual Jesus introduces, a normal gathering of chabûrah. Haburot/Chabûrôth (the plural of 

chabûrah) were "little private groups of informal societies of friends banded together for 

purposes of special devotion and charity.”  These Haburot/Chabûrôth met weekly, on the eve 117

 Dix, The Shape of the Liturgy, 2.115

 1 Corinthians 10:17116

 Dix, The Shape of the Liturgy, 50.117
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of the sabbath or holy days, and usually around food. He also elaborates on the social and 

religious customs that would have governed such gatherings including who would have been 

present, what they would have brought with them, and the blessings over the food that were vital 

parts of the gathering. Dix’s research should be treated tentatively here. McGowan and Koenig 

both affirm that these Haburot/Chabûrôth gatherings were certainly among the numerous meal-

based gathering of the ancient Mediterranean world. Dix hypothesizes that the Last Supper is a 

direct evolution of a chabûrah gathering. What Koenig and McGowan suggest, and what I 

believe is more plausible, is the reality that the Last Supper grew among and was aware of this 

tradition, and other traditions. For this reason, we will continue to explore Dix’s findings. His 

exploration of the rituals associated with a chabûrah gathering can shed light on the religious 

and cultural significance of these sorts of gatherings.  

 According to Dix’s hypothesis, what distinguishes Jesus#s final chabûrah supper from the 

previous ones he may have held was the way he treated bread and wine in the course of the 

evening. Dix states that Jesus "is not instating a new custom, but investing a universal Jewish 

custom with a new and peculiar meaning for his chabûrah. When they $do this’—as they will 

assuredly do in any case—it is to have for them this new significance.”  Jesus could safely 118

assume that his final gathering with his chabûrah would not be their final gathering because this 

was a well-established custom, not only among his followers but among the wider Jewish 

community. Their next gathering would have new meaning based on upon what was to follow in 

the next few days. 

 Ibid., 56.118
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 How exactly does Jesus infuse this gathering with new meaning? Dix writes that, as with 

any chabûrah supper, Jesus, as the president or host of the meal, takes the bread, gives thanks 

over it, breaks it, and distributes it towards the beginning of the meal. This pattern of taking, 

blessing/thanksgiving, breaking, and sharing form the basic shape of Christian liturgy for Dix. 

Dix suggests that the "thanksgiving” prayer that Jesus would have said over the bread would 

most assuredly have been one that was incredibly familiar to Jewish people. Might this be the 

berekah prayer to which McGowan speaks? Everything about the meal up to this point would 

have been familiar to the point of being rote. Dix claims that what distinguishes Jesus#s final 

chabûrah supper from all the previous ones what "an enigmatic remark He [Jesus] makes as He 

give it [the bread] to them: $This is My Body which is for you. Do this for the re-calling of 

me.”  The practice of taking bread, giving thanks over it, breaking it, and sharing it, a practice 119

that would have been incredibly familiar to any observant Jewish person in antiquity, was given 

new significance in this extraordinarily important moment.  120

 This bizarre ritual Jesus introduces at the beginning of what Dix suggests was otherwise 

to be a conventional chabûrah gathering is followed another at the close of the evening with 

another. As with the bread, Jesus would adopt and reinvent a standard practice "the cup of 

blessing.” Dix suggests that the blessing of the cup was so standard that when Paul records the 

practice in 1 Corinthians 11:25, he only needs to refer to it as "the cup” because his audience 

 Ibid., 55.119

 According to Dix, even before we get to the “cup of blessing,” Jesus does something else that disrupts the 120
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would have been familiar with what cup he was referring to.  Dix describes the scene as 121

follows: 

He [Jesus] gave it to them and they drank of it exactly as usual, exactly as every other 
chabûrah drank of the cup of blessing at the end of its meeting for supper. And then, 
while the cup is passing from one to another in silence, He makes another startling 
remark: “This cup is the New Covenant in My Blood. Do this, whenever you drink it, for 
the re-calling of me.”  122

Again, we have the reinterpretation of a familiar ritual. Jesus#s final chabûrah gathering with his 

disciples prior to his death set the stage for the next gathering to take on a new meaning. It is 

clear, at least from the scriptural witness, that Jesus was aware that he death was immanent. He 

knew that future gatherings of his chabûrah would focus on his death. This moment with his 

chabûrah allowed him to use familiar practices to provide a theological frame for his death. Ever 

after, this practice would have new meaning—the death of Jesus Christ, the New Covenant, and 

the mission of God. 

 What makes Dix’s work important for our exploration of the importance of eucharistic 

practice within the Christian tradition is not his hypothesis of the direct connection between the 

Jewish chabûrah meal practice. It is already firmly established that Jesus lived in a world filled 

with meal-based community gatherings that straddled the line between sacred and secular. The 

Gospels might differ about the when of the gathering of the Last Supper, but they are in harmony 

in terms of the focus of the Last Supper—Passover. Moreover, as we have seen, there was not 

necessarily a straight line direct connection between the Last Supper and the earliest Christian 

meal practices. What is key for our exploration is the reality that these gatherings were filled 

 Dix, The Shape of the Liturgy, 57.121
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with all sorts of practices and rituals that were important for the community’s sense of identity. 

The meal traditions that grew up around the ancient Mediterranean world were not simply 

supper, they were expressions of social and communal identity. It has already been said but it 

bears repeating: to be a part of a group was to eat with them. These gatherings, chabûrah or 

otherwise, were filled with rituals that allowed the community to express and confirm its values 

and identity. Everything from seating, to format, to food served, to words and rituals associated 

with the food were all invitations for the community to participate and reengage are larger, 

grounding narrative. 

 As we will see in the following chapter, rituals are incredibly important in expressing and 

reinforcing the values of a particular community. When those values are under threat, those 

rituals are needed even more. If this is true, then it bears asking again: why, in a time when 

Christian virtues are increasingly under threat by cynicism, ideological extremism, unfettered 

capitalism, solipsistic individuality, and more, is the church willing to marginalize one of its 

greatest assets—the eucharist? Dix’s work reminds us of the incredible importance of ritual in 

shaping and giving mean to our lives and the world around us. In the next chapter we will 

explore the ways liturgy shapes us practitioners of Christian ethics. 

Changing Trends of Eucharistic Participation 

 Before turning our attention to the ethical importance of eucharistic worship, we must 

first affirm that evolution of eucharistic practice in the church across the centuries. Undoubtedly, 

proponents of proposals like Transition is the New Normal will highlight irregular eucharistic 

practice across church history. What must be conceded, even by these individuals, is that the 

eucharist was and remains the theologically normative content for the church’s gathering. Jeffrey 
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Lee asserts that pre-Constantine Christian worship was organized around the home and thus took 

on the shape of "domestic, fairly intimate setting.”  As cautioned by McGowan, we should not 123

over-romanticize this intimate setting. Early Christian communities met in homes because this 

was the standard social practice for these meal-based gatherings. These types of gatherings were 

able examples of the ways that Christian practice was integrated into the daily lives of its 

adherents. The more intimate, domestic Christian gatherings were replaced by the larger, public, 

and more regulated liturgies of the Roman basilica as the adherents to the Christian faith grew 

numerically.  Still, the worship remained eucharistically-centered. This centrality of the 124

eucharist remained even as the now fixed-texts of the rite were contextualized across the Roman 

Empire and beyond.  

 The development of eucharistic practice was an organic development amidst several other 

meal traditions in the ancient Mediterranean world. Eucharistic practice simply adapted to its 

context. When the primary gatherings of Christians took place on Friday after the evening 

synaxis at the synagogue, the eucharistic meal took place afterwards within the context of a 

larger communal meal compete with a variety of others foods. When, largely for reasons of 

convenience and the need to accommodate larger crowds at the Christianization of the Roman 

Empire, Christian gatherings began to occur on Sundays in larger venues, eucharistic meal 

practice became severed from the communal meal and took on a more explicitly sacramental 

quality. McGowan writes, “at these more specifically sacramental events, the quality of food was 

not sufficient to be considered a meal, but involved small amounts that could be reverently 

 Jeffrey Lee. Opening the Prayer Book, 41.123
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carried in a bag or box around the believer’s neck.”  It could be argued that this transition from 125

eucharist-as-meal-practice to eucharist-as-sacrament marked an incredible turning point in 

eucharistic development. Consider McGowan’s fulsome exploration of Christian worship. 

Christian liturgy was integrated into the lives of the faithful. Change is not inherently good or 

bad. It does, however, always come with a cost. Perhaps an unforeseen consequence of the 

growth of the Christian faith was the practice of a less integrated system of faith. 

 At the same time, the Christianization of the Roman Empire led to a breakdown both in 

baptismal preparation and in a clear understanding of ethical considerations of baptism, which 

had implications on eucharistic participation. According to Lee, by the middle ages, "Baptism 

had ceased to make an obvious difference in the lives of the newly baptized Christians, most of 

whom were infants of Christian parents; it was no longer experienced as a marking of one#s entry 

into a distinct society. The church and the social order had largely become one entity.”  If, as 126

some theologians and liturgists have described, theology tends to operate like a mobile, a tug in 

one area had great affect in another, then a shift in baptismal theology will have an effect on the 

theology of the eucharist. Ordination replaced baptism as a marker of entry into a distinct society 

and this emphasis on Holy Orders led to a wide-spread increase in clericalism in the Western 

church.  Lee suggests that, as a result of this increase in clericalism, "the ordinary Christian 127

began to resemble a consumer of services provided by a professional religious class, while the 

liturgy fell entirely into the hands of those trained specifically to do it. The sacraments became 

 McGowan, Ancient Christian Worship, 49.125
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the $possession#%of the clergy…”  Soon, the clericalization of the sacraments and the 128

professionalization of the liturgy led to the literal understanding of the eucharist as "body and 

blood of Christ” known as transubstantiation. The problem with transubstantiation is not the 

belief in the real presence of Christ at the eucharist. We have established that such traditions go 

back to the earliest days of the church when the idea of eating with Jesus was seen as central to 

the eucharistic meal. Instead, the problem with transubstantiation is the way that was wed to 

morality, thus placing the eucharist outside of the normal practice of the Christian faithful who 

either saw themselves, or were seen by the church, as unworthy to partake. Simultaneously, 

according to Lee, "a more $transactional#%understanding of the eucharist evolved, focusing not on 

the communal dimension of the meal or on making present the redemptive death and resurrection 

of Christ, but on offering a sacrifice for the sins of those present and departed.”  Soon, what 129

had been the normalized practice of the entire gathered body, became the precious and arcane 

ritual of the elite, priestly class. Clericalism thus led to less frequent eucharistic participation. 

Less frequent eucharistic participation persisted in the Western church through the Reformation 

where, even if the eucharist was celebrated, it was only rarely consumed by the laity. 

 A full treatment of the eucharistic theology of the Protestant Reformers is beyond the 

scope of this thesis. The arguments of Luther, Zwingli, Calvin, Bucer and the like are highly 

nuanced and contextual. Despite all of this divergence of theology, there does seem to be a 

consistent through line. Largely, the Reformers wrestled with what eucharist was, what it did, 

and what was necessary for a valid eucharist. What they did not seem to argue was whether or 

 Ibid., 45.128

 Ibid.129
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not it was important for the church. R.C.D. Jasper and G.J. Cuming, summarizing the eucharistic 

theology of the first generation of continental Protestant reformers, write, “the first generation of 

Continental Reformation liturgies displayed an intense reaction against any idea that the 

eucharist was a sacrifice offered by the church to God: there was only one sacrifice, that of Jesus 

Christ on Calvary; although the precise views on the relationship of the sacrifice of the eucharist 

and the presence of Christ in the eucharist varied.”  The Reformers largely believed that abuses 130

of the medieval Roman Catholic Church had imperiled the eucharist, which they believed to be 

essential to the church. They sought to reform the eucharist, even increase its frequency, not 

marginalize it altogether.  Take John Calvin for instance. He communicates a high theology of 131

the eucharist when he writes, 

God has received us, once for all, into his family, to hold us not only as servants but as 
sons. Thereafter, to fulfill the duties of a most excellent Father concerned for his 
offspring, he undertakes also to nourish us throughout the course of our life. And not 
content with this alone, he has willed, by giving his pledge, to assure us of this continuing 
liberality. To this end, therefore, he has, through the hand of his only-begotten Son, given 
to his church another sacrament, that is, a spiritual banquet, wherein Christ attests himself 
to be the life-giving bread, upon which our souls feed unto true and blessed 
immortality.  132

 R.C.D. Jasper and G. J. Cuming, Prayers of the Eucharist: Early and Reformed, Fourth Edition, ed. Paul F. 130

Bradshaw and Maxwell E. Johnson (Collegeville, MN: Liturgical Press, 2019), 229.

