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Introduction 
 

The contemporary church finds itself in need of renewal. As the church continues 

to experience decline in membership and attendance, its identity and missional integrity 

are deeply challenged. 1  While various possible responses have been and continue to be 

offered to this challenge, this project will argue for a fuller appreciation of and 

engagement with the liturgy as “participation in mystery” as a foundational source for the 

church’s continued vitality.  

In the opening address of The Great Easter Vigil in The Book of Common Prayer 

1979 the liturgy as a “participation in mystery” is clearly articulated:  

Dear friends in Christ: On this most holy night, in which our Lord Jesus 
passed over from death to life, the Church invites her members dispersed 
through the world to gather in vigil and prayer. For this is the Passover of 
the Lord, in which, by hearing his Word and celebrating his Sacraments, 
we share in his victory over death.2  

 
Leonel Mitchell, in his theological commentary on The Book of Common Prayer 1979, 

attributes the theology of Odo Casel as the underlying foundation for the language of “on 

this most holy night.” It is on this night that Christ passed over from death to life, and it is 

through these actions of hearing the Word and celebrating the Sacraments that we 

 
1 While the need for renewal is a reality each generation of the church must confront (as expressed in the 
slogan, ecclesia reformata, semper reformanda – the church reformed, always reforming), this challenge is 
uniquely experienced in the contemporary American church given the rapid decline in connection between 
church and society experienced in the past 20 years, and particularly in seeking to offer a response to the 
needs of a post-pandemic society.  
 
2 The Book of Common Prayer and Administration of the Sacraments and Other Rites and Ceremonies of 
the Church: Together with the Psalter or Psalms of David According to the Use of the Episcopal Church 
(New York: Church Publishing, 1979), 285.  
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actively participate in Christ’s passing over from death to life, the paschal mystery.3 The 

Easter Vigil states and enacts this reality in dramatic simplicity.  

Mitchell further underlines the significance of the influence of Casel’s secondary 

theology upon the liturgy in that the lex orandi normatively establishes the lex credendi 

of the church. However, Mitchell argues the formers of the BCP 1979 specifically 

utilized the language of “on this most holy night” precisely to express Casel’s secondary 

“mystery-presence” theology.4 Given the foundational place of Casel’s theology the 

church would be well served in understanding it more thoroughly, engaging its 

development in later liturgical theology, and seeking to apply its relevance for the 

liturgical and formational practice of the contemporary church.  

Utilizing Odo Casel’s mystery theology as a primary starting point, this project 

will demonstrate how the church is enabled to enter more fully into what is meant by 

“Life in Christ” (Book of Occasional Services 2022) through the performative power of 

the liturgy as mystery (via anamnesis and epiclesis within the assembly). Casel’s 

theology, which was an influential factor in the renewal of the liturgy in the 20th century5 

 
3 Casel argues the Easter Vigil is a participation in mystery saying, “On the eve of the earth’s pasch, the 
savior made of this pasch a complete mystery; he anticipated his death in the mystical rite, and made food 
of his sacrificed body, gave his blood as the foundation of a covenant. Here an historical event was 
celebrated but one which had its end beyond time, in God, in the passage from this aion to the world to 
come. It was not only an action of God’s upon his people, but an action he carried out among them in 
human form. Now men were given the power of imitating and following in what God made man had done 
among them, and so of sharing in his life by means of their own created deed.” Odo Casel and Burkhard 
Neunheuser, The Mystery of Christian Worship. (New York: Crossroad Pub, 1999), 31-32. 
 
4 Leonel Mitchell. Praying Shapes Believing: A Theological Commentary on the Book of Common Prayer. 
(New York: Seabury Books, 2016), 81. 
 
5 In 1958 Massey Shepherd, one of the central figures in the Episcopal Church’s engagement with the 
insights and renewal efforts of the Liturgical Movement, writes, “The Beuron congregation in Germany, 
refounded in 1892, to which the distinguished Abbey of Maria Laach belongs, developed an interest in the 
‘mystery theology’ of the sacraments that was destined to reach creative maturity and power of expression 
in our own time in the work of Dom Odo Casel – the most influential theologian of the Liturgical 
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as well as the revision of the Book of Common Prayer 1979, articulated how the liturgy 

as a mystery rite creates, shapes, and enacts the identity of the community as agents of 

the same life and mission Christ inaugurated. Thus, this project will seek to articulate a 

robust understanding of the liturgy as active participation in the paschal mystery. This 

“mystery-participation” theology will then be used as a foundation for assisting those 

assembled in Christ to understand and practically experience themselves as sharing in the 

paschal sacrifice as they keep the feast/memorial (1 Corinthians 5:8), and thus share in 

the saving, merciful, and ongoing mission of God’s intention for the world.  

And finally, by means of developing mystagogical lectures for the fifty days of 

Easter to be used in the contemporary congregational setting, this project will seek to 

integrate a participatory theology of the liturgy with an articulated way of life (ethic). By 

participating in the paschal mystery made present in the liturgy the assembly is 

transformed into the body of Christ, and thus shares in Christ’s own life as redemptive 

sacramental presence within and for the world.6 Through ritual performance of the 

mystery rites the assembly is no longer a passive observer of the sufferings of the world, 

but rather, because of Christ’s prior action in remembering us before God, the ecclesial 

body is formed in the mystery rites as active participants in Christ’s saving deeds. 

 
Movement to appear on the scene to date.” Massey Shepherd, ed. The Liturgical Renewal of the Church 
(New York: Oxford University Press, 1960), 26.   
 
6 “[In the Triduum liturgies] at our best (by the grace of God), we remember and attend to the suffering of 
humanity before God because, through that liturgical action, we enter into Christ’s own life as high priest 
for the world. Christ’s action is prior: we remember the world in its sufferings, and offer our own to God, 
because Christ has first remembered us before God. Our remembrance of suffering and entry into life as a 
priestly people is an entry into salvation because it is Christ’s life into which we enter, and by which we 
have access to God’s being in the suffering world.” James Farwell. This is the Night: Suffering, Salvation, 
and the Liturgies of Holy Week. (New York: T&T Clark, 2005), 132.  
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Through the hearing of the Word and the celebration of the Sacraments the church is 

given the life of Christ and is now welcomed to offer itself in fearless redemptive 

attentiveness to the world’s life and suffering. Herein the church finds its essential 

identity and mission within the life of the world. Herein the church is restored to its life 

and vitality.  
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Chapter One 
 

Casel’s Understanding of the Liturgy as Participation in Mystery 
 
 

The purpose of this chapter is threefold: (1) to examine Odo Casel’s 

understanding of the church’s liturgy as active participation in the Mystery of Christ, (2) 

to trace the influence of this theology within his own context, and (3) to briefly review 

the central criticisms of his project.   

Odo Casel has been recognized as a central and significantly influential pastoral 

theologian of his time.7 His theology informed the liturgical renewal intended by the 

Second Vatican Council and the following liturgical reforms that issued from the 

Council. These reforms in turn influenced those who shaped the liturgies of The Book of 

Common Prayer 1979. While the limited scope of this chapter will not permit me to 

analyze these influences at length, it is important to note in returning to Casel I will be 

recovering an influential source of our own contemporary experience and practice of 

Book of Common Prayer 1979 worship. In studying Casel we return to a foundational 

source of our liturgy as Episcopalians.8  

To examine Odo Casel’s mystery-participation theology I will offer a brief sketch 

of the historical situation in which he carried out his work and the key priorities of the 

 
7 “The influence of Odo Casel cannot be underestimated… his interpretation of the sacraments gave way to 
a very positive and rich view of the Church as the Mystical Body of Christ which expressed itself 
relationally and symbolically through sacramental participation.” Keith F. Pecklers, The Unread Vision: 
The Liturgical Movement in the United States of America, 1926-1955 (Collegeville, MN: Liturgical Press, 
1998), 6. 
 
8 Leonel Mitchell argues Casel’s theology directly informs the BCP 1979 revision, particularly by bringing 
the name and concept of the paschal mystery to the forefront of the consciousness of the revising liturgists, 
saying, “Underlining this statement [BCP 1979, 285] is the ‘mystery theology’ of Odo Casel and his 
definition of ‘mystery’ in the ritual sense.” Mitchell, Praying Shapes Believing, 80.  
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Liturgical Movement that arose in response to this context. I will then provide a thorough 

analysis of Casel’s theology as articulated in his central work The Mystery of Christian 

Worship. From this I will trace Casel’s influence upon his immediate context, looking at 

two Papal encyclicals, Pius XII’s Mystici Corporis and Mediator Dei, and the 

Constitution on the Sacred Liturgy of the Second Vatican Council as primary sources. 

Finally, I will briefly survey key criticisms of his project and seek to appreciate his 

continued importance before we transition to analyzing the development of the key 

themes of his theology in chapter two and chapter three.  

 

The Historical Context and the Priorities of the Liturgical Movement  

To appreciate Casel’s project, we must place him in his historical context and be 

aware of the intellectual and social developments contemporary to his time to which he 

was responding. Our examination of his theology will also be aided by observing how his 

priorities were in line with the then emerging development in the church which was later 

commonly identified as the “Liturgical Movement” (hereafter LM).   

 

Historical Context  

The church in Casel’s time was concerned with various influential “-isms” active 

within late nineteenth-early twentieth century European society. Enlightenment 

rationalism, the decentering influences of the revolutions in America and France, the rise 

of the scientific method, and the displacement of the church in political affairs (i.e. the 

unification of Italy into to a central state in 1866), all led to a highly disciplined, yet 



 10 

reactive and defensive church.9  The central “-ism” to which the church was responding 

in Casel’s time was the condemnation of “modernism,” most clearly illustrated in Pius 

X’s encyclical on the doctrines of the modernists, Pascendi Domnici Gregis, issued in 

1907. Casel viewed these “-isms” as holding a distorting influence upon his fellow 

Catholics and sought to ground the piety and worship of his contemporaries in a return to 

the ancient sources of the liturgy and prayer of the church (also a priority of the LM).  

 In Casel’s The Mystery of Christian Worship, the central concern of scientific 

rationalism is evidenced in the title given to his first chapter: “The Mystery and Modern 

Man.” Therein he laments that nature has lost its mystery. Because of the rise of 

individualism and a materialistic positivist worldview, the “mystery of God” has become 

a burden to humanity. In this worldview nature is simply to be mastered and ruled by 

scientific and rational investigations. There is no longer an “other” in relationship to our 

experience of the world, there is only “matter” that is now subject to the human person’s 

rational examination: “So it has come about that nature, too, has lost her mystery. The 

cosmos is emptied of its spiritual content, or rather emptied of it in such a measure as 

never before; nature is no longer symbol, a transparency of higher realities.”10 

 Casel also sought to address the difficulties presented by individualism and the 

reductive approach of the new psychological investigation into human persons. He argues 

that psychoanalysis reduces the depth of the soul to repression and fear. Love, religion, 

 
9 Such defensiveness is illustrated by the prominent place Pius Xll’s Mediator Dei gave to the central 
authority of the church in authorizing any liturgical reform that might arise out of liturgical scholarship. 
Alcuin Reid, The Organic Development of the Liturgy: The Principles of Liturgical Reform and Their 
Relation to the Twentieth-Century Liturgical Movement Prior to the Second Vatican Council, 2nd ed (San 
Francisco, CA: Ignatius Press, 2005), 141. 
 
10 Casel, Mystery of Christian Worship, 2. 
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and friendship in this view are reduced to a “confused mass of half-suppressed, sensual 

desires and wishes.”11 In this context of individualistic rationalism, Casel seeks to argue 

for and retain the mystery of the human person as possessing the potential for 

encountering the mystery of God. Humanity, in turning again to mystery and a richer 

belief in the “ancient image of God in majesty and boundless greatness,”12 is capable to 

encounter God in the world. Casel argues this renewed humanity “senses once more the 

deep harmony between God and creation; the world becomes for him once more a stage 

on which God’s drama is being carried out, a symbol of thoughts which reach beyond it. 

God’s mystery once again inspires dread, attracts, and calls us.”13 Casel returns us to the 

ancient sources of our liturgy to restore humanity to its capacity to encounter God in 

mystery.  

 
Priorities of the Liturgical Movement  
 

Casel’s project is also best appreciated in view of the priorities of the LM that not 

only preceded him, but with which he shared common concerns, and to which he offered 

great contributions.  Scholars have widely recognized the difficulties of tracing the 

foundations of the LM: 

The liturgical movement is one of the most complex phenomena in the history of 
the church in the twentieth century. This is evident at the outset when we try to 
determine when it began. In spite of ourselves we push farther and farther back 
into the history to attempt to discover its roots.14  
 

 
 

11 Ibid.  
 
12 Ibid., 5. 
 
13 Ibid. 
 
14 Albert Gerhards and Benedikt Kranemann, Introduction to the Study of Liturgy, trans. Linda M. 
Maloney (Collegeville, MN: Liturgical Press, 2017), 153. 
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These roots can be found partly in the restorative tendencies of the Reformation and 

the Catholic Reform, as well as the investigative impulses of the Enlightenment, but most 

centrally are found in the concern of scholars in the latter part of the nineteenth century 

that appreciated the centrality and primacy of recovering the ancient liturgy in Rome. It 

was these restorative tendencies of the nineteenth century which gave rise to the 

breakthroughs of insight into ancient sources of Christian worship in the early twentieth 

century.  

In 1903 Pope Pius X issued the instruction Tra le sollecitudini on the restoration of 

ecclesial music. This is now viewed as being an important benchmark in the history of 

the LM as it summarized and articulated a key priority for the movement.  

Filled as We are with a most ardent desire to see the true Christian spirit 
flourish in every respect and be preserved by all the faithful, We deem it 
necessary to provide before anything else for the sanctity and dignity of the 
temple, in which the faithful assemble for no other object than that of acquiring 
this spirit from its foremost and indispensable font, which is the active 
participation in the most holy mysteries and in the public and solemn prayer of 
the Church.15  

 
 

The priority of active participation of the assembly in the liturgy is clearly articulated in 

this instruction. It can be viewed as taking up the concern of the late nineteenth and early 

twentieth century theologians and liturgiologists who observed and expressed concern 

about the growing separation between individual piety and the objective liturgy of the 

church. Increasingly private devotions were taking precedence and active engagement 

among the faithful in corporate worship was deemphasized.  

What the Liturgical Movement is aiming at in these days is to overcome the 
dichotomy, the division or “sundering,” between liturgical and individual life and 

 
15 Pius X. 1903. “Tra Le Sollecitudini: Instruction on Sacred Music Promulgated on November 22, 1903.” 
Adoremus. Accessed July 15, 2022. https://adoremus.org/1903/11/tra-le-sollecitudini/ 
 

https://adoremus.org/1903/11/tra-le-sollecitudini/
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prayer…mental prayer, under the usual title of “meditation,” has become since the 
end of the Middle Ages a spiritual practice apart, in itself, and quite distinct and 
different from liturgical practice.16 
 
 
The LM set for itself the priority of advancing the active engagement of the 

assembled in the liturgy. Anna Kai-Yung Chan underlines this saying, “the liturgical 

movement of the nineteenth century, which prepared the ground for the liturgical reform 

of Vatican II, had as its objective the liturgical participation of the faithful.”17 We find 

this priority given full expression in Vatican II’s Constitution on the Sacred Liturgy in 

II.14:  

Mother Church earnestly desires that all the faithful should be led to that full, 
conscious, and active participation in liturgical celebrations which is demanded by the 
very nature of the liturgy, and to which Christian people as "a chosen race, a royal 
priesthood, a holy nation, a redeemed people” (1 Pet. 2:9, 2:4-5) have a right and 
obligation by reason of their baptism.18 
 
 
As the LM began to gain momentum regarding this priority, the concept began to be 

applied to various areas of concern within the life of the congregation:  

The ideal of full and active participation was fundamental in every aspect of the 
liturgical movement in the United States, whether the topic was the relationship of the 
liturgy to justice, liturgical education, art and architecture, or liturgical music. 
Participation in the liturgy was the point of departure for all these issues.19 

 
 

 
16 Benedict Steuart, “Meaning of Liturgical Worship,” as quoted in Alcuin Reid, Organic Development, 
143. 
 
17 Anna Kai-Yung Chan. “Participation in the Liturgy,” in Handbook for Liturgical Studies, Anscar J. 
Chupungco, ed. (Collegeville, MN: Liturgical Press, 1997), 148. 
 