 John Calvin, Calvin: Institutes of the Christian Religion: The Library of Christian Classics, vol. XXI, ed. 131

John T. McNeill, trans. Ford Lewis Battles (Philadelphia, The Westminster Press, 1960), 1421. In the footnotes of 
his translation of John Calvin’s Institutes of the Christian Religion, Ford Lewis Battles suggests that monthly 
communion was considered “frequent” in the Scholastic era. While the mass was frequently celebrated, the faithful 
would receive the sacrament far less frequently. This connects to what Calvin would critique as the yearly, 
obligatory participation in the eucharistic feast. Calvin was among the earliest of the reformers to advocate for 
weekly eucharistic participation.

 Calvin, Calvin: Institutes of the Christian Religion, 1360.132
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Calvin goes on to call eucharist an “inestimable treasure”  that is so important to the life of the 133

church that “it became the unvarying rule [in the early church] that no meeting of the church 

should take place without the Word, prayers, partaking of the Supper, and almsgiving.”  134

He continues his critique of infrequent, yearly eucharistic participation a few chapters later when 

he writes “Plainly this custom which enjoins us to take communion once a year is a veritable 

invention of the devil, whoever was instrumental in introducing it… For there its not the least 

doubt that the Sacred Supper was in that era [the early church] set before the believers every time 

they met together.”  Calvin cites neglect of the sacrament as cause of infrequent eucharistic 135

participation and exhorts the faithful to “flock to such a bounteous feast” while enjoining the 

presbyters to “urge and arouse” the faithful to eucharistic participation and “rebuke” what he 

calls “the inertia of the indolent.”  Calvin, like many other Reformers, blamed the growing 136

neglect of the sacrament both on the abuses of the Roman Catholic Church. Their reforms were, 

in part, intended to draw the laity back into the ongoing communion of the church. This nearly 

wholesale refusal to marginalize eucharistic practice during the Reformation might have to do 

with the expressed desire among Reformers to return to what they viewed as the practice of the 

primitive, apostolic church. As we have seen, the primitive church was inseparable from its 

eucharistic practice. It is worth noting that despite advocacy to the contrary, eucharistic 

participation on the part of the laity remained largely infrequent during the Reformation and 

would remain so for centuries. 
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 In Continuing the Reformation, Ruth Meyers documents the emerging trends that led to 

the renewed interest in the Liturgical Movement of the mid 1900s and the creation of the 1979 

Prayer Book. Among other theological and liturgical concerns, one of the principal legacies of 

the liturgical movement is the recovery of what Meyers calls a "eucharistic ecclesiology” in the 

Western Church. A "eucharistic ecclesiology” emerges where the church understands that the 

regular celebration of the eucharist involving all of the gathered people of God is seen as "central 

to the life and mission of the Church.”  By her analysis, Meyers is centering the theological and 137

liturgical and thus missiological concerns of the church and framing the Liturgical Movement as 

a missiological movement as well. Here again we see the unbreakable connection between 

liturgy and mission. 

The Liturgical Movement that gave voice to this re-emerging connection between liturgy 

and mission can be traced back to events that occurred as early as the 1830s when, in response to 

overarching social and political events, scholars held up the medieval period as an "idea, a time 

when Church and society were integrated as a cohesive whole.”  In England, these early 138

liturgical rumblings that would influence the Liturgical Movement would take the form of the 

initially ecclesiologically-focused Oxford Movement.  It is worth noting that scholars during 139

this time, Oxford divines or otherwise, often appropriated a highly romanticized version of the 

 Ruth Meyers. Continuing the Reformation: Re-Visioning Baptism in the Episcopal Church (New York: 137

Church Publishing, 1997), 42.

 Ibid., 25-26.138

 Peter B. Nockles, The Oxford Movement in Context: Anglican High Churchmanship 1760-1857 (Cambridge: 139

Cambridge University Press, 1994). The Oxford Movement in Context is a helpful resource for understanding the 
complex factors that led to the Oxford Movement as well as the incredibly nuanced concerns that played themselves 
out over the course of the 19th and into the 20th centuries. In naming the principle concerns that led to the Oxford 
Movement, Nockles writes, “The Oxford Movement represented an anti-Erastian, moral protest against the 
apparently popular notion that the Church of England was but a human establishment, subservient to the material 
and secular interests of the state.” Page 53.
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relationship between the Church and the broader society. What they were looking to reference in 

the history was an example where the civil society treated the Church as a divine institution that 

drew its authority from God rather than a civil institution that drew its power from the state. This 

was a particularly important conversation in England where the Church of England was 

governed by Parliament. According to the so-called "High Church”  Anglican perspective, from 140

the time of the English Reformation until the time of the Oxford Movement, the church and the 

state had a symbiotic relationship of sorts, where the state would "protect and succor the church” 

while "it was the mission of the church to consecrate or sanctify the state in a spirit of service.”  141

Whatever degree of symbiosis existed between the church and the state began to break down 

when Parliament, largely seen as the "lay synod” of the Church of England,  began to allow 142

Protestant dissenters (Methodists and Puritans among others) and Roman Catholics to serve. 

Matters came to a head in 1933 when Parliament passed the Church Temporalities Act which 

reformed the Church of Ireland, reducing the number of its bishoprics from 22 to 12. For High 

Churchmen in the Church of England, this was proof that Parliament was no longer acting in the 

best interested or even with the consent of the established church. Although 1933 is typically 

held up as the start of the Oxford Movement, Nockles reminds us that the Oxford Movement 

 Nockles, The Oxford Movement in Context, 28-29. Nockles writes that the term “High Church” originated in the 140

1650s. It had both political and religious connotations, coming to mean “a strong Church of England and in public 
life.” It would later become what Nockles calls a “perforative synonym for ‘Tory.”” Though attempts were made to 
reclaim it as a positive, with Bishop Horsley urging proponents not to “fear the terror of a nickname,” the term 
“orthodox” came to be preferred.
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itself was “within the context of a long and continuous as well as varied High Church tradition in 

the Church of England.”  143

That said, as Oxford Divines began looking to the medieval and patristic church for 

support, they rediscovered practices that had fallen away as a result of the Enlightenment. 

Among those practices was regular eucharistic participation. Our own brief survey of church 

history will demonstrate the fallacy of looking to the medieval church to support eucharistic 

peity as eucharistic participation in the Middle Ages was spotty at best. Although the eucharist 

was celebrated regularly, clericalism and the professionalization of the liturgy had long placed 

the eucharist out of the regular practice of the laity. Still, the Oxford Divines began to advocate 

for a return to regular eucharistic practice as essential to the church establishing itself as 

something more than the religious arm of the civil government. The revival of regular eucharistic 

participation did not occur in a vacuum; rather, it arose in the context of the broader Oxford 

Movement emphasis on "holiness.” The rituals of the Oxford Movement were intended to have 

an impact on the individual Christian disciple#s ability to appropriate the ethical concerns of their 

faith. A letter from Isaac Williams to Thomas Keble, two prominent figures in the Oxford 

Movement, demonstrates the prevailing fear "for people to be made high churchmen in a great 

hurry as high as steeples and be no better for it.”  There were many prominent Anglican 144

theologians with varying degrees of connection to the Oxford Movement who would call for a 

 Ibid., 10.143
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return to weekly eucharistic observance, including Samuel Seabury  and John Henry 145

Newman.  In announcing weekly eucharist in a sermon, Newman stated, 146

I believe in my heart that the great body of Christians in this land are in their faith as 
corrupt and mistaken as they were before the Reformation—and in that sense…there is a 
need for a Second Reformation—I believe the commonly received religion of this day to 
be as far form the Gospel and the Prayer Book as the belief in Purgatory is or in the 
Pope#s power.  147

The Oxford Movement eventually incorporated liturgical and ritual matters in addition to 

its initial ecclesiological concerns. Frequent eucharistic practice came to be among the liturgical 

matters promoted by the Oxford Movement and its successors.  One such successor movement, 148

known as the Parish Communion Movement, was led by priests like A.G. Herbert and others 

who published a series of essays on the subject in 1954 called The Parish Communion. In his 

essay, Herbert builds on previous liturgical practice and scholarship and states emphatically that 

the Holy Eucharist is not a service among equals; rather, the Holy Eucharist is “the service—the 

divine Liturgy.”  The Parish Communion, which Herbert defines as “the celebration of the 149

 Samuel Seabury, “An Earnest Persuasive to Frequent Communion; Addressed to those Professor of the 145

Church in England in Connecticut. Who neglect that Holy Ordinance,” June 21, 2021, http://anglicanhistory.org/usa/
seabury/s/persuasive.html. In an address perhaps polemically titled “An Earnest Persuasive to Frequent 
Communion; Addressed to those Professors of the Church of England, in Connecticut who neglect that Holy 
Ordinance,” Seabury laments the “backwardness” of the practice of infrequent reception of Communion, which at 
the time was three times a year including Easter. He writes, “If the Holy Communion was steadily administered 
whenever there is an Epistle and Gospel appointed, which seems to have been the original intention--or was it on 
every Sunday--I cannot help thinking that it would revive the esteem and reverence Christians once had for it, and 
would shew its good effects in their lives and conversations.”

 Eamon Duffy, “The Anglican Parish Sermons” in The Oxford Handbook of John Henry Newman, ed. 146

Frederick D. Aquino, Benjamin J. King (Oxford: Oxford University Press, 2018), 234. Duffy suggests that Newman 
was an early proponent of weekly eucharistic observance, introducing the practice at St. Mary’s on Easter in 1837. 
Newman was such a proponent of weekly eucharist that his Palm Sunday sermon that year was essentially a litany of 
“New Testament and early Christian evidence for frequent communion, an account of the decline of lay communion 
in the Middle Ages, and a detailed exposition of post-reformation Anglican Practice.”

 John Henry Newman, Sermons i.161 in Eamon Duffy, “The Anglican Parish Sermons,” 234.147

 Meyers, Continuing the Reformation, 26.148
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Essays, ed. A. G. Hebert (London: SPCK, 1954), 3.
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Holy Eucharist, with the communion of the people, in a parish church, as the chief service of the 

day”  is essential because it is the “sacramental expression of the of the Church’s common life 150

in Christ.”  For priests like Herbert, the subject of regular communion was not merely one of 151

ritual preference. In fact, Herbert decried the sectarianism that was emerging the Church of 

England around ritual preferences.  Herbert’s concerns were theological and ecclesiological. 152

The eucharist is an expression of who the church is at its most fundamental level. The church is 

the whole body of Christ scattered across the globe whose unity is expressed liturgically. Herbert 

writes, “Thus meet together, they confess what they corporately are by the calling and grace of 

God. They rehearse and set forth the mystery of the divine agape where man has been redeemed 

and the redeemed fellowship constituted as the Body of Christ. The central act of their worship 

must therefore be the act which the Lord instituted on the night that he was betrayed, as the 

summing-up of all His life-work: ‘Do this in remembrance of Me, do this for My anamnesis.’”  153

 For Herbert, regular eucharistic participation is about the church’s witness to its unity, a 

vital component in the church expression of its identity and participation in God’s mission. This 

expression and witness is so powerful that it overcomes our schisms and brokenness. Herbert 

writes that “those who are divided from one another by the schisms of Christendom do 

nevertheless communicate together at the heavenly altar. In spite of the schisms, Christian unity 

exists as a fact; for these Christians cannot possibly be unite with Christ without being united 

 Ibid.150
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with one another in Him.”  In Herbert’s essay, we see a robust eucharistic theology that speaks 154

to Christian unity, among other things. In speaking about Christian unity, Herbert’s eucharistic 

theology is clearly bearing witness to Christian mission, reconciliation, and one of the ways that 

this reconciliation is enacted and embodied liturgically. Thus is stands that the church’s growing 

eucharistic participation can be seen as the church’s gradual reclamation of its mission.  