18 Austin Flannery, ed., Vatican Council II, New Revised Edition, Vatican Collection (Collegeville, MN: 
Liturgical Press, 2014), 7-8. 
 
19 Pecklers, Unread Vision, 25. 



 14 

Another priority of the LM, in close correlation to this desire to increase active 

engagement in the liturgy, was the fostering of a vision of the church whose primary 

identity and vocation was found in baptism. In this effort the LM sought to encourage the 

church, “to return to its roots in the early Church where the lives of Christians, both 

individually and corporately, were formed and shaped by the worship in which they 

participated, living their baptismal dignity as partners in Christ’s Mystical Body.”20 The 

concept of the church as the mystical body of Christ was a key theological image for the 

LM. Ruth Meyers summarizes the central concerns of the LM as follows: “a theology of 

the Church as the mystical body of Christ; the importance of active participation of all the 

faithful in worship; and the vital relationship between liturgy and social justice.”21 

Throughout the early and mid-twentieth century the LM’s reforms continued to gain 

influence within the life of the church in Europe and the United States.  I will examine 

this more fully in chapter two. However, for the purpose of this chapter, it is sufficient to 

observe how the reforms of the LM found expression in growing concerns about the 

relationship between an ecclesiology grounded in the understanding of the church as the 

mystical body of Christ, the implications of baptism as full initiation into that body, 

questions regarding access to communion, and the centrality of the eucharist in Christian 

life.22 As we examine the central concepts of Casel’s mystery-participation theology we 

will see how he shared in and contributed to the advancement of these priorities of the 

LM.  

 
20 Ibid., 44-45.  
 
21 Ruth A. Meyers, Continuing the Reformation: Re-Visioning Baptism in the Episcopal Church (New 
York: Church Pub, 1997), 27. 
 
22 Pecklers, Unread Vision, 79.  
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Casel’s Understanding of the Liturgy as Participation in Mystery  

The Meaning of the Mystery  

For Casel the mystery is three things and one. First, it is God in himself. God is 

always and everywhere present in all things. In mystery God remains both transcendent 

and immanent as the “all-holy one reveals his mystery, comes down to his creatures and 

reveals himself to them.”23 In this mystery, “God’s being, then, is infinitely above the 

world; yet by grace he dwells within his creatures, within mankind: he is at once 

transcendent and immanent. In essence he surpasses all he has made, yet penetrates it 

everywhere, by his presence and his action.”24  

 Throughout the ancient world Casel sees a “shadowy foreboding” of this mystery 

evidenced in humanity’s continual seeking after God, to unite the divine and the human 

hemispheres. The Sumerians and the Babylonians, the Egyptians, the Platonists, and in 

the mystery-cults, we see a common striving to enter into relationship with the divine. 

Casel observes, “everywhere there is longing to bring heaven down into the world, to 

bring man nearer to God, and to marry the two hemispheres.”25 Casel observed a parallel, 

in structure and pattern, and not in content or meaning, between the pagan mystery rites 

and the Church’s worship. He has received wide criticism on this point. Later in this 

chapter we will explore Casel’s argument more thoroughly and the criticism it has 

received. For our purpose here, it is sufficient to say for Casel a central aspect of what he 

 
23 Casel, Mystery of Christian Worship, 5. 
 
24 Ibid.  
 
25 Ibid, 6.  
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means by mystery is God’s activity and presence as evidenced throughout human 

experience in history. The mystery is God in God’s self as revealed to the world.  

 Second, the mystery is God incarnate. In Christ God came to us in the flesh and 

“fulfilled and more than fulfilled all longing and all promise.”26 Christ is the mystery in 

person. Christ’s death, resurrection, and ascension reveals to humanity the glory of God. 

It is these saving deeds of Christ made present to humanity (and made known to the 

faithful) that is the mystery. Charles Davis offers a helpful summary of this 

understanding of Christ as mystery:  

For us, the mystery is the Christian mystery, the mystery of Christ. The action by 
which God saves us took place in Christ. The communication of the divine reality 
to men was given in and through Christ; all the saving acts of God in history are 
ordered to Christ and depend upon what was realized in Him. Christ, in what He 
was, in what He did, in what was realized in Him, is the mystery in the basic 
sense; He is the divine reality present in history to save.27  
 
 

It is within this second sense of the mystery that the church finds its vocation, “through 

faith and the mysteries Christ lives in the church.”28 This leads Casel to articulate the 

mystery in its third aspect.  

 Third, the mystery is Christian worship. As Christ is no longer visible among us, 

he has now passed over into the mysteries of Christian worship.29 In this worship the 

Church is most intimately connected with the first two senses of mystery: “we meet his 

 
26 Ibid. 
 
27 Charles Davis, "Odo Casel and the Theology of Mysteries," Worship 34, no. 8 (1960): 430. 
 
28 Casel, Mystery of Christian Worship, 7.  
 
29 Casel here quotes Leo the Great, “What was visible in the Lord has passed over into the mysteries.” 
Sermon 64:2.  
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person, his saving deeds, the workings of his grace in the mysteries of his worship. St. 

Ambrose writes: ‘I find you in your mysteries.’”30  

 From this threefold understanding Casel seeks to articulate an appreciation of the 

ritual actions of the church as an active participation in mystery. He does this by outlining 

the mystery of worship within the Christian worldview. He also accomplishes his 

exposition by exploring the form and language found within other ancient practices of 

worship, particularly the mystery-cults of ancient Greece, and finally by tracing the ritual 

actions of the Christian year and the sacred day. What follows is a summary of Casel’s 

understanding of the mystery set out in his pastoral writing, The Mystery of Christian 

Worship. 

 

The Mystery as Salvation through Active-Participation in the Sacred Pascha  

Casel argues that Christianity is not, as it has been articulated since the 

seventeenth century, a set of doctrines, a system of moral commands, or emotionally 

tuned religious sentiments toward the divine. Rather, Casel seeks to return Christianity to 

what he argues is Paul’s understanding of the good news, that God’s saving deeds in 

history are made present to humanity in the mystery of worship. Casel contends that Paul 

understood mystery as, “first of all a deed of God’s execution of an everlasting plan of 

his through an act which proceeds from his eternity, realized in him and the world, and 

returning once more to him its goal in eternity.”31 These deeds are done in time, in the 

world, and return to God according to their eternal goal. Christ incarnate summarizes the 

 
30 Ibid.  
 
31 Ibid, 9.  
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meaning of the mystery: it is the Savior’s person in union with the mystical body, the 

church. The mystery is a revelation and uncovering, in time, when God took on the flesh 

of humanity and revealed its fullness in his Son. Casel’s central claim is that this revealed 

presence of God in history is again made available to humanity in contemporary time in 

the act of Christian worship.32  

 However, the incarnation alone does not exhaust the meaning of the mystery. The 

mystery is the whole trajectory of Christ’s life and the economy of God’s love and 

wisdom in the plan of salvation for humanity. The mystery is Jesus’ birth, life, death, 

resurrection and ascension, and the revelation of these saving deeds made known to 

humanity through the work of the Spirit in the Church. The mystery is not revealed to the 

world but is made known through the Spirit and to all those who believe, the ecclesia, the 

body who God has called. The mystery is thus a revelation, and it is a mystery because it 

belongs to God and is not apprehended by unaided human reasoning – it is revealed 

through the grace of God.33  

 Casel argues that for Paul, Peter, and John, the heart of the faith is not the 

teaching or the ministry of Christ, but rather his actions which save us. It is the death, 

resurrection, and ascension by which he is the high-priest of God through the Spirit.  