 Another prominent liturgist was William Palmer Ladd whose Prayer Book Interleaves 

critiqued the Oxford Movement as "an evil heritage.”  Anglo-catholic practice "made 155

eucharistic worship individual rather than corporate. They brought back to ghastly life all the 

medieval and Reformation metaphysical wrangles over the manner of presence. They took as 

their standard first the Sarum use, then the degenerate, legalistic ritual and ceremonial of the 

Church of Rome, and tried to force the Prayer Book into that procrustean bed.”  For Ladd, the 156

witness of the eucharist was necessary in the context of growing consumerism, militarism, and 

nationalism around the globe and part of that witness was its congregational nature and ethical 

considerations.  Ladd writes, "No eucharistically minded Christian can possibly say his [sic] 157

whole duty is to save his soul and other people#s souls. He [sic] must be concerned about the 

body, about hunger and poverty, about unsanitary tenements, ugly cities, and every social 

injustice.”  Here again we can hear McGowan’s expansive framework for Christian worship. 158

Christian worship is not simply the rites and rituals associated with internal feelings of piety and 
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devotion. Christian worship involves the whole person and seeks to orient their allegiance 

towards the God revealed in Jesus of Nazareth. Meyers#%assessment of Ladd#s eucharistic 

theology is especially helpful here. 

[The] concern for human welfare was integrally linked with eucharistic offering. The 
bread and wine offered at the altar represented both God#s creation and the products of 
human labor. Furthermore, self-offering and sacrifice were part of the eucharistic action, 
although, according to Ladd, Episcopalians had not yet grasped the connections between 
the self-offering and Christian life in social service and mission.  159

Ladd#s contribution to the movement to increase eucharistic observance arises from his 

conviction that eucharistic practice is linked to greater engagement with social welfare and 

justice. 

 Gregory Dix, whose theory on the origins of the eucharist we have already treated, is 

another prominent figure within the movement. He would argue for the restoration of the 

eucharist as the church#s original liturgy on the grounds that it was the clericalization of the 

church after Constantine that led to the its infrequent practice.  Most importantly, however, Dix 160

would argue for the restoration of eucharistic participation on the basis that the eucharist 

expresses and fulfills God divine intent for humanity. It does so because it makes "present and 

operative in its effects”  the saving work of Jesus Christ whose radical self-offering has 161

restored the damaged image of God within humanity thus enabling humanity to resume its 

vocation of giving glory to God. Dix argues for a "cosmological” rather than "soteriological” 

 Meyers, Continuing the Reformation, 29.159
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view of the eucharist,  one that views the eucharist "not in terms only of assistance at pleading 162

or recollection of a redemption two thousand years ago, not yet in terms only of $my communion#%

(however true these partial understandings may be), but in terms of the $pan-human#%fulfillment 

of the Messianic sacrifice.”  Clearly for Dix, the eucharist is not an ancillary or adjunct rite of 163

the church; rather, it is the fundamental expression of the church#s identity and vocation. 

Eucharist is pan-human participation in the ongoing work of the body of Christ. It is a non-

negotiable. 

 In addition to Herbert, Ladd, and Dix, Associated Parishes for Liturgy and Mission was 

also instrumental in the adoption of weekly eucharistic participation in the Episcopal Church. 

Associated Parishes was founded in 1946 by twelve clergy who gathered in an attempt to 

improve the state of the liturgy in the Episcopal Church.  According to Meyers, this group 164

agreed to do this work by first working "in their own parishes to implement the goals of the 

liturgical movement, namely that parish life would be centered in the celebration of the eucharist 

and that this life would be integrally linked with mission beyond the church.”  This work would 165

be done by using the then-current 1928 Book of Common Prayer along with The Hymnal 1940 as 

well as any materials approved by their respective bishops. By 1950, this group#s work had 

gained considerable attention. They began to publish materials where, according to Meyers, their 

"vision of the liturgical movement is evident.” For example, the pamphlet on the eucharist 
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asserts, "Every part of our parish life must be related to this fellowship at the Altar where all are 

members one of another.”  The broader ethical concerns and considerations of the eucharist are 166

seen elsewhere in that same pamphlet where it says that "we must extend the Holy Fellowship of 

the Altar” into "every area of human activity, political, economic, social and cultural…”  Again 167

we see that the principal reasons given for the restoration of the eucharist are primarily 

missiological, extending the proclamation of the Good News across every field of human 

interaction and experience. 

 Thanks to the work of Ladd, Dix, Associated Parishes and many others, the Episcopal 

Church formally adopted the weekly celebration of the eucharist as the "principal act of Christian 

worship” when it published the 1979 Book of Common Prayer. Even before it was published, 

weekly eucharistic liturgy was so popular that many parishes had already made the transition. 

Rather than mandating the practice, the 1979 Book of Common Prayer was simply recognizing 

and affirming the growing trend while also giving it a solid theological grounding. According to 

Meyers, what the 1979 Prayer Book did was teach people a broader understanding of the 

eucharist itself. She writes,  

As these “new” practices gradually became normative in the Episcopal Church, a 
eucharist ecclesiology began to emerge. The celebration of the eucharist with the active 
participation of all the people was more and more central to the life and mission of the 
Church. The eucharist came to be understood not just as an act of individual devotional 
piety but also as a primary corporate expression of faith.  In an age of rapid social and 
cultural change, when the foundations of Christendom are crumbling, the corporate act 
of eucharist became a primary means by which the Church#s identity was established.  168
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Our brief survey of this history of eucharistic practice in the western church that would 

eventually influence eucharistic practice in the Episcopal Church has revealed several key 

findings. First, as affirmed by McGowan, Koenig, and Dix, the eucharistic meal was the primary 

act of Christian worship from the earliest days of the church. This does not preclude the diverse 

reality of the church’s liturgical life; rather, it does suggest that within this incredibly diverse 

movement, eucharistic meals served as a unifying core practice. Christian disciples continued to 

eat with Jesus long after the Ascension and Day of Pentecost. Second, diminished frequency of 

eucharistic participation went hand-in-hand with the clericalization of the church and 

professionalization of the liturgy. This trend began as the church was first legalized by the 

Roman Empire and then eventually adopted as the official religion. This move brought with it 

incredible power, wealth, and influence. It also undermined the church’s baptismal and 

eucharistic practice as a distinct community within broader society. The trend of less eucharistic 

participation continued through the Middle Ages and the Reformation, even though reformers 

like Luther, Cranmer, and Calvin were all proponents of increased eucharistic participation. 

Third, and finally, the trend towards greater eucharistic frequency and participation was 

motivated primarily by a desire for the church to rediscover and affirms its identity and values 

apart from the wider, nominally “Christian” society. As the church was rediscovering centrality 

of its mission, so too was it rediscovering the eucharistic shape of that mission. There seems to 

be an interesting correlation emerging. Overall eucharistic participation waned the closer the 

church seemed to get to political and institutional power and authority. There are a few notable 

exceptions to this, but the trend is worth considerable reflection. 
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So far we have only alluded to the broader, ethical importance of eucharistic practice 

within the Christian life. Before turning our attention there, we must first answer the guiding 

question behind this chapter: what is the historicity of eucharistically-centered worship and what 

is at stake if the eucharist is marginalized within the church#s liturgical life? Our exploration so 

far has revealed that eucharistically-centered worship was and remains at the heart of the 

church’s life. The church risks a great deal in terms of mission, witness, and identity by de-

emphasizing the practice. 
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CHAPTER FOUR 

SALIERS, MORRILL, AND HAUERWAS: LITURGY AND ETHICS IN 

CONVERSATION WITH TRANSITION IS THE NEW NORMAL 

 The previous three chapters have uncovered that, while Transition is the New Normal 

raises important ecclesiological questions and seeks to chart an innovative path forward for 

parishes in the Episcopal Church in Connecticut, its fundamental flaw lies in an under 

appreciation for the eucharist in the life of the church. For proponents of “Transition is the 

Normal,” eucharistic practice, which has been core to the church since its very inception, is not 

seen as the primary activity of the church around which the church ought to organize its 

resources and out of which the church reaffirms its identity. Like the previous chapter, this 

chapter will put Transition is the New Normal in conversation with a few liturgical theologians, 

only this time we will hear from three theologians who approach liturgy through the lens of 

ethics.Whereas the previous chapter sought to establish the historical reality of the eucharistic 

heart of Christian mission in theology and practice, this chapter will wrestle with the second of 

the two questions raised in chapter two: if liturgy is formative, what sort of spirituality is 

supported by a consistent eucharistic practice and what is at stake ethically if the eucharistic 

practice is deemphasized? This chapter will establish the ethical cost of de-emphasizing 

eucharistic practice within the Christian life.  If, as Larry Rasmussen writes, “…[S]acraments are 

practices supreme only if and when they embody and show forth their connectedness to the rest 

of life,”  then something is lost when the connection is obscured or severed altogether. 169

 Larry Rasmussen, “A People of the Way,” 238.169
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Don Saliers and “Liturgy and Ethics: Some New Beginnings” 

 Don Saliers was professor of theology and worship at Candler School of Theology, 

Emory University. He is the author of numerous books that explore the ethical dimensions of 

Christian worship including Worship and Theology: Foretaste of Glory Divine and Worship and 

Spirituality. He comes from a United Methodist background and his work is appreciated beyond 

Methodism by scholars across the discipline of liturgical studies. In 1998, a series of essays were 

written and edited in honor of Saliers contribution to the field of liturgical studies. These essays 

are compiled in a book entitled Liturgy and the Moral Self: Humanity at Full Stretch Before God. 

Saliers himself wrote the one of the first essays, called “Liturgy and Ethics: Some New 

Beginnings.” This essay will serve as our point of departure as we explore Saliers’ work more 

thoroughly. 

 Like other theologians we have surveyed, Saliers grounds his work in a more fulsome 

understanding of Christian worship. Christian worship is the full expression of the human life 

with all its associated concerns, experiences, intentions, and involvements oriented towards the 

God of the Bible. He gets to this outcome by connecting faith and worship. He asks if it is 

possible to “confess faith in God without worshiping God?”  The answer to this question for 170

Saliers is a resounding “no.” “To acknowledge and declare faith in God is to worship God.”  171

Already, this discourse has led us to raise a few questions: what does it mean to “declare faith” 

and what does it mean to “worship.” For Saliers, faith is connected to loyalty and “to declare 

loyalty to the God of Abraham, Moses, the prophets and Jesus of Nazareth is to find one’s 

 Don Saliers, “Liturgy and Ethics: Some New Beginnings” in Liturgy and the Moral Self: Humanity at Full 170
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existence oriented in the attitudes, beliefs, emotions and intentions which target that God and no 

other god. To confess faith here means that the confessor is oriented in gratitude, trust and 

obedience to the biblical God.”  Saliers, like every other theologian we have surveyed, 172

advocates for a vastly expanded definition of worship beyond rites and rituals. Worship is the 

sum total of a life lived towards God. 

 The rites and rituals of Christian liturgy supply the internal scaffolding of worship within 

this vastly expanded and inclusive framework, grounding the Christian life in the story of Jesus. 

Saliers writes, “Questions concerning Christian ethics and the shape of the moral life cannot be 

adequately understood apart from thinking about how Christians worship. Communal praise, 

thanksgiving, remembrance, confession and intercession are part of the matrix which forms 

intention and action.”  Elsewhere he writes, “How we pray and worship is linked to how we 173

live—to our desires, emotions, attitudes, beliefs and actions.”  The patterns of liturgy, the rites 174

and rituals that we engage on a regular basis, are thus connected to our moral and ethical life, 

either in consonance or dissonance. Among other qualities, Christian liturgy serves a formational 

role, helping to pattern our moral and ethical life after that of Jesus of Nazareth by drawing us 

into the drama of its story on a regular basis.  