Summarizing this point Casel states, “the content of the mystery of Christ is, therefore, 

the person of the god-man and his saving deed for the church; the church, in turn, enters 

the mystery through this deed…through it he has entered the holy of holies and mounted 

 
32 Ibid., 52. 
 
33 Ibid., 11.  
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up to God’s throne; and he has made the way for us to go there also. There he is the high-

priest who gives the grace of the Spirit and creates his church.”34  

 Casel’s theology offers the fundamental insight that at the center of Christianity is 

the sacred pascha – the passage of the Son of God to the Father. For Casel the pascha is 

twofold: one, it is the sacrifice of the god-man on the cross, and two, it is the church’s 

sacrifice made in common with the sacrifice on the cross, which joins the church to God 

and divinizes (or sanctifies) the church – the sacrifice’s “effects.” Both sacrifices flow 

together. Christ made his sacrifice in time, and now Christ, in the Spirit, makes sacrifice 

together with his church. However, it is essential to take particular note, given the 

criticisms that would later be raised against him, that according to Casel the sacrifice is 

not repeated:  

It is not as if the Lord, now in pneuma, were making a new sacrifice with the 
Church; through the one sacrifice he has reached the term of the offering, and 
reigns now forever at the Father’s right hand; he is himself the glorified sacrificial 
gift. The church, not yet brought to her completion, is drawn into the sacrifice of 
his; as he sacrificed for her, she now takes an active part in his sacrifice, makes it 
her own, and is raised thereby with him from the world to God, and glorified. 
Thus Christ becomes the saviour of the body, and the head of the Church.35  

 
 
 We quote Casel at length at this point because, as we will see in the development 

of discussion that follows him, various key elements are expressed: the concept of active 

participation, as well as the investigation into how Casel understands the redemptive 

quality of worship (not as a repeated sacrifice, but as mystery-participation36), and how 

 
34 Ibid., 12.  
 
35 Ibid., 13.  
 
36 “He believed that Christ’s redemptive act is supratemporal and suprahistorical. Thus, temporal events 
(such as liturgy) can join with the redemptive act with no numerical duplication of the event.” Rose Beal, 
“The Liturgical Legacy of Odo Casel O.S.B.” Worship 86, no. 2 (March 2012):116.  
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Christ is present in the liturgy of the church. Summarizing Casel’s teaching on the 

redemptive and participatory quality of the church’s worship, Charles Davis writes:  

What happens is that we are swept up into a movement that transfers us from the 
order and dynamism of this world into the order of the resurrection and the 
dynamism of the Spirit. Consequently, our reception of grace is the taking place 
in us of that same process which, considered in its full corporate universality, we 
call the history of salvation, and considered in Christ, constitutes the mystery of 
His redemptive work. All this means that the mystery of Christ is reproduced in 
us.37  

 
 Casel argues that it is through the church’s worship that we come to participate in 

the sacred Pascha. Casel assists us in offering both a heightened articulation of how God 

is active in worship and how we co-operate (in active sharing) and participate in this 

action. This is clearly seen as he explores his theology of baptism.  

Casel insists that through baptism there is an “incorporation into Christ’s mystical 

body; baptism gives this; at baptism, for the first time, the Christian meets the mystery of 

worship.”38 Baptism initiates the catechumenate into the mystery of God. In this ritual 

both God and humanity are fellow actors. God acts upon us (opus operatum) and we 

respond in co-operation (opus operantis) as enabled by God’s grace acting within us. To 

be incorporated into the living body of Christ “what is necessary is a living, active 

sharing in the redeeming deed of Christ.”39 Casel, at this point, is arguing that there is a 

synergy between God’s action and our human action as we are initiated into Christ’s life. 

Initiation is both passive and active: “passive because the Lord makes it act upon us, 

active because we share in it by a deed of our own.”40 Our capacity to share in the saving 

 
37 Davis, "Odo Casel," 433. 
 
38 Casel, Mystery of Christian Worship, 14.  
 
39 Ibid.  
 
40 Ibid.  
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deeds of Christ by our own action is a central point for Casel. In our ritual performance of 

the initiation rites, we are active participants and enjoy an intimate sharing in God’s life. 

It is for this purpose that 

the Lord has given us the mysteries of worship: the sacred actions which we 
perform, but which, at the same time, the Lord performs upon us by his priests’ 
service in the Church. Through these actions it becomes possible for us to share 
more intensively and concretely in a kind of immediate contact, yet more 
spiritually too, in God’s saving acts.41  
 
 
For Casel this mystery-participation theology is clearly and directly articulated in 

Paul’s writings. Casel sees this mystery pattern particularly within the sixth chapter of 

Paul’s letter to the Romans. Here Paul teaches that it is through baptism that we are 

buried with Christ into his death and raised with him into his newness of life. In baptism 

we have been crucified with him, died to sin, and now share in his resurrected life.  This 

theme is echoed again in the third chapter of the letter to the Colossians where Paul 

teaches that in baptism we have died and that our life is now hidden with Christ in God.42  

 Casel is utilizing Paul’s language here to argue a form of “ritual realism,” that is, 

in the performance of the ritual action itself we now share in the reality which the ritual 

and symbols therein represent.  

The mystery of Christ which was completed in our Lord in all reality in time is, 
therefore, fulfilled; fulfilled in us first of all in representative, symbolic form, not 
purely external ones, but rather images filled with the reality of new life which is 
communicated to us through Christ. This special sharing in the life of Christ, both 
symbolic and real, is what the ancients called mystical: it is something mediate 
between a merely outward symbol and the purely real.43 
 

 
 
41 Ibid., 15.  
 
42 Ibid.  
 
43 Ibid., 16. 
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Casel underlines this “ritual realism” again, with reference to Paul as well as Cyril of 

Jerusalem’s second Mystagogical Catechesis: 

The sacrament does not simply give the grace of life, but preserves ‘the 
community of real suffering by imitation…so we are right to call the mysteries 
those sacred rites which imitate and pass on the mystery of Christ. When St. Paul 
calls the apostles (I Cor. 4:1) ‘stewards of God’s mysteries,’ he means first of all 
the mystery of Christ which he proclaims, and then, in addition, the sacred actions 
by which we are taken up and engrafted into this one mystery.44 
 
For Casel it is concretely, and in reality, through the rite of baptism that we 

become “Christians,” that is, “anointed ones” in Christ. In this ritual we have become a 

spiritual humanity, as we are given the gift of the Spirit. To be Christian, by definition, is 

to be a “second Christ,” a second “anointed one.” In baptism we become living members 

of Christ, transformed, divinized, newly begotten of God to be God’s own.45  

 

The Mystery and Sacrifice  

The co-operative and redemptive nature of worship is also seen in Casel’s 

understanding of sacrifice. Casel argues that without sacrifice there is no religion. 

Throughout history we see evidence that humanity has sought after God and has desired 

to be raised up to God and to be restored. Sacrifice is an offering to God to make a repair 

in relationship. The highest sacrifice is humanity itself. When a human cannot or will not 

be sacrificed, a substitute is to be found. This pattern is seen in Christian theology as well 

as in ancient world religions. According to Christian understanding, Christ offered the 

 
44 Here Casel quotes Cyril of Jerusalem’s Mystagogical Catechesis 3:1. Ibid., 16-17. 
 
45 Ibid., 19. 
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final and full sacrifice – the economy of Christian salvation is that Christ became the 

eternal priest for humanity.46  

Thus, the church, through its liturgical rites, shares in Christ’s sacrifice. The 

church offers sacrifice in its worship; and it is not merely an act of faith, or a mental 

action, but a real, concrete action in “mystery.” In worship the church fulfills the 

“likening” of Christ’s sacrifice.  

The act of Christ in the Christian sacrifice consists in his presenting once more his 
act of sacrifice and redemption beneath the veil of symbols; the share of the 
faithful expresses itself in the co-sacrifice, especially in the prayer which 
surrounds the sacrifice … The objective act of Christ and the concomitant act of 
the congregation sharing in his experience, his thanks, his praise and his sacrifice 
form together the Christian eucharist, the prayer of sacrifice, the high-point of 
Christian worship.47 
 
In the liturgy the invisible action of God is made known through the symbolic act 

of the priest. Furthermore, the deeds of the worshiping community are offered to God in 

co-operative action through the ritual actions of the priest. Through this ritual the church 

is mystically engrafted into Christ’s body and the church is joined in Christ’s self-

offering to God; she becomes one sacrifice with him.48 In the church’s eucharist  

The mystical Christ (Christ and his church) reveals itself as the true high priest of 
the new covenant. Here once more we may see the essential and necessary 
position of the mystery of worship within the mystery of Christ. Without it, the 
mystery of Christ could not become a reality age after age, from one generation to 
another, until the whole body shall be saved and its glory revealed with the glory 
of the head.49  

 
 

 
46 Ibid., 20.  
 
47 Ibid. 72-73.  
 
48 Ibid., 22. 
 
49 Ibid., 23.  
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 In Casel’s view there is a strong sacrificial quality to the mysteries. However, 

Casel wants to ensure that we see that this does not exhaust the nature of the mysteries. 

There is, what he calls, a “sacramental side” to the economy of the mysteries as well. 

Within this understanding of “mystery-participation” he seeks to incorporate ecclesial 

orders, rites of the taking of vows, and life-stage rites that have grown within the church. 

While he doesn’t provide a thorough argument as to how each rite participates in the 

mystery of Christ, he argues that Christ’s life is present and made real in them and that, 

“Christians know this from their own experience.”50 

 The mysteries are the church’s act of devotion and love in relationship to God. 

Christ has made the final sacrifice once and for all, but the church participates in this 

sacrifice in the ritual action of the mysteries. They are a “symbolic doing,” a sacred 

action offered to God, performed again and again. The church, in its worship, shares in 

the sacrifice of Christ in relationship to God: “she shares in his work in the cultivation of 

the very gift she has received; she makes it a thing of beauty, and gives it back to her 

lover.”51 

 
Mystery Types and Christian Worship  
 

Casel’s understanding of mystery types, ancient mystery-cults, and their 

relationship to Christian worship is the point at which he receives the most criticism. As I 

review responses to Casel I will examine these objections more thoroughly, particularly 

those which raise the historical question, as well as Casel’s failure to seriously 

incorporate Jewish sources into the development of his theology. For now, we will seek 

 
50 Ibid., 27. 
 
51 Ibid, 29.  
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to summarize Casel’s understanding, and then later we will review how scholars have 

objected to his account.  

 For Casel the Christian mysteries are the highest form of human worship. The 

good news of Christianity is that the invisible God has become visible in appearing 

among us. The mystery of this incarnate revelation is known in the mystery rites of the 

church; and it is therein that the church lives out its life by faith in performing these 

mysteries of worship.52  

 The Old Covenant, according to Casel, did not have such mysteries as God had 

not yet been revealed in human action through the incarnation. The Jewish people had the 

retelling of events in history and the rehearsal of stories in forms of ritual patterns; 

however, these were human actions to retell of the deliverance of a human people. No 

“mystery types” were yet available in the Old Covenant because the incarnation of the 

Logos had yet to occur.  

It was in Christ, in the incarnation, that the action of God, in the midst of 

humanity, and in the action of human persons, that God’s presence was made real. It was 

not until the eve of the pascha when Christ anticipated his death and resurrection in the 

sacred meal that the Christian mysteries were made available to humanity. During his last 

supper with his disciples “he anticipated his death in the mystical rite, and made food of 

his sacrificed body, gave his blood as the foundation of a covenant.”53 It was through this 

action of Christ that humanity now has access to the saving deeds of Christ by their own 

“created deed,” that is, the ritual performance of eucharistic rite:  

 
52 Ibid.  
 
53 Ibid., 31.  
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Here an historic event was celebrated but one which had its end beyond time, in 
God, in the passage from this aion to the world to come. It was not only an action 
of God’s upon his people, but an action he carried out among them in human 
form. Now men were given power of imitating and following in what God made 
man had done among them, and so of sharing in his life by means of their own 
concrete deed.54  
 
 

Casel observed no preparation for the above understanding of intimate fellowship with 

God by means of a sacred ritual within the Jewish faith. In fact he goes so far as to argue 

Judaism’s “single mind” was not capable of approaching this form of close relationship 

with the divine because of their doctrine of God.55 Rather, he saw a parallel, in word and 

form, with the Greek mystery-cults, wherein:  

Its fundamental idea was participation in the lives of the gods, who in some way 
or other had appeared in human form, and taken part in the pain and happiness of 
mortal men. The believer acted with them by sharing their suffering and deeds 
portrayed in the rite, and performed in it once more by ritual imitation. Thereby 
be entered into an intimacy with them which was expressed through various 
images taken from human life; he became a member of the race of gods. 56 
 
 
While affirming the ancient mystery cults as offering a form of providential 

preparation for the Christian mysteries, Casel is very direct in insisting that they do not 

provide subject matter for Christian worship.57 He sees the mystery types as coming from 

 
54 Ibid., 32. 
  
55 Ibid.  
 
56 Casel examines the Eleusinian mysteries at this point where a cut ear of corn was received as a symbol of 
new life and a form of devotion toward it was a striving for life after death. Ibid., 32-33.  
 
57 “This investigation was motivated by a desire to understand better the Christian mysteries experienced in 
the liturgy. Taking the Christian mysteries as his starting point, his interest was to discover what light the 
language and practice of the ancient cults could shed on Christian worship, not to describe Christian 
worship as a development of earlier mystery cults (as his critics have sometimes suggested). Ultimately, he 
found the categories of meaning that he discovered in the pagan mystery cults (for example, mystery, 
presence, and actualization) to be useful in understanding Christian worship. He believed that the sense of 
mystery demonstrated by pagan cults – and absent from the Jewish cult – correlated closely to the Christian 
practice.” Beal, “Liturgical Legacy,”102. 
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unredeemed nature that only offered a “shadow” of things to be revealed in Christ.58 

They offer words, and forms, but not existence or content.59 In observing this parallel in 

thought pattern Casel is upholding for us the ancient mystery-cult’s great reverence for 

being. He goes on to argue that it is a result of this deep reverence that they maintained a 

capacity for seeing behind the visible world a kingdom of spirit and godhead. For the 

ancients it was not difficult to believe God would communicate the divine life through 

symbols. The church did not end these symbols; rather the church fulfills them: 

The symbolic, strength-giving rites of the mysteries were real for the ancients; 
when the church of Christ entered the world she did not end, but rather fulfilled 
their way of thinking…it was symbolism which was sanctified and divinized 
when the Logos appeared in human flesh, and ‘we saw the glory of God in the 
face of Christ’ (2 Cor. 4:6). It cannot seem strange to us, then, when at his going 
away, Christ leaves the mysteries as signs of his divine presence. … The 
Christianity of the ancient world appears to us a fulfillment and glorification of 
what Greco-Roman antiquity was.60 
 
Casel illuminates this parallel between mystery types and Christian worship to 

assist the church in regain a profound sense of reverence for, and to further develop its 

capacity to receive, the transformative power inherent in its rituals.  