 This is not to suggest that this happens automatically or without the consent of the 

worshiper. Saliers concedes that there is often an immense gap, a dissonance, between the ways 

we worship and the ways we live. This, according to Saliers, may be by design since the shaping 

of our lives in the image of Jesus happens in the dissonance between our lived reality and the 
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“stories and narratives of human existence in which a picture of the moral good and associated 

ideas are expressed.”  Elsewhere, Saliers does concede that not all who worship are shaped by 175

that worship, saying, “not all who say the words and participate in the stylized activities fully 

understand what it is to say and do these things and to mean them. Faith is related to 

‘understanding,’ but in complex ways.”  In other words, the formational aspect of worship rests 176

at least to some degree on the intentional and mindful engagement of stories that demonstrate a 

fulfilled human life before the face of God. We are thus shaped when we are made aware of the 

distance that exists between our lives and lives lived “at full stretch” before God. Exactly how 

this is accomplished by scripture is the focus of biblical studies in the same way that liturgists 

study how this is accomplished ritually. The point stands—worship places before us images of a 

world that is not yet fully expressed within our own and invites us into that reality long enough 

to alter us ever so slightly. The effect over a lifetime is a life that has been shaped more and more 

into the image of Christ. Saliers, like the other theologians we have surveyed, establishes that 

worship is thus normative for the Christian. To be Christian is to worship the God who is the at 

the heart of Christian scripture and revealed in Jesus of Nazareth.  

 In the same way that the Christ-centered formation of liturgy depends at least to some 

degree on the intention and engagement of the worshiper, so too it depends on the quality and 

design of the liturgy itself. Quality here is not meant to suggest a consumerist understanding 

where we judge a liturgy by its efficiency or perceived level of perfection. What qualifies is a 

“good liturgy” is not the same as what most people mean when that tell the preacher “good 
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sermon.” In so much as Christian worship is intended to shape us in the image of Christ, quality 

here roundly rejects consumerism. Quality here is meant to suggest either a conformity to 

traditional patterns of worship that have proven efficacious in the making and shaping of 

Christians disciples or innovations on those traditional patterns that still have as an expressed 

intent the making and shaping of Christian disciples. In order to shape us in the image of Christ, 

worship should look like Jesus. Here, Saliers turns his attention to outlining a few activities that 

fall in the “primary range” of prayer, subsequently placing them with the eucharistic tradition of 

the church. The four the Saliers raises to our attention are thanksgiving, anamnesis, confession, 

and intercession. Each of these is found in the life of Jesus, thus are qualities that should be 

found in the lives of Christian disciples. Thanksgiving “speaks God’s name in gratitude and 

praise for who God is, and for specific occasions in the world given to us.”  Saliers points out 177

that Christians inherit this emphasis on thanksgiving from our Jewish siblings for whom the 

berekah is an essential prayer practice. Anamnesis involves us in the remembering and retelling 

of a story, that of God’s saving acts and mighty deeds.  Confession involves the revelation of 178

our true selves before God, trusting that God has already accepted us and will do so again and 

again.  Finally, intercession involves the honest observance of the world around us and the trust 179

entailed in carrying that truth to God.  Saliers finally acknowledges that the eucharistic prayers 180

of the Christian tradition are where these aspects of prayer can be seen more clearly together. 
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 Saliers closes his thoughts by affirming again the the centrality of worship within the 

scheme of Christian formation. The drama of Christian liturgy is the primary way Christians are 

shaped in the image of Christ. The communal worship of the church is the primary way the story 

of God’s saving work is enacted, rehearsed, and communicated. There are certainly other types 

of Christian faith formation that can support, enhance, and reinforce, but it is in corporate 

worship that we are shaped. Finally, lest we assume that the formative aspect of worship is its 

primary or only quality, Saliers helpfully reminds us that the non-utilitarian aspect of worship is 

important to bear in mind. “Liturgy,” he says “is the non-utilitarian enactment of the drama of the 

divine-human encounter. At the heart of this is our response to the divine initiative and to the 

divine goodness into which the prayerful life is drawn.”  Worship is not primarily useful. The 181

primary quality of worship is simply an encounter between humans and the divine where the 

divine draws humanity into its divine life. Accepting that invitation and pointing one’s life in that 

direction is worship. The formation that is a byproduct of worship shapes us more and more into 

the kinds of people who can accept the gifts that God wishes to give. 

 Saliers’ work helps to establish the connection between liturgy and ethics. The life of the 

Christian is shaped by variety of sources. The work of liturgy is to ensure that the life of the 

Christian is shaped in the image of Christ by placing the worshiper in the presence of the God of 

scripture, rehearsing and communicating the story of our salvation, and inviting the worshiper 

deeper into God’s divine life. That Saliers repeatedly uses language associated with theater and 

drama suggest that there is some aspect of our liturgical life that is not merely prosaic. Rather, if 

we are to take up the threads of Saliers’ work, we must affirm that liturgy accomplishes its goals 

 Ibid., 34.181
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of formation through poetry and art, by drawing us into its drama and giving us room to move 

about and explore the story. 

Stanley Hauerwas and “Worship, Evangelism, and Ethics: On Eliminating the And” 

 Like Saliers, Stanley Hauerwas’s work is respected across the field not only of liturgy, 

but also across the field of Christian ethics. His contribution to Liturgy and the Moral Self is an 

essay entitled “Worship, Evangelism, and Ethics: On Eliminating the ‘And’.” In this essay, 

Hauerwas argues convincingly for the centrality of worship within the life of the church. The 

purpose of the church is to proclaim the gospel, and worship is the most appropriate place for 

that proclamation.  Worship, thus, is the church being the church. 182

 Hauerwas, like every other theologian we have surveyed, advocates for a broadened 

definition of worship. He suggests that “worship is about the shaping of the affections.”  This 183

assertion is placed within the broader context of what Hauerwas is attempting to define as 

“truthful worship.” For Hauerwas, the formational quality of worship is not simply for the 

faithful. “Truthful worship” influences the communities within which church worship and live. 

Christians who worship truthfully have a sort of leavening effect in the world. Hauerwas writes, 

“if the Church’s first task is to be the Church, it is so because without the Church the world 

would have no way to understand what justice entails.”  Elsewhere, Hauerwas makes clear that 184

Christian worship, thus Christian ethics, is specific. “It is not any God that Christians worship 

 Hauerwas includes a quote from Julian Hartt’s Toward a Theology of Evangelism which makes this point 182
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but the God whose justice is to be found in Jesus’ cross and resurrection.”  It is important to 185

note that the church’s ability to influence the wider society’s understanding of justice happens as 

the church lives into its most authentic self—its worshiping self. 

 Referencing Saliers, Hauerwas makes clear that the worship life of the church has a 

particular shape. He writes, “it matters that the Word should be followed by table if we are to be 

rightly formed as Christians.”  Elsewhere, Hauerwas writes, “without the eucharist… we lack 186

the means to know the kind of presence Jesus’ resurrection makes possible.”  Hauerwas joins 187

the long chorus of theologians, ethicists, and historians who advocate for the centrality not only 

of worship in the Christian life, but of the eucharist. He does so by appealing to the presence of 

Christ that is inherent in eucharistic practice. Making Christ known is the purpose of the church 

and the church does this most clearly in its worship life, when we respond to Jesus’ invitation eat 

with him and eat with one another, thus re-membering the body of Christ. Truthful worship is 

worship that enables us to learn and appropriate the Gospel of Jesus Christ because it has placed 

us directly into the middle of it. 

 What is it about eucharistic worship that is so compelling for Hauerwas? If we follow his 

logic, it is not simply the words and ritual actions of the liturgy, though they certainly matter in 

terms of conveying the meaning. Hauerwas is concerned about the ethical shaping of the liturgy. 

The eucharist enables us to inhabit and appropriate the saving meaning of the cross which is at 

the center of the Christian witness. With the cross as our center and within the context of the full 

 Ibid., 101.185
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witness of scripture, Christian worship thus shapes us to be people who embody the values of the 

kingdom of God that we see modeled be Jesus and communicated in his teaching.  

 Hauerwas closes his essay with a strong statement about the missional and evangelical 

importance of eucharistic worship. He writes, 

If we do in fact worship God truthfully, we may find the Church again worshiping in 
tents. For such worship created a people who by necessity are on the move, forced to 
wander among the nations, some nowhere yet everywhere. Such a people are bound to 
attract followers, because the God who has called them from the nations is so beautifully 
compelling. That is, after all, why we believe that there is nothing more important in a 
world that does not believe it has the time to worship God to take time to worship God 
truthfully.  188

Hauerwas contributes a robust missional theology thoroughly grounded in the church’s liturgical 

life. He strongly states, against the criticism that the primary work of the church is outside of the 

walls of the church, that there need not be undo tension between the worship life of the church 

and the broader engagement with the world. Truthful worship puts us in relationship with the 

world around us and does so in a way that allows the faithful to truly be about the work of the 

church, sharing the Good News and leavening the world’s injustice with God’s justice. 

Bruce T. Morrill and “The Struggle for Tradition” 

 In addition to editing Liturgy and the Moral Self, Bruce Morrill submitted an essay to the 

collection entitled “The Struggle for Tradition.” As its name suggests, the article wrestles with 

the source and meaning of tradition with the Christian faith vis-a-vis Christianity’s liturgical life. 

Whereas some locate the presence of Christian tradition in the specific rites and rituals of the 

faith while others locate it in the associated ethics, Morrill locates the tradition of Christian faith 

in the interplay between liturgy and ethics. He writes,  
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The tradition of Christian faith cannot be reduced either to mysticism or ethics but, rather, 
can only thrive in what is often the strange and difficult meeting the two. In the mystical 
practices of prayer, sacramental worship, and reflection upon Sacred Scripture, believers 
find the narratives and symbols that inspire, goad, and console them in their ongoing 
effort to live the gospel in their interpersonal, social, and political lives.  189

Morrill resists the purely ritual/liturgical lens which suggests that the tradition of Christianity is 

found solely in the preservation of the rites and rituals connected to the authoritative and ancient 

practice of the Christian faith. Likewise, Morrill rejects the purely ethical lens which suggests 

that the effect of the liturgy on the ethical development of the faithful is what matters primarily. 

For Morrill, there is is a more dynamic interplay between the two where one can expect to find 

what is referred to as the Christian tradition. What we know as the Christian tradition is neither 

disembodied ritual nor general ethics. By resisting the either/or dynamic and connecting the two, 

Morrill is suggesting that the Christian tradition is a liturgical practice that orients one towards 

God and the uniquely Christian ethical life that is the byproduct of that divine-human encounter. 

Morrill’s framework is both dynamic and grounded. 

 Liturgy, again, has a formative quality. It places us in the presence of God and allows us 

to be shaped by that divine encounter. Ideally, Christian liturgy shapes us in the image of the one 

whose self-oblation is the ideal Christian worship. Morrill, along with Don Saliers whom we 

have just engaged, suggests that the efficacy of a liturgy “can only be adequately assessed in 

relation to the ethical practice of Christians, that is, in their concrete way of life.”  Christian 190
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liturgy, according to Morrill, “should form them [disciples] in the virtues and affections of 

Christian Life.”  191

 We are left here again with the same question that was presented by the previous section: 

what does Jesus-centered Christian worship look like? Historically, we have already established 

that Jesus-centered Christian worship possesses a eucharistic shape, that is, it sets that state for 

the faithful to continue the practice of eating with Jesus and thus one another, building and 

edifying the mystical Body of Christ. The question presented by this chapter is whether the 

historicity of the tradition matches us with the expressed intent to shape Christians in the image 

of Christ. In other words: does eucharistic worship communicate and translate the ethical values 

of Jesus Christ? 

 To explore this question, Morrill appeals to 1 Corinthians 11 where Paul writes to 

admonish the community to consider their engagement of the eucharistic practice vis-a-vis ideal 

Christian behavior. At the center of the conflict is the behavior of wealthier members of the 

congregation in relation to less wealthy and less privileged ones.  For wealthy members to 

practice eucharistic fellowship with due regard for less wealthy and less privileged members who 

were often unable to attend do to time and employment constraints called into question the 

validity of the celebration. The behavior of the wealthy is perceived by Paul as “defeating the 

very action of communion” with the full body of Christ.  “Mere attention… to the traditional 192

forms, to the words and gestures, of the eucharistic ritual is not all that the command of 

remembrance entails. Unless these Christians grasp the meaning and live out the implication of 

 Ibid.191
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the gift of salvation manifested in the eucharist, it is not, as Paul bluntly puts it, the Lord’s 

Supper that they are celebrating.”  Proper engagement with the Lord’s Supper thus requires an 193

intentional engagement with and appropriation of its meaning. Here we hear echoes of the 

prophet Isaiah, who writes this while referring to ancient Israel’s misappropriation of their own 

rituals vis-a-vis God’s just intent for their society, “these people draw near with their mouths and 

honor me with their lips, while their hearts are far from me, and their worship of me is a human 

commandment learned by rote.”  194

 Clearly, according to Morrill, Christian tradition is the relationship between ritual and 

ethical practice. In relationship to our overall exploration of the merits and liabilities of 

Transition is the New Normal, two questions arise: First, if the eucharistic practice of the 

Christian faith is the primary means of communicating and integrating its shared identity and 

values, what happens in churches were the eucharist is de-emphasized? Second, what does the 

economically or class-based deprivation of eucharist in certain communities do to the integrity of 

the practice in others, particularly if, as the Episcopal Church in Connecticut suggests, part of 

Christian identity is being in relationship with others? 