 

The Mystery, Ecclesiology, and the Church’s Worship 

 Casel draws his insights to their furthest conclusion as he articulates the church’s 

vocation and the purpose of the church’s worship. For Casel, “the mystery of Christ is 

 
58 “He found a similar correlation between the pagan festivals and the Christian liturgical year. According 
to the Hellenistic cult, through festivals, “the divine life is in some fashion actualized for those who 
celebrate the festival…not merely as a remembrance but a presence.” (Casel, Festivals) Likewise, 
Christianity held that through the celebrations of the Christian liturgical year, Christ is made present in the 
Church.” Ibid., 103. 
 
59 Casel, Mystery of Christian Worship, 32.  
 
60 Ibid., 35. 
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carried on and made actual in the mystery of worship.”61 The church is born in Christ’s 

life, death, resurrection, and ascension and is now to be “his companion and helper in the 

work of redemption … the church was born from Christ’s death-blood and the mystery 

with it; church and mystery are inseparable. This is the last foundation for the fact that 

the mystery of worship becomes liturgy.”62  

 In the liturgy the church performs and makes real the mystery of Christ’s 

redeeming work. The mystery and the liturgy are one. Casel argues the meaning of the 

mystery (in the threefold sense as summarized above), and our observations and 

experiences of what occurs in the liturgy, are an engagement with the same reality from 

two different sides. Mystery is “the heart of the action,” the saving deeds of Christ 

themselves; the liturgy is the action of the church in cooperation and conjunction with 

Christ’s deeds: “Christ and the church work together inseparably in the mystery … for 

when the church performs her exterior rites, Christ is inwardly at work in them; thus what 

the church does is truly mystery.”63  

 The church’s identity, vocation, and worship reside in mystery. It is through 

mystical ritual memorial, the anamnesis, that the life of Christ is made present in the 

liturgical rites handed on to her. Worship makes the saving actions real.64 Thus, we arrive 

at Casel’s summative definition of the mystery: “The mystery is a sacred ritual action in 

 
61 Ibid., 38.  
 
62 Ibid., 39. 
 
63 Ibid., 40.  
 
64 Ibid., 52-53.  
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which a saving deed is made present through the rite; the congregation, by performing the 

rite, take part in the saving act, and thereby win salvation.”65  

 

The Mystery and the Church’s Year and Day 

 For Casel the church’s year is not merely didactic. Rather it possesses a mediating 

power to transform the church with Christ’s presence. 66 The church year joins us together 

into a “higher sphere of sacred action,” as the church is gathered up into heaven with 

Christ. The whole church year is a participation in the mystery of Christ.67 In the 

liturgical cycle Christ is with the church: the “bride” is with the “bridegroom.” Therefore, 

by participating in the liturgical cycle, the church has Christ’s strength and power in the 

present age; Christ is present with the church, the “bride,” in the fullness of his mysteries. 

Casel utilized the scriptural metaphor of the human body at this point. The church has its 

“head,” Christ in heaven, and its body and feet here upon the earth. Therefore, sharing in 

this “two-sided character,” the church’s year is not merely a celebration of natural cycles 

 
65 Ibid., 54. 
 
66 “In the liturgical year the evangelization, or proclamation and communication, of Christ’s saving act is 
carried on through the celebration of the sacraments, the proclamation of the word (and of the reality 
contained in the word, for in the latter “the Lord still speaks to his people today”), and all the feast-day 
celebrations that in the course of the year mediate the mystery of Christ to those who participate in them. 
Here, then, is the source of authentic, full Christian life, life in Christ Jesus. It is Casel’s merit, and the 
chief value of his synthesis, to have seen this and repeated it in ever and new emphatic ways, including his 
tireless answers to critics who had misunderstood him or taken umbrage at details.” Beal, “Liturgical 
Legacy,” 115.  
 
67 “According to Casel, it is precisely in and through the liturgy that the supratemporarlity of the 
redemptive acts of Christ and the temporality of the life of the Church meet. This meeting is effected 
through the continuing act of the liturgical cycle. The Church does not engage in a series of memorials, 
each following the last. Rather “the whole church year is … a single mystery.” Ibid., 116.  
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marked by the change and flux of the seasons, but rather it is a participation in the 

fullness of Christ’s life.68  

The whole church year is therefore, a single mystery. Its high-point is mystery in 
the highest sense, the sacramentum paschale, the sacrificial mystery which is 
brought to us again each Sunday. There the redemption, which reaches its height 
in the sacrifice of the cross and glory of the church which goes from that 
resurrection, are mystically carried out and brought to the faithful.69  
 

The church’s day, as with the year, serves as a framework and a symbol of the mystery of 

Christ. Christ’s death and resurrection serves as the climax of the Christian year; and 

likewise, the Mass serves as the climax of the day. The daily office and prayers of the 

church surround the daily Mass.  

Casel affirms again the highest act of any religion is prayer and sacrifice. 

However, Casel warns, again in response to his historical setting as previously outlined, 

that there is a danger in over spiritualizing the prayer which results in an overly inward-

focused individualism. Prayer can result in a subjectivism that centers itself in humanity, 

and not in God. Yet, the Christian day with its daily Mass joins together both the interior 

prayer and the objective ordered material world. Christianity, through its eucharistic 

worship, makes Christ visible and present in the material world, thereby joining together 

both prayer and sacrifice.  

The daily office and the eucharist function in a balancing harmony. Casel uses the 

metaphor of a painting to make his point. He says both the office and the eucharist work 

together like a painting with a central focal point and a background coming together in 

 
68 Casel, Mystery of Christian Worship, 65.  
 
69 Ibid., 68.  
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concert to reflect one coherent work of art. In this daily rhythm of prayer and sacrifice 

Christ is present in the church: 

The community joins with his sacrifice, its self and consciousness filled with the 
Spirit of God, and inspired by it, and completes with him a wholly spiritual 
sacrifice to God. Objectivity and personal sharing are joined in a loving unity: 
objectivity is made spiritual and inward; subjectively find a firm and changeless 
hold on the divine action of Christ which raises a man’s action to himself and first 
gives it power and meaning.70  

 
In these actions Christ is not only present, but indeed, it is Christ who is praying through 

the church. In its daily cycle of prayer and sacrifice the church enjoys mystical union in 

Christ. 

 

Casel’s Influence on his Immediate Context  

Casel, prior to his death, remarked that the influence of his theology was 

evidenced in Pius XII’s encyclicals, particularly in the Mediator Dei.71 Aidan Kavanagh, 

in his introduction to Casel’s classic text The Mystery of Christian Worship, restates 

Casel’s estimation of this influence: “The encyclicals of Pius XII, Mystici Corporis 

(1945) and Mediator Dei (1947), reveal some influence by Casel’s mystery theology … 

as does the Constitution on the Sacred Liturgy (1963).”72  

Regarding the Constitution on Sacred Liturgy, Burkhard Neunheuser observes, 

“The council did formulate its statements in such a way that the influence of Casel’s 

language and basic theological positions is unmistakable. This is true especially of the 

 
70 Ibid., 72.  
 
71 Louis Bouyer, Liturgical Piety (Notre Dame, IN: University of Notre Dame Press, 1955), 89.  
 
72 Casel, Mystery of Christian Worship, x.  
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fundamental principles set forth in Chapter 1 of the Constitution.”73 Rose Beal notes this 

influence as well:  

Casel is widely regarded as affecting the language and theology of Sacrosanctum 
Concilium, from which post-Vatican II liturgical theology has flowed. Kavanagh 
wrote of the assimilation of the mystery ‘into the mindset and patois of 
ecclesiastical writers since the Second Vatican Council – which embraced Casel’s 
teaching.’ Casel’s understanding of the liturgical year also appeared to receive the 
magisterial imprimatur at the Council…The attention given to the liturgical cycle 
and the single mystery of the liturgical year, celebrated in its variety, undoubtedly 
reflects Casel’s influence in his own day and beyond.74 

 

What follows is a brief examination of these three key documents to trace Casel’s 

influence upon them: Pius XII’s Mystici Corporis and Mediator Dei, and the Constitution 

on the Sacred Liturgy of Vatican II.   

 

Pius XII’s Encyclicals: Mystici Corporis and Mediator Dei 

Passages of either encyclical evidence a particular caution regarding the liturgical 

scholarship of the early twentieth century within which Casel participated. Mediator Dei, 

while in one regard, applauding and embracing the recoveries achieved by returning to 

liturgical sources, also holds the new insights gained by this scholarship at arm’s length, 

warning against novelty and excess. One might read a veiled criticism of Casel’s 

comparative model (that sought to draw connections between Greco-Roman mystery 

religions and early Christian eucharistic theology) as Pius XII warns against scholars who 

in their enthusiasm for restoring the sacred liturgy, become “over-eager in their search for 

 
73 Burkhard Neunheuser, “Odo Casel in Retrospect and Prospect,” Worship 24, no.3 (November 1976): 
500.  
 
74 Beal, “Liturgical Legacy,” 114. 
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novelty” and “interlard their plans and hopes for a revival of sacred liturgy with 

principles which compromise this holiest of causes in theory or practice, and sometimes 

even taint it with errors touching Catholic faith and ascetical doctrine.”75 Mystici 

Corporis as well can be read as having a suspicious eye toward this scholarship, noting 

there are, “many Christian who are allured by specious error or caught in the meshes of 

the world’s corruption.”76  

These potential criticisms however do not exclude the many instances Casel’s 

insights and themes influence the priorities and principles articulated in these encyclicals. 

The succeeding paragraphs present a synopsis of these principles that demonstrate the 

impact of Casel’s “mystery-participation” theology:  

(1) The church’s union with Christ in worship.  In the eucharistic sacrifice we 

find a “striking manifestation of our union among ourselves and with our divine Head.”77 

In this sacrifice Christ offers “not only Himself as the Head of the Church, but in Himself 

His mystical members also.”78 The church’s union with Christ in this offering is based 

upon “the fact that the people unite their hearts in praise, impetration, expiation and 

thanksgiving with prayers or intention of the priest, even of the High Priest himself, so 

that … they may be presented to God the Father.”79  

 
75 Pius XII, Mediator Dei: On the Sacred Liturgy, no. 8. Papal Encyclicals Online. accessed August 18, 
2022, https://www.papalencyclicals.net/pius12/p12media.htm 
 
76 Pius XII, “Mystici Corporis Christi: On the Mystical Body of Christ,” no. 3. Vatican Collection of 
Encyclicals. Accessed August 13, 2022, https://www.vatican.va/content/pius-
xii/en/encyclicals/documents/hf_p-xii_enc_29061943_mystici-corporis-christi.html 
 
77 Ibid., no. 82.  
 
78 Ibid. 
 
79 Mediator Dei, no. 93.  
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https://www.vatican.va/content/pius-xii/en/encyclicals/documents/hf_p-xii_enc_29061943_mystici-corporis-christi.html
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In worship the church does not merely recall, or draw to mind, the mystery of 

Christ, but rather, “it strives to make all believers take their part in them so that the divine 

Head of the mystical Body may live in all the members with the fullness of His 

holiness.”80 In the worship of the church, “the clergy and the people become one in mind 

and heart, and that the Christian people take such an active part in the liturgy that it 

becomes a truly sacred action of due worship to the eternal Lord in which the priest, 

chiefly responsible for the souls of the parish, and the ordinary faithful are united 

together.”81  

In this emphasis upon union Pius is affirming one of the central priorities of Casel 

and the LM: the active participation of the church assembly. Pius encourages the church’s 

homilist to, “exhort their respective hearers to more faithful participation in the 

eucharistic sacrifice.”82 For it is, “by reason of this participation that the offering made by 

the people is also included in liturgical worship.”83  

(2) The priest’s action as those of Christ offered on behalf of and in co-

operation with the church. In the eucharist the priest manifests the union of Christ with 

the church and the church’s union with one another in Christ. Through the ritual 

performance of the eucharist 

 
the sacred minister acts as the viceregent not only of our Savior but of the whole 
Mystical Body and of each one of the faithful. In this act of Sacrifice through the 
hands of the priest, by whose word alone the Immaculate Lamb is present on the 
altar, the faithful themselves, united with him in prayer and desire, offer to the 

 
80 Ibid., no. 152.  
 
81 Ibid., no. 199.  
 
82 Ibid., no. 6. 
 
83 Ibid., no. 91.  
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Eternal Father a most acceptable victim of praise and propitiation for the needs of 
the whole Church.84 
 

At this point Pius is affirming, as Casel argued, that in the liturgy the deeds of the 

worshiping community and those of the priest are offered to God in mutual action. 

Through this ritual the church, understood as the priest and the people acting in one 

union, are mystically engrafted into Christ’s self-offering to God.  

(3) The church as Christ’s presence in the world. This union with Christ in 

worship results in the church becoming the presence of Christ in and for the world. Thus, 

“the church becomes, as it were, the filling out and the complement of the Redeemer, 

while Christ in a sense attains through the Church a fulness in all things … the Church, 

which here below as another Christ shows forth His person.”85 This presence is 

manifested through “the Spirit of our Redeemer who penetrates and fills every part of the 

Church’s being and is active within it until the end of time as the source of every grace 

and every gift and every miraculous power.”86 Christ began the work of redemption on 

the cross and imparts grace to humankind directly to continue this work in the church as 

it cooperates “with Him in dispensing the grace of Redemption … He makes use of the 

Church that the work begun might endure.”87 This is accomplished in the church’s 

worship, “since the liturgy is nothing more nor less that the exercise of [the priesthood of 

Jesus Christ’s] priestly function.”88  

 
84 Mystici Corporis, no. 82.  
 
85 Ibid., no. 77.  
 
86 Ibid., no. 63.  
 
87 Ibid., no. 12.  
 
88 Mediator Dei, no. 22. 
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In continuing this point in relationship to the liturgical year, Pius seems to be 

affirming one of Casel’s central arguments concerning the church’s year as a 

manifestation of Christ’s redemptive action and continued presence in the church:  

The liturgical year, devotedly fostered and accompanied by the Church, is not a 
cold and lifeless representation of the events of the past, or a simple and bare 
record of a former age. It is rather Christ Himself who is ever living in His 
Church. Here He continues that journey of immense mercy which He lovingly 
began in His moral life, going about doing good, with the design of bringing men 
to know His mysteries and in a way live by them. These mysteries are ever 
present and active ….89 
 
(4) Christ acts in the external rites of the church. As the church administers 

the sacraments it is Christ who produces the transforming grace: “by external rite, it is He 

who produces their effects in souls.”90 Thus, “it is He who through the Church baptizes, 

teaches, rules, looses, binds, offers, sacrifices.”91 In the liturgy Christ is the one acting: 

“Along with the Church, therefore, her Divine Founder is present at every liturgical 

function: Christ is present at the august sacrifice of the altar both in person of His 

minister and above all under the eucharistic species.”92 In offering praise to God, “the 

members of the Mystical Body are united with their divine Head in the eucharistic 

sacrifice.”93 In these assertions Casel’s mystery-participation theology is affirmed: in the 

liturgy the church performs and makes real the mystery of Christ’s redeeming work. 

Christ is acting in the rites. The mystery of Christ and the liturgy are one. 

 
89 Ibid., no. 162.  
 
90 Mystici Corporis, no. 51.  
 
91 Ibid., no. 53.  
 
92 Mediator Dei, no. 20.  
 
93 Ibid., no. 71. 
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(5) The eucharist as the central act of Christian worship. Given this emphasis 

upon the eucharist as the action and presence of Christ in the church it follows Pius 

would affirm the eucharist as the central act of worship of the faithful. It is to become 

“regarded for what it really is: the fountain-head of genuine Christian devotion”94 and “is 

the culmination and center, as it were, of the Christian religion.”95 Finally, it is received 

as “the chief act of divine worship; it should also be the source and center of Christian 

piety.”96 

The correlation between Casel’s theology and the priorities outlined in these 

encyclicals is clear. Casel’s central emphasis upon the mystery-presence of Christ in 

worship and the church’s liturgical cycle as a participation in the total paschal mystery is 

an evident influence within these documents.  