 First, if the eucharistic practice of the Christian faith is the primary means of 

communicating and integrating its shared identity and values, what happens when the eucharist is 

marginalized? To approach this question, I first want to clarify our scope. This thesis is 

specifically interested in the perceived and actual effects of a deemphasized eucharistic practice 

in the Episcopal Church in Connecticut. This is for several reasons. First, Transition is the New 
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Normal is official diocesan policy for the Episcopal Church in Connecticut and has no bearing 

on parishes or missions in other dioceses. Other dioceses in different contexts have already or are 

currently developing similar proposals and there may be some similarities with those contexts. 

Second, the marginalization of eucharistic practice is happening against the backdrop of 

increased eucharistic practice in the Episcopal Church. We have seen this historically, with the 

1979 Book of Common Prayer representing a high water mark for the movement for regular 

eucharistic practice. Third, eucharistic practice is normative across the Episcopal Church with 

notable exceptions. To change from this norm is to be placed outside of normative practice, thus 

imperiling one’s sense of belonging. This thesis is intended to serve as a resource for dioceses 

and parishes who are contemplating what is essential for their life in the face of changing 

dynamics. It is not intended to be an indictment against churches and denominations for whom 

eucharistic practice has never been central. 

 Having addressed the question of scope, we now return to the question: if the eucharistic 

practice of the Christian faith is the primary means of communicating and integrating its shared 

identity and values, what happens when the eucharist is marginalized? If Morrill and others 

theologians are right in their assessment about the incredible importance of eucharistic practice, 

then a community loses a primary mode for engaging its own story when the eucharist is 

marginalized. This loss is compounded when these communities are told that they are not losing 

much with the loss of eucharistic fellowship. At the very least, major changes to the eucharistic 

practice of a congregation, like the ones proposed by Transition is the New Normal, should be 

accompanied by considerable additional resources in pastoral care and formation in order to help 

the congregation face the resulting disequilibrium. 
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 Morrill’s work is especially important in helping us sort through the second question: 

what does the economically or class- and wealth-based marginalization of the eucharist in certain 

communities do to the integrity of the practice in others, particularly if, as the Episcopal Church 

in Connecticut suggests, part of Christian identity is being in relationship with others? First, we 

should be clear that the word “missional” is often used as a euphemism for “poor.” The 

congregations who are facing this “missional” reality are those who cannot afford full-time 

clergy leadership. All sorts of questions can and should be raised regarding the hegemony and 

privilege afforded to full-time clergy cures and their associated clerical incumbents. That said, 

our systems only reinforce this power and privilege by mandating sweeping changes to the lives 

of poor congregations. If such changes in eucharistic fellowship were being proposed across the 

board, regardless of ASA or income, the idea that this was somehow “missional” would carry a 

little more weight. As it stands, the fact that these and similar measures are only being proposed 

to less wealthy parishes suggests that we have monetized the eucharist and chosen to deprive 

those who do not possess enough money to fully participate. Clearly, this defeats the very act of 

communion by turning it into a parochial or individual affair, disconnected from the experiences 

of others with less access to resources. It is separate, and proposals like Transition is the New 

Normal attempt to gaslight people into thinking that it is equal. 

 Morrill suggests this reductionistic view of the eucharist is part-and-parcel to what he 

views as the modern challenge of Christianity. Referencing Johann Baptist Metz, Morrill writes, 

“The grave challenge for Christianity in modern society… is grasped in the recognition that for 

middle-class Christians religion is a private affair. The Church (ironically, and at odds with its 

own most authentic tradition) has reinforced this tendency by providing liturgical services and 
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pastoral approaches to the sacraments that effectively communicate to believers that the practice 

of these traditions is solely a matter of each individual’s private connection with God and 

personal salvation.”  Morrill goes on to suggest that such a framework for Christian practice 195

only serves to enshrine the irrelevance of the church. 

 The church’s witness is imperiled when we marginalize the eucharist, particularly based 

on class and economic status. It is one thing for a church not to celebrate the eucharist because of 

a lack of ordained clergy to provide for its sacramental life or in extreme cases like the enforced 

lockdowns that accompanied the early days of the pandemic. In my experience, people have the 

common sense and resilience to weather these disruptions in liturgical practice. It is something 

altogether different for a church to be deprived of eucharistic worship simply because they 

cannot afford it. In the former, churches can be encouraged to adopt other forms of corporate 

worship while praying for and identifying ordained vocations. In the latter, a church is placed in 

the position of being shamed for not being wealthy or large enough to support a fuller liturgical 

and spiritual life. It is just plain wrong. 

 Morrill’s essay makes clear that “the celebration of the eucharist remains central to the 

authentic living of the Christian life.”  As we have seen, this is not limited to the recitation of 196

particular words and rehearsal of particular actions alone; rather the “celebration of the 

eucharist” is meant to encompass the entire life of the individual in community with other 

disciples. Much is lost when the ritual celebration of the eucharist is not practiced. Much more is 

lost when the practice is marginalized on the basis of class or economic status. The ethical world 
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imagined by the eucharist is one where divisions gender, class, wealth, and more no longer hold 

sway. By mandating changes on poorer parishes that have little to no bearing on more wealthy 

parishes, the Episcopal Church in Connecticut is, to borrow Morrill’s phrase, “defeating” the act 

of communion it expresses in its own documents. If Morrill and others are to be believed, then it 

would seem that a new way forward should be considered in order to live faithfully and 

sustainably in the face of such incredible transformation and transition in the life of the church. 
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CHAPTER FIVE 

THE EUCHARISTIC SHAPE OF MISSION: GUIDING PRINCIPLES FOR A WAY 

FORWARD 

 So far, we have established the centrality of eucharistic worship in the life of the church 

through two lenses. First, we have established that eucharistic worship has been at the center of 

Christian life since the earliest days of the church and thus serves an important role both as the 

source of Christian identity, as an expression of continuity within the Christian tradition, and as 

an embodiment of Christian mission. Second, we have established that eucharistic worship has 

served as the ground for the church’s ethical life by shaping a eucharistic people. The takeaway 

thus far is that the eucharist is not an adjunct or optional practice of the church; rather, the 

eucharist is the church at the fullest expression, proclaiming the Gospel of Jesus Christ and 

appropriating its contemporary relevance.  

 The church’s identity and mission become imperiled when the eucharist is marginalized. 

So what is the way forward in terms of maintaining ecclesial integrity and faithful missional 

engagement in the face of clergy shortages and a rapidly changing religious landscape? First, it 

important to note that the American church is not the only context facing these challenges. 

Churches around the world are having to grapple with strained resources and missional 

engagement. In other parts of the Anglican Communion, including in Canada, the UK, and 

Africa, worshipping communities are served by roving clergy with the robust use of lay readers 

for other, non eucharistic services. Moreover, there are many contexts in the American church 

currently working through these questions. This writer does not profess to know all the correct 

answers or solutions. What I do hope to offer in this final chapter is a series of principles that I 
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have gleaned from my research and pastoral experience that might be helpful to guide parishes 

and dioceses as they discern faithful ways forward. 

Principle One: The Church’s worship is a part of its engagement with God’s mission 

 As has been mentioned previously, it has become rather en vogue to place the church’s 

liturgical life and its missional life in an unnecessary tension with one another. To be certain, this 

tension likely arises from the experience of the church’s liturgical life as detached from the its 

geographic, social, or cultural context. This is a valid critique. That said, as the old adage 

cautions, we need not toss the baby out with the bathwater.  It is possible to critique the church’s 

liturgical life in order to shape it towards what Hauerwas calls “truthful worship” or what others 

have simply referenced as a broadened understanding of “worship” without suggesting that 

worship and mission are somehow at odds with one another. If the church is to live faithfully in 

the new apostolic age, it must unapologetically affirm that the reorientation of life on the part of 

Christian disciples (i.e., worship) is at the heart of its vocation. Furthermore, the church must 

affirm that its liturgical life is at the center of that work. 

 Ruth Meyers’s book Missional Worship, Worshipful Mission contains incredible resources 

for broadening our understanding of worship and making the connection between worship and 

mission. In her introduction, she names what many feel is the tension between mission and 

worship, writing, “worship is considered the activity within the church, usually celebrated on 

Sunday mornings as Christians have done for centuries, while mission is the way of the church 

engages the world.”  This dichotomy is reinforced by statements like “the mass is over, the 197

service begins” which has found its way into some Episcopal congregations, either spoken at the 

 Ruth Meyers, Missional Worship, Worshipful Mission: Gathering as God’s People, Going Out in God’s 197

Name (Grand Rapids: William B. Eerdmans Publishing Co., 2014), 1.
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end of the liturgy or printed in liturgical bulletins. Such statements, while intending to remind 

people of their Christian obligation to serve the world in Christ’s name, have the unintended 

consequence of placing worship (“the mass) and mission (“service”) in tension with one another. 

The accumulated effect is the assumed irrelevance of corporate worship in the Christian life, 

which may accelerate the decline of church attendance and engagement. Any why should it not? 

If we spend our resources convincing people that what we do does not matter, why should we be 

surprised when people start believing us? 

 Meyers, like the other liturgists and theologians we have surveyed, calls for a broader 

definition of worship that brings worship and mission into relationship with one another. “I have 

come to believe,” she writes, “that worship itself is an important locus of mission, a place and 

time where the people of God celebrate and participate in God’s self-giving love for the sake of 

the world.”  Here, Meyers is bringing our attention to the actual liturgical rites that frame our 198

worship. In our liturgical practice, particularly in the eucharist, we participate by joining with 

Christ’s own oblation, offering “our selves, our souls and bodies” as a living sacrifice to God.  199

Liturgy “truthfully” organized and engaged would make clear that this offering is thus a call to 

action. If we truly offer ourselves to God in spirit of Christ, then we are thus called to engage the 

world around us in that same spirit. Jesus gave of himself for the wellbeing of others. We are 

called to do the same. Exactly what this looks like depends on the context, and individuals and 

communities involved, and more. Regardless of the specifics, the points still stands. We have 

offered ourselves to God and God wishes to use us proclaim the coming of God’s kingdom. 
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 Thus the relationship between worship and mission extends beyond the rites themselves. 

When we intentionally engage the liturgical rites of our tradition, we are shaped as a people 

whose entire lives become an offering, thus a worship, to God. This is where we experience the 

broader definition of worship. Our ongoing transformation as a eucharistic people impacts every 

aspect of our lives from the ways we create families and raise children, to the ways we engage 

the commercial marketplace and the ethics we bring to our purchases, to the ways we engage in 

politics both at the interpersonal level and at the level of systems and institutions. Valid criticism 

has been levied against the ways that churches in the white Mainline Protestant tradition have 

failed to make the connections between faith and ethics.  The problem is further exacerbated by 200

the fact that this model is held up as the virtue towards which we should all strive. The problem 

as I see it is not in the liturgical rites themselves, but on a collective unwillingness to be shaped 

by them. Rather than tossing them aside as irrelevant, we must reengage them and allow them to 

shape us towards a eucharistic Christian ethic that, like the One who summons us to eat with 

him, calls us into radical solidarity with those around us whose lives are filled with 

dehumanizing oppression, poverty, and violence. For the church to live faithfully in the face of 

substantial change, it must affirm that its worshiping life is not a liability to its engagement in 

mission. Quite the contrary. Our worshiping life is the very thing that empowers and frames our 

engagement with the God’s mission. We learn about God’s mission through our worship of God. 

 Martin Luther King’s “Letter from Birmingham Jail” was and remains an incredible piece of writing and 200

social commentary. In it, King rightly calls out the failures of the wider culture to understand the urgency of the 
struggle for Black liberation and freedom in the United States. In a particularly incisive portion of this letter, King 
rebukes what he calls the “white moderate” whom he calls “the Negro's great stumbling block in his stride toward 
freedom.” He goes on to say that “Shallow understanding from people of good will is more frustrating than absolute 
misunderstanding from people of ill will. Lukewarm acceptance is much more bewildering than outright rejection.” 
That this letter is written to white clergymen in Alabama makes clear that King is offering a critique of a practice of 
religion that is grossly disconnected from the very real experience of oppressed people. Other writers have offered 
similar rebukes, including Howard Thurman (Jesus and the Disinherited ) and Kelly Brown Douglas (Stand Your 
Ground).
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Through our worshiping life we glimpse the kingdom of God, are drawn into its way of life, and 

thus becomes evangelists for the new age that is coming into our own. Without a dynamic 

worshiping life, the church can only engage the world on its terms, and, if scripture is to be 

believed, those terms are ephemeral and thus powerless to save. Through worship, we learn to 

engage the world on God’s terms, becoming agents of the sort of healing and reconciliation of 

which the world stands in perpetual need. 

 One way the church can reclaim the dynamic relationship between worship and mission 

is through robust catechesis. As we have explored above, the ability of liturgical rites to form us 

relies heavily on our awareness and active participation in that formation. This is not to suggest 

that we are solely responsible for our transformation; rather, we are responsible offering 

ourselves as “living sacrifices” to God, to be used for God’s divine purposes. Catechesis helps us 

to know God and thus helps us to regularly give ourselves to God and allow God to shape us. In 

many communities, the sermon has become the sole bearer of catechesis. This ought not be so. 

Clergy and lay leaders should work together to provide ongoing opportunities for catechesis, 

emphasizing the ethical considerations of Christian practice. 

Principle Two: The Church is most itself at (eucharistic) worship 

 Whatever else the church is, we must affirm that it is “first and foremost a worshiping 

community.”  Mitchell and Meyers suggest that “it is the synaxis, the gathering together of the 201

people of God for corporate worship, which is the heart and soul of the church’s life.”  This 202

principal follows the previous principle in stating the unshakable reality that the worship of the 
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church is properly at its very center. As with the relationship between worship and mission, there 

has been a suggestion that the church is most itself outside of its liturgical life, when the faithful 

are serving the poor and dispossessed, those who our own liturgical tradition suggests are close 

to Jesus’s heart.  As with the previous principle, this tension between the inside and outside of 203

church is both unnecessary and does incredible violence to our ecclesiology and missiology. It is 

possible to encourage the faithful in their service to the world without rendering the church’s 

interior life irrelevant. 

 The question of where the church is most itself depends on what we define as the 

“church.” The “Catechism” in the Book of Common Prayer defines the church as “the 

community of the New Covenant.”  The catechism further reminds us that biblically, the 204

church is “the Body of which Jesus Christ is the Head and of which all baptized persons are 

members.”  Clearly, 1 Corinthians 11 (with its emphasis on discerning the body of Christ) and 205

1 Corinthians 12 (with its emphasis on the many members of the one body) feature prominently 

in this understanding of the church. The common theme seems to be that the church is the 

members gathered, not simply the members in isolation. More specifically, it could be inferred 

from 1 Corinthians that the Body of Christ is comprised of the members gathered and 

communing. In other words, the church is “wherever two or three are gathered”  and seems to 206

become more of the church the larger and more diverse the gathering. This is not to privilege 

 I am mindful here of the bidding prayers for the Advent and Christmas Lessons and Carols services, both of 203

which include the following bidding: “And because this of all things would rejoice his heart, let us at this time 
remember in his name the poor and the helpless; the hungry and the oppressed; the sick and those who mourn; the 
lonely and the unloved; the aged and the little children; and all those who know not the Lord Jesus, or who love him 
not, or who by sin have grieved his heart of love.” 

 BCP, 854204

 Ibid.205

 Matthew 18:20206
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large churches over smaller ones; rather, the point here seems to be that the Body of Christ is 

present where the diversity of human experience and spiritual gifts are seen and more fully 

expressed. 

 The eucharist seems to require, or at least assume, diversity. Unlike the Daily Office 

which can be said by the laity, the eucharistic celebration requires at least a priest and a 

congregation (presumably inclusive of the laity), but it is a more fulsome ritual when it also 

includes the ministry of the deacon and the bishop. Thus, the eucharistic gathering of the church 

is the church at its fullest expression, with all the orders of ministry present and involved, 

representing the diverse gifts given by the Spirit for the edification of the Body of Christ. The 

requirement for diversity is what makes ideas like eucharistic “lay presidency” inconceivable. 

The eucharist happens when God’s people gather across their experiences, gifts, and identities. 

When the body cannot be gathered to meet the minimum quorum, rather than being told that the 

Daily Office is an equal service, the faithful should be encouraged to pray in hope for a more 

fulsome gathering of the body.  This is true in terms of orders of ministry, but it should also be 207

true for congregations that have historically marginalized people of different races and 

ethnicities, thus rendering their congregations racially and culturally homogenous. What might 

happen if our congregations truly saw this lack of diversity as imperiling their witness to the 

Gospel?  

 As with the previous principle, simply gathering the people does not live into the ideal of 

full expression. The people must be gathered in the spirit of Christ, bringing with them the cares 

 Matthew 9:38 and Luke 10:2 both include Jesus instructing the disciples to “ask the Lord of the harvest to 207

send out laborers into his harvest.” Jesus’s words here are not strictly related to ordained leaders as there was no 
concept of “Holy Orders” until later in the church’s history, but in our context of clergy shortages, what might it 
mean to invite our congregations to pray for ordained vocations? This practice lives within our tradition, with the 
Ember Days at least in part being traditionally associated with a focus on ordination.
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and concerns, hopes and dreams, triumphs and brokenness of the surrounding world. The church 

is most itself at eucharistic worship not simply by gathering and rattling off a disconnected and 

disembodied rite; rather, the church is most itself at eucharistic worship when it is gathered at 

Christ’s invitation and steps into its vocation as a royal priesthood, bringing and thereby 

validating the human experience before God and simultaneously communicating and embodying 

God’s presence to the world. 

 In addition to its identity as a community gathered and communing, the church is also 

most itself in eucharistic worship because its fundamental purpose within God’s mission is to 

proclaim the Gospel—the birth, life, death, and resurrection of Jesus Christ—and to appropriate 

the Gospel’s salvific meaning within its context.. As we have seen, the eucharist is the most 

appropriate context for this because in it we proclaim the story of God’s saving deeds and 

participate in it through our eucharistic offering. Again, we should be cautioned against assuming 

that the eucharist itself exists in a hermetically sealed bubble. Individuals who have been made 

the body of Christ are thus called to continue in his work, proclaiming the reign of God 

everywhere we go. 

Principle Three: The Church’s eucharistic worship life is focused on the ongoing presence 

of Christ 

 It should seem redundant to suggest that Christian worship is organized around and draws 

our focus to the ongoing presence of the Risen Christ, but it is not given some trends in some 

ecclesial contexts. Again, this principle is a response to the unnecessary tension that many 

churches place between our worship life and missional life. The belief gaining momentum in the 

church seems to be that Jesus is present everywhere but the church. This is not explicitly stated; 
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however, when missiologists and other writers downplay the ministry of the church to “bring 

into his [Christ’s] fellowship those who come to him in faith,”  suggesting instead that the 208

primary work of the church is to join whatever is happening outside of itself, we are once again 

communicating our own irrelevance. Moreover, this shocking lack of institutional self-esteem is 

also self-defeating. There is honesty and radical truth telling, of which the contemporary church 

must engage in order to right the wrongs of its past and chart a more faithful future, and then 

there’s self-deprecation and self-sabotage. Christ is present throughout the world. This is 

affirmed throughout our theological and liturgical life. But if Christ is not somehow uniquely 

present in the Body of Christ, why are we here? 

 When we consider the arguments about real presence at the eucharist, we discover that at 

least one of the ways the early church thought about it was in terms of Jesus continuing to invite 

them to eat with him post-resurrection. If our own eucharistic practice arose out of these post-

resurrection meals, as Koenig and other argue, then some bit of that ongoing invitation remains 

in our own practice. Furthermore, if, as our previous principle names, the Body of Christ is 

defined as those gathering and communing, then the Christological-center of the church begins 

to emerge. The church exists solely because Christ continues to invite us to eat with him. 

Whatever else we do is a response to Christ’s invitation. It rightly follows that our liturgical life 

is focused on him. We hear scripture as the unfolding narrative of God’s saving deeds that 

culminates in his birth, death, resurrection, ascension, and the sending of the Holy Spirit. We 

pray in his spirit for those close to his heart. We offer ourselves with and through him to God “as 

 BCP, 306-307.208
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a living sacrifice.”  We eat with him and partake of him in a way that draws us into his divine 209

life and sends us out into the world to serve only to be invited to eat with him again. The pattern 

of the Christian life is nonexistent apart from Jesus’s invitation and Jesus’s sending. 

 Responding to Jesus’ invitation and being where Jesus is is not an excuse to be divorced 

from the brokenness of the world. Rowan Williams makes this argument in Being Christian: 

Baptism, Bible, Eucharist, and Prayer. He suggests that Christians can be expected to be found 

near Jesus, and Jesus can be found “in the neighborhood of human confusion and suffering, 

defenselessly alongside those in need. If being baptized is being led to where Jesus is, then being 

baptized is being led towards the chaos and the neediness of humanity that has forgotten its own 

destiny.”  Our liturgical life being utterly organized around the reality of the Risen Christ is not 210

an escape from the world in the sense that we are allowed to ignore human agony. By organizing 

our liturgical life around the reality of the Risen Christ, the church makes a strong claim about 

“where true joys are to be found.”  211

 What, then, is the impact of this principle on the maintenance of eucharistic worship in 

the life of the church? Christ’s invitation to the Christian is to come and eat with Christ and other 

Christians in the middle of the brokenness of the world, bearing witness that God can set a table 

in the wilderness.  This is an incredible witness in a world awash in anxiety based on the 212

structured scarcity, economic exploitation and greed, the atomization of our body politic and the 

fraying of our social fabric. The fundamental practice of the Christian faith is the veritable Balm 

 Romans 12:1209

 Rowan Williams, Being Christian, 5.210

 The Collect for the Fifth Sunday in Lent, BCP, 219.211

 Psalm 78:19212
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in Gilead for a world in need of connection, healing, and reconciliation. Rather than sidelining 

the practice, we should be pouring more resources into it, ensuring that its practice can continue 

and grow. 

Principle Four: The church’s eucharistic worship is to be integrated into the life of disciples 

 The evidence we have seen suggests that the earliest worship of the church was an 

appropriation and elevation of a preexisting practice: eating in community with others. The idea 

of repurposing preexisting practices and holidays is simply part of church history from holidays 

and festivals, to building, to vestments, and even words. The early church ran an ingenious 

guerrilla campaign, entering culture at multiple levels and reimagining that culture in light of 

God’s kingdom. Rather than being a standalone, disconnected ritual practice, as if often the case 

in the contemporary church, the witness of the early church is that its worship life is intended to 

be integrated in the life of Christian disciples at every level. 

 Historically, this meant not only the adoption and repurposing of preexisting rituals, but 

also the ways that the Christian community internalized the message of Jesus and applied across 

their entire lives. In his biography of Paul the Apostle, N.T. Wright makes a strong claim about 

the holistic nature of ancient religion vis-a-vis its contemporary usage. He writes, 

Today, “religion” for most Westerners designates a detached area of life, a kind of private 
hobby for those who like that sort of thing, separated by definition (and in some countries 
by law) from politics and public life, from science and technology. In Paul’s day, 
“religion” meant almost exactly the opposite. The Latin word religio has to with 
“binding” things together. Worship, prayer, sacrifice, and other public rituals are designed 
to hold the unseen inhabitants of a city (the gods and perhaps the ancestors) together with 
the visible ones, the living humans, thus providing a vital framework for originator life, 
for business, marriage, travel, and home life.  213

 N.T. Wright, Paul: An Autobiography (New York: HarperOne, 2018), 22.213
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Religion meant everything for the ancient world. Whether one adhered to pagan practices or 

were disciples of Jesus Christ, the claims of one’s particular religious tradition would have been 

all consuming. It therefore follows that when the earliest disciples of Jesus Christ heard about 

and later bore witness to the resurrection, this amazing claim of new life would have swallowed 

up the rest of their lives. From that moment onward, everything would have been seen through 

the lens of the the resurrection. This was reflected in taking ordinary practices like eating and 

singing and reimagining them through the lens of the Risen Christ. 

 From an embodied point of view, the integration of Christian practice into the lives of the 

faithful was arguably more natural when the things like eucharistic meals fit in the natural 

rhythm of life. When, largely due to the need to accommodate larger crowds, the regular 

eucharistic gathering shifted from Friday evening to Sunday morning, the distance between 

practice and actual life began to grow. One could also argue that the centuries of accrued 

traditions and practices along with the chronological distance between the present and the 

ancient church places more pressure on whatever resonance remains between our current 

eucharistic practice and that of the ancient church. I am not arguing for a wholesale abandonment 

of Sunday morning services or an iconoclastic removal of ritual elements like candles, 

vestments, and the like. The question that rises from our exploration thus far is: if there is 

increased pressure on parishes to maintain a regular Sunday morning experience without the 

services of full-time clergy, what others options might we explore that keep the eucharist front 

and central in the Christian community? If the church can affirm that Christian worship is 

intended to be integrated into the life of Christian disciples, then, to the degree that the church 

can admit that Sunday mornings are an increasingly unintegrated practice, other options now 
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become possible. For example, what might happen if churches supported by priests who 

employed less than full-time clergy and for whom regular Sunday morning eucharistic worship is 

impossible, were encouraged to shift their gatherings from Sunday mornings to Saturday or 

Sunday evenings and organized them around meals?  We already have a well-established 214

practice of coffee hour in many churches. Admittedly, this would be a dramatic change for many, 

but it is something to consider when Sunday morning observance is increasingly strained and 

stressful. Such a move would take advantage of the natural practice of eating in the evening 

while also opening the possibility of other priests stepping in and provide for the sacramental life 

of the community. This move would also communicate that eucharistic worship on the Lord’s 

Day (inclusive of Saturday evening as is the tradition) makes a particular proclamation to the 

world: “Alleluia! The Lord is Risen!”  

 Many churches are already adopting similar models. Most notably, many Roman Catholic 

parishes have Saturday evening masses (granted, these are in addition to their Sunday morning 

masses), and many “non-denominational” churches frequently play around with times for weekly 

worship. The wisdom within the tradition seems to suggest that eucharistic worship on the Lord’s 

Day is what matters. That Sunday morning has been the long-standing practice seems to be more 

 I make the assumption that less-affluent churches are more willing to make adjustments in their service time 214

because, in my experience, these churches are where the experimentation happens. Contrary to what many want to 
believe, systems very rarely choose to change. Change is often the forced adaption of an institution in the face of 
unrelenting forces beyond their control. If true, then wealthy, resourced, larger congregations have little motivation 
to change at a deep, systemic level. Smaller, less wealthy, less traditionally-resourced are more acutely affected in 
terms of their regular operations by the sociological and cultural changes in the American religious landscape. As 
such, they are more likely to actually change. This does not preclude the need to provide adequate pastoral care to 
these congregations, as is often the case when a congregations changes its leadership model from full-time to 
something less than full-time. The assumption is that a smaller congregation requires less pastoral care. This may be 
true in the long-term; however, these congregations need additional pastoral care investment before, during, and 
after the transition in order to ensure that they are able to process the accompanying grief and feeling of loss.
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a matter of convenience than anything else. To the degree that it is not convenient or sustainable, 

the church might consider encouraging some changes in this practice where appropriate. 

 There are many other ways to communicate the integrative quality of Christian worship 

within the liturgy itself. A few suggestions include:  

1. Make silence an intentional part of the liturgy. The prayer book often includes the rubric 

“silence is kept” or “silence may be kept.” In my experience, if silence is kept at all it is barely 

long enough for people to stop turning the pages in their prayer books. Silence is as much a 

part of our liturgical practice as are scripture, music, and other spoken texts. Silence allows for 

a few possibilities. First, silence allows for the congregation to begin to internalize what they 

have just heard. It is incredibly discouraging to see how quickly some congregations will 

move from the sermon to the Nicene Creed, after hours of careful sermon preparation, without 

giving the congregation the space to sit with what they have just heard and perhaps begin to 

contemplate how they intend to respond. I have instituted the practice of at least 30 seconds 

(and up to a minute) of silence after the sermon to allow individual space to contemplate. 

Second, silence introduces and reinforces the practice of simply sitting with God. In Sent and 

Gathered, Clayton Schmit laments that the “music of silence… is too infrequently provided. 

Sometimes we need to be surrounded by the aural vacuum so that it can be filled with silent 

prayer and so that, through it, we can perceive that still small voice.”  215

2. Make sure the ritual action is dramatic enough to adequately communicate the rituals intended 

effect. One of the results of the over-ritualization of Christian practice is that we have come to 

make religion, and our practice of it, manageable and small. This often communicates a 

 Clayton Schmit, Sent and Gathered: A Worship Manual for the Missional Church (Grand Rapids: Baker 215

Academic, 2009), 104.
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manageable, small God. What was a feast is not a token morsel of bread and a sip of wine. 

The muddy waters of the Jordan River have been replaced with baptismal fonts no larger than 

bird baths (and often shoved into the corner when not in use). Even the manual acts that 

priests perform during the consecration of the eucharistic elements or over the water during a 

baptism barely communicate the what the rites themselves enact. I am not proposing drastic 

changes to church architecture or overly dramatic liturgical performances; rather, I am inviting 

other priests to reflect on what happens on a Sunday morning when the Body of Christ gathers 

and is fed by the Christ, and then embody that reality. Scripture often communicates the 

unruliness of God. Our common liturgical practice seems adept at only communicating God as 

neat, pre-packaged, and manageable. In worship, people need to meet the God who is 

interested and cornered about their whole lives: the hopes and dreams, the stresses and 

anxieties, their families, their struggles with sin, and more.  

3. Incorporate “real” elements into the liturgy. Speaking of “pre-packaged,” I have often 

wondered if the time has come for the church to abandon the eucharistic industrial complex. 

As I have explored the emergence and evolution of eucharistic practice, I have become 

increasingly convinced that the single thing a church can do to embed this practice more into 

the lives of its members is to make “real” bread a staple of the practice. The conversation 

about which type of bread is for another liturgist to pick up and develop. There is value to 

recognizing the symbolism of Jewish matzoh (it is unleavened because it had to be made in a 

hurry and unleavened bread was more accessible to the poor as leavened/yeasted bread was 

more labor-intensive thus reserved for the wealthy), but it would be good enough to simply 

move beyond bread that hardly resembles anything anyone would actually eat outside of the 

129



eucharist. Many congregations have members who are adept at baking (or are willing to 

learn). This is a great way to draw more people into the work of coordinating liturgy and help 

people being to integrate their religious practice into their daily lives. 

4. Make liturgical formation a regular part of the church’s life. In my pastoral experience, 

liturgical formation is greatly lacking even among the most faithful, regular communicants. 

This lack of liturgical formation can stem from a variety of sources including a failure on 

behalf of church leaders to invest in the formation of the laity, the diverse religious/

denominational backgrounds of many Episcopalians, and a lack of a cohesive liturgical 

theology among the clergy. I especially experienced this while serving a parish in Minnesota 

where the Worship Commission the Vestry was shaping liturgy around “feeling” rather than 

theology. Instead of allowing the liturgy to be the thing around which their lives were shaped, 

many were instead seeking to shape the liturgy around their lives. Such a process undermines 

the liturgy’s formational task. It works on us by being the constant around which our lives are 

shaped in the image of Christ. There are considerable resources available to support the 

liturgical formation of the laity, including many books referenced so far.  216

 In my experience, one of the growing points of stress between Christian practice and 

Christian life its is lack of integration. For many, Sunday morning is something separate from the 

rest of their lives. The work of church leaders in the moment is to re-evangelize the faithful by 

helping them to make connections between Christian practice and Christian life. In others, the 

work of church leaders is to help Christian disciples live lives of worship. 

 See Inwardly Digest: The Prayer Book as Guide to a Spiritual Life by Derek Olsen, Opening the Prayer 216

Book by Jeffrey Lee, and Walk in Love: Episcopal Beliefs and Practices by Scott Gunn and Melody Wilson Shobe. 
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Principle Five: The church’s eucharistic worship bears witness to and anticipates the 

Kingdom of God 

 Finally, the church must make an eschatological affirmation: its worship life bears 

witness to and anticipates the kingdom of God. Much can be said about the shocking loss of 

eschatological language in the vernacular of the church. As with its Christ-centeredness, the 

language about the “second coming” and the “kingdom (or reign) of God” have often become a 

source of embarrassment for many. Often, the traditional eschatological claims of the church are 

confused with the more dramatic and traumatic claims of premillennial dispensationalism, made 

popular in Evangelicalism in the last few decades by Christian media like the Left Behind series 

published by Tim LaHaye. Again, instead of abandoning this theological framework, the church 

should reengage and clarify it. Without a robust eschatology, out worshiping life is stagnant and 

lifeless. With it, we come to see how time and eternity come together in the eucharistic gathering 

of the church. 

 We have already discussed that the emergence of the eucharist happened alongside 

Jewish meal traditions, including Passover. The Passover, is perhaps the best context for 

understanding the mission of Jesus Christ at it serves as the ritual and religious climax of his 

story. As the Gospel evangelists tell the story, Jesus chooses the Jewish festival of Passover.%"the 

notoriously dangerous freedom festival,”  as the context for his crucifixion. For Jewish people, 217

Pascha has everything to do with freedom. Historically, the festival commemorates the freedom 

of the Jewish people from Egyptian slavery. Eschatologically, the festival is an ongoing reminder 

of the prophetic assurance of God#s covenantal faithfulness and the promise that God would 

 N.T. Wright, The Day the Revolution Began, 184.217
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again restore God#s people to freedom. Even before Jesus reinterprets the Passover by his death 

and resurrection, it is already a festival electrified by the energy of the convergence of past and 

future. Wright suggests that Jesus chooses this moment for his confrontation with the political 

and religious leaders of Israel because it is freighted with all this meaning and expectation. "He 

chose, for his final and fateful symbolic confrontation with Jerusalem and its authorities, the 

moment when all his fellow Jews were busy celebrating the Exodus from Egypt and praying that 

God would do again, only on a grander scale, what he [sic] had done all those years ago.”  218

 It is even more evident that Jesus has this sort of mission in mind when we examine the 

ritual he shares with his disciples the night before his crucifixion. Whether it happened as Pascha 

was beginning, like with the synoptic Gospels, or the day before the Pascha, as in the Gospel of 

John, Jesus#s own words and actions suggest that he means for what follows to be connected to 

the first Pascha but with a new twist. Wright clearly states that "when Jesus wanted to explain to 

his followers what his forthcoming death was all about, he did not give them a theory, a model, a 

metaphor, or any other such thing; he gave them a meal, a Passover meal—or at least what they 

seem to have thought was a Passover meal, though it turned out to be significantly different.”  219

The difference for Wright comes with the focus of the meal. Whereas the Pascha focuses on a 

past event, this new meal focuses on an event that has not yet happened—the crucifixion. 

Moreover, the crucifixion itself points us to the resurrection which then points us to towards the 

eschaton, God#s renewed creation and fully-restored human beings living out the human 

 Ibid., 179.218

 Ibid., 182.219
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vocation. Unlike the original Pascha, this new Pascha would bring about the liberation of all 

people from the powers of the evil forces of the world. 

 This larger liberation has been accomplished, but has not yet been implemented. The 

eucharistic liturgy of the church anticipates this future implementation of the liberation 

accomplished by Jesus on the cross. The future reality is known by many names throughout 

scripture and the Christian tradition: the kingdom of God/Heaven or heavenly kingdom, the 

World/Age to Come, the eschaton. Whatever it is called, it is clear through the Christian tradition 

that we currently live in an in-between time, thus the need for the church. Leslie Newbigin 

captures this sentiment beautifully when he writes the following in Trinitarian Faith and Today’s 

Mission: 

We are not engaged in an enterprise of our own choosing or devising. We are invited to 
participate in an activity of God which is the central meaning of creation itself. We are 
invited to become, through the presence of the Holy Spirit, participants in the Son’s 
loving obedience to the Father. All things have been created that they may be summed up 
in Christ the Son. All history is directed towards that end. All creation has this as its goal. 
The Spirit of God, who is the Spirit to the Son, is given as the foretaste of that 
consummation, as the witness to it, and as the juice of the Church on the road toward 
it.  220

The eucharistic life of the church matters because it emerges as the fundamental pattern and 

framework of all creation as we journey towards our destiny in Christ. For the church to abandon 

the practice simply because it “can’t afford” to sustain it reveals the degree to which the church 

has lost a sense of its priorities. The church cannot afford not to make eucharistic practice the 

center its is life. If creation has Christ as its goal and if the eucharistic worship of the church has 

Christ as its center, then it would seem to me that now more than ever the church should be 

 Leslie Newbigin, Trinitarian Faith and Today’s Mission (Richmond, Va.: John Knox Press, 1964), 33-43.220
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organizing its considerable resources around this practice. If the church instead chooses to 

silence its eucharistic voice, the very stones themselves will cry out. 

Principle Six: We have what we need to do what God is inviting us to do 

 That the challenge of clergy deployment in the new apostolic age is not a uniquely 

American phenomenon has already been established. In many places across the world, this has 

been an ever-present reality, even at the height of the Euro-American Christian hegemonic 

enterprise. An in-depth examination of each these contexts is beyond the scope of this project; 

however, it is worth noting that if we are to be faithful to God’s call in the new apostolic age, we 

should seek to learn from those whose experiences provide incredible wisdom in the field. 

Dismantling the western hegemony over Christian discourse requires that we actively seek 

equitable partnerships with dioceses and communions with whom we have previously had a 

paternalistic relationship. 

 In the American context, diocesan leaders should think equitably and creatively about 

clergy deployment. It has already been established that Connecticut is not a geographically large 

area. Instead of allowing multiple parishes in close proximity to one another to struggle in 

isolation, diocesan leadership should connect those parishes, either through mergers where 

necessary or by deploying clergy to serve multiple congregations. In our exploration of the 

history of Church of the Holy Spirit, we have already seen how a single clergy person serving 

two congregations (Church Church and St. John’s-by-the-sea) can help ideologically different 

congregations learn to be together and find new life together. In addition to providing for more 

eucharistic regularity, merging congregations or deploying clergy to serve multiple congregations 

would also have the benefit of providing a more stable income for clergy who are increasingly 
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forced to rely on other sources of income to make ends meet. This does not preclude the church 

also exploring so-called bi-vocational ministry models (a model of ordained ministry assumed in 

“Transition is the New Normal”). It does however, allow the church to provide multiple models 

for ministry, thus enabling diocese to better retain dynamic clergy leaders. Similar models can be 

found in domestic dioceses, across the Anglican Communion, and even in Methodist churches in 

the United States. 

 In addition to creatively deploying clerical leaders, diocesan leaders should also 

encourage congregations to share the lay resources. Many of the concerns found in “Transition is 

the New Normal” can be located in the administration of a parish. Long gone are the days when 

each parish had a parish administrator. Similar to the model of deploying clergy to serve multiple 

congregations, what might it look like to have multiple congregations served by a single parish 

administrator? This model is currently in use at Church of the Holy Spirit, thus enabling a small, 

robust lay leadership to organize and focus on its work. The same could also be said about vestry 

leadership. While it would certainly involve a reimagining and eventual rewriting of the Canons, 

allowing multiple congregations to “share” a vestry or similar leadership body would increase 

collaboration and help to spread the administrative load. This creative deployment of the laity 

could also apply to catechists, pastoral care providers, and more. There are some very nascent 

and underdeveloped models of this across the church, including the Episcopal Church in 

Connecticut. One example is the growing network of lay preachers. 

 Finally, at the risk of touching the third rail, the American church should think critically 

and courageously about its real estate. The largest expense many congregations have is the 

maintenance of aging physical plants. Unlike human resources, the financial cost of maintaining 

135



a church building does not necessarily decrease in proportion to the size of a congregation. This 

means that shrinking congregations are often forced to shoulder the burden of increasing 

maintenance costs. It quickly becomes clear why this model is unsustainable. Simply selling the 

building is not an easy solution as the process often takes years. Moreover, a particular church’s 

location in a given community might be of immeasurable value to a congregation and its 

community. To state clearly: it might matter a great deal that a diocese of the Episcopal Church 

has a presence in a particular community, even if that congregation will never be self-sustaining. 

That said, it should also be stated clearly that many churches can only afford half-time or less-

than-half-time clergy leadership because they are choosing to invest their local resources in the 

maintenance of the church building. Diocesan leadership could help local congregations navigate 

this difficult space by helping them discern their options. Where a physical location is valuable 

for the identity and missional engagement of a congregation or a diocese, church buildings could 

be retrofitted to provide potential additional income to support the congregation.  Where the 221

physical building is more of a liability than an asset for a local congregation, diocese, or local 

community, incredible care should be used to help the congregation discern a vibrant future in a 

new space. The funds that result from the sale of any property should be invested in new 

ministries, either in the planting of new churches or in innovative ministries and local non-

profits. 

 This is the model adopted by Saint Paul’s Church on Lake of the Isles in Minneapolis where the Beim 221

Memorial Parish House was renovated in the 2000s to house local non-profit organizations at less-than-market rate. 
Additionally, the diocesan offices of the Episcopal Church in Minnesota recently moved into a renovated structure in 
a marginalized community, where much of the space is either given to the community to use for free or at a steep 
discount. Finally, while not facing acute financial challenges, Saint Andrew’s Episcopal Church in Kansas City, 
Missouri, another congregation where I served on the clergy staff, renovated an old athletics facility to be a 
community center that houses a social entrepreneurship incubator.
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 This sixth principle points out that what might be seen as a supply issue might in fact be a 

logistics issue. The American church is skilled at the “clergy shortage” discourse, which begs the 

question: who benefits from the narrative? When the problem is a clergy shortage, the logical 

solution is more clergy. However, without examining the current inefficient and inequitable 

systems we use to identity, train, deploy, and support clergy, this solution fails to reach the 

standard of adaptive, and therefore resilient, change. There are other ways to consider this 

challenge. What happens when we change the frame, and instead address a surplus of church 

buildings or an inefficient and inequitable distribution of clergy and lay resources? When we 

change the frame, we see that our current systems need to adapt to the leadership—lay and 

ordained—that God has and continues to raise up to support God’s church. While we invest in 

identifying, training, deploying, and supporting clergy leaders, we should also seek to do the 

same with lay leaders while at the same time trying on new models of leadership that allow the 

church to retain what is essential to its missional life. We have everything we need to do what 

God is asking us to do—to proclaim the resurrection of Jesus and embody the kingdom of God 

on earth. We simply need to change and expand our vision to see the ample resources God’s 

church has at its disposal. !

137



CONCLUSION 

 Policies and models like Transition is the New Normal have much that commend them. 

They offer fresh questions for the church to engage in a time of radical transformation and 

change. Furthermore, through the questions they raise, they invite the church to consider its 

vocation and identity in a culture becoming increasingly less “Christian” (if, indeed, it were ever 

Christian to begin with). I have found that these sorts of questions are important for 

congregations and dioceses to consider when they are looking towards renewal and vitality. As I 

have read, implemented, and reflected on Transition is the New Normal, I can see Lee Ann 

Tolzmann’s love for the church and faithfulness towards the Gospel of Jesus Christ. She bears 

considerable hope for the church and for its ability to nourish God’s people for the sake of God’s 

mission in the world. 

 That said, Transition is the New Normal comes to unnecessary and unfortunate 

conclusions, primarily with its treatment of the eucharist. Rather than assume that the 

eucharistically-shaped mission of God is the center around which the church should organize its 

resources, Tolzmann assumes that the church could somehow center God’s mission while 

simultaneously marginalizing the feast that commemorates and makes present the fulfillment of 

that mission. The eucharist is neither an “unfunded mandate of General Convention” nor is it an 

optional, adjunct practice of the Christian faith. The eucharist is the the “summit toward which 

the activity of the Church is directed; at the same time it is the font from which all her power 

flows.”  Without it, we are in danger of losing our way as do set about the task of participating 222

in God’s mission. Without it, we are in danger is missing what God’s mission is in the first place. 

 Paul IV, Sacrosanctum Concillium: Constitution on the Sacred Liturgy I.10222
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 Perhaps one of the reasons for the weakness of Transition is the New Normal is the lack 

of additional voices included in the initial paper. In addition to Tolzmann’s own voice, only a few 

others are cited, none of them are liturgists or ethicists. Their work could have helped to 

strengthen the claims of Transition is the New Normal, or, more likely, shown that the 

assumptions it makes are noble, but misguided. As has been stated, Transition is the New Normal 

is not primarily a liturgical document; however, in calling for sweeping changes to the church’s 

liturgical life, it entered the realm of liturgiology. It should have included liturgical scholars to 

help shed light on the unintentional effects of marginalizing eucharistic practice in the life of the 

church. To marginalize the eucharist is to misunderstand the mission of God. In placing 

unnecessary tensions between mission and worship, Tolzmann asks the question of whether the 

can afford to celebrate the eucharist regularly. I think the opposite question is more clarifying: 

can the church afford not to celebrate the eucharist?  

 The mission of God is about more than reconciliation generally. Were it about that alone, 

the church could just close up shop. The mission of God is about the reconciliation of the world 

in Christ. The modifier in Christ is the sole reason the church has a privileged place in God’s 

mission. This reconciliation was accomplished at the crucifixion where the one human did what 

countless generations of humans could not, perfectly fulfill the human vocation in the earth, thus 

destroying the slavery to the dark powers that arise in the vacuum left by human infidelity. 

Modern Christians are in the lineage of the earliest apostles, those who bore witness to the 

resurrection of Jesus, the very incarnation of the mission of God, and then went into the world to 

tell everyone not only what they had seen, but also how this revelation changes everything. The 

church now exists as the community of humans who have been made new through that 
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participation in Christ’s death and resurrection tasked thereafter with continuing Christ’s work of 

implementing the kingdom of God in the present age. The eucharist, the “source and summit of 

the Christian life,” is a regular participation in and reminder of this mission. Without it, any talk 

of the mission of God loses its soul and Christianity becomes just one of many faiths vying for 

marketshare. With it, Christianity becomes a way of life that is more than about mere personal 

improvement or individual piety. Christianity becomes a way of life that is a proclamation of 

hope against an age of nihilism and a way to practice this new world into being. 

 This understanding of mission does not preclude Christians from engaging in worthwhile 

partnerships with people of different faiths, as is often the fear when Christians assert a robust 

eschatology. Rather, this understanding of mission is permission, indeed motivation, to engage in 

interfaith partnerships. Christians, those who are made new in the image of Jesus Christ, are 

called to do what Jesus did—to cross boundaries, to engage the other, to heal enmity, and to build 

diverse communities. All of this is part of implementing the victory of the cross as we await the 

day when history will be fulfilled and all of creation will be gathered up in Christ. This is why 

the church cannot afford to marginalize the eucharist. We have a witness, one that may be 

unpopular and at times unintelligible, but it it our witness nonetheless. We are “to proclaim the 

Lord’s death until he comes.”  We do so not out of a morbid fascination with death and dying, 223

but because in dying, Jesus accomplished God’s mission. God’s kingdom has been inaugurated. 

The promised reconciliation of the world and new creation is at hand. It is now the vocation of 

the church to proclaim that Gospel in season and out of season. 

 1 Corinthians 11:26223
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 The American church will need to make hard decisions in the years and decades ahead, as 

we adjust to the reality of the new apostolic age. We have become accustomed to wealth, status, 

power, and influence, all of which are rapidly dissolving right in front of us. While there is much 

to grieve, there might also be much to celebrate and anticipate. As the church re-emerges from 

the shadow of Christendom, a new kind of church can be born, or rather rediscovered. Through 

the cracks of Christendom, we can see a church emerging that is willing to try new ways of 

proclaiming the Gospel, a church that seeks to make amends for the ways it betrayed the Gospel 

in pursuit of power, a church that is integrating itself into the concerns of younger generations 

who are increasingly skeptical of organized religion. What will be is not yet fully revealed; but, it 

is possible to have hope. “If the Spirit of him who raised Jesus from the dead dwells in you, he 

who raised Christ from the dead will give life to your mortal bodies also through his Spirit that 

dwells in you.”  The Spirit of God is alive in us, and so long as that is true, what is dead won’t 224

stay dead for long. 

 Romans 8:11224
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