 

Constitution on the Sacred Liturgy  

A central feature of the Constitution is its continued reference to the paschal 

mystery as the fountain and source of the Church’s liturgy. The Constitution teaches the 

redemptive work of Christ is made present in the church “by the paschal mystery of his 

blessed passion, resurrection from the dead, and glorious ascension, whereby ‘dying, he 

destroyed our death and, rising he resorted our life.’ For it was from the side of Christ as 

he slept the sleep of death upon the cross that there came forth ‘the wondrous sacrament 

 
94 Ibid., no. 5.  
 
95 Ibid., no. 66.  
 
96 Ibid., no. 201. 
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of the whole Church.’”97 The liturgy sanctifies the faithful members of the church as they 

are “given access to the stream of divine grace which flows from the paschal mystery of 

the passion, death and resurrection of Christ, the fount from which all sacraments and 

sacramentals draw their power.”98  

Baptism is how “men are plunged into the paschal mystery of Christ: they die 

with him, are buried with him, and rise with him.”99 Likewise, the church shares in the 

paschal mystery in each eucharist, “in which ‘the victory and triumph of his death are 

again made present.’”100 The eucharist is “a paschal banquet in which Christ is eaten.”101  

Christ is made present in the church, especially in its liturgical celebrations. Christ 

is the chief celebrant of the Mass, as present in the action of the priest, but also in the 

faithful, his Body. The liturgy is to be, then, “considered as an exercise of the priestly 

office of Jesus Christ. In the liturgy the sanctification of man is signified by the signs 

perceptible to the scenes, and effect in a way which corresponds with each of these signs: 

in the liturgy the whole public worship is performed by the mystical body of Christ, that 

is, by the head and his members.”102 The church is formed as it worships, as it is “the 

 
97 Second Vatican Council. "Constitution on the Sacred Liturgy, 4 December 1963." In Vatican Council II: 

The Conciliar and Post Conciliar Documents, ed. Austin Flannery (Collegeville, MN: Liturgical Press, 
2014), sec. 5. 

 
 
98Constitution on the Sacred Liturgy, no. 37.  
 
99 Constitution on the Sacred Liturgy, no. 7.  
 
100 Ibid. 
 
101Constitution on the Sacred Liturgy, no. 31.  
 
102 Constitution on the Sacred Liturgy, no. 9. 
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mystery of Christ, ever made present and active in us, especially in the celebration of the 

liturgy.”103  

The Constitution also furthers the priority of the LM in its calls for the active 

participation of the faithful in the liturgy. The pastors of the church are continually to 

encourage the assembly to be “actively engaged in the rite,”104 as the church “earnestly 

desires that all the faithful should be led to that full, conscious, and active participation of 

the liturgical celebrations.”105 For the “pre-eminent manifestation of the Church consists 

in the full active participation of all God’s holy people in the liturgical celebrations” 

whereby “they represent the visible Church constituted throughout the world.”106 

Through active participation in the liturgy the church learns to offer itself to God and can 

be in “ever more perfect union with God and with each other, so that finally God may be 

all in all.”107  

 Casel’s influence is seen throughout the Constitution, particularly, as referenced 

above, in its teaching regarding the centrality of the paschal mystery as the redemptive 

act of Christ, the church’s active participation in the paschal mystery in the celebration of 

its liturgy, and the continued presence of Christ in the church in its worship.  

The larger understanding of mystery and liturgy that unfolded from the 
conversation that Casel initiated provided the framework within with the Second 
Vatican Council labored to address the meaning and practice of the liturgy in the 

 
103Constitution on the Sacred Liturgy, no. 23.  
 
104 Constitution on the Sacred Liturgy, no. 13.  
 
105 Ibid. 
 
106 Constitution on the Sacred Liturgy, no. 27.  
 
107 Constitution on the Sacred Liturgy, no. 31.  
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modern world. It is no surprise, therefore, that Sacrosanctum concilim is imbued 
with the language and categories that Casel introduced thirty years earlier.108  

 

The Constitution clearly furthers the central tenant of Casel’s teaching: The church’s 

worship is a mystery, “a sacred cultic action, in which a redemptive fact is made present 

through ritual. By performing the ritual, the worshiping community participates in the 

redemptive act and thereby finds salvation.”109 

 
 
Criticism of Casel and Continued Importance  
 

Casel’s work has received much discussion and criticism.110 We will explore the 

main themes of these criticisms under the following headings: 

(1) The analogy to non-Christian religions.  Casel’s use of non-Christian Greco-

Roman mystery cults has received wide criticism. Contemporary scholarship has found 

little historic correspondence between the two, and many consider Casel’s correlations to 

be historically suspicious and overdrawn. Louis Bouyer goes as far to say that the 

mystery religions may not have held any concept of “mystery” as presented by later 

theologians such that the parallels drawn by the comparative religion scholars “can be 

only a case of more or less artificial remodeling, unless it is a counterfeit pure and 

simple.”111 Burkhard Neunheuser, a usual advocate and supporter of Casel’s theology, 

 
108 Beal, “Liturgical Legacy,” 123.  
 
109 Odo Casel, The Mystery of Christ Made Present (Petersham, MA: St. Bede’s Publications, 1990), x.  
 
110 O.D. Santagada complied a comprehensive bibliography detailing 308 of Casel’s writings, and 233 of 
secondary works in response to him. See Neunheuser, “Odo Casel,” 488.  
 
111 Louis Bouyer, The Christian Mystery: From Pagan Myth to Christian Mysticism (Petersham, MA: St. 
Bede’s Publications, 1995), 23.  
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agrees with the many critics at this point, calling Casel’s conclusions regarding the 

mystery religions his weakest element.112 Cipriano Vagaggini, principal architect of 

Sacrosanctum Concilium,  criticized the formative degree Casel offered to mystery 

religions, suggesting Casel “exaggerated the true significance of the pagan mystery 

cults.”113  

(2) Failure to examine Jewish sources of the liturgy. A similar criticism of Casel 

is that he failed to draw analogies from the Hebrew tradition readily available to him. 

Ferguss Kerr saw the “pages and pages he devoted to finding analogies and anticipations 

of Christian worship in the mystery-cults of the Hellenistic world” as a “misplaced 

erudition.”114 For him Casel evidenced a “radical insensitivity to the Bible” and failed to 

find the proper analogies for the eucharistic prayers with the Jewish benediction, or 

berakhah. Kerr sees in Casel a direct dismissal of Jewish sources.115 

However, Neunheuser also offers a possible favorable approach to the problem: 

“what Casel maintains as an intuition rather than as a demonstrated fact is important 

enough to be discussed once more, especially in the context provided by post-conciliar 

attitude to the non-Christian religions.”116 Irenee Dalmais also receives Casel’s 

appreciative view of the mystery religions, arguing his study allows us to see a “twofold 

 
112 Neunheuser, “Odo Casel,” 503.  
 
113 Cipriano Vagaggini, Theological Dimensions of the Liturgy (Collegeville, MN: Liturgical Press, 1959), 
23. 
 
114 Fergus Kerr, “Odo Casel: Mystery, Worship and Word,” Life of the Spirit (1946-1964) 17, no. 196 
(1962): 217. 
 
115 “It still remains impossible to suppress the suspicion that the preparation for the coming of the messiah 
in the history of Israel appeared to Casel to be so abortive that God had to turn to the Hellenistic world of 
theosophy and mystery-cults to find the language in which to speak to us.” Kerr, 218.  
 
116 Neunheuser, “Odo Casel,” 503.  
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ancestry” of the Christian language of “mystery” from both Paul and the pagan cults. He 

underlines this argument referencing how many early Christians did not hesitate to argue 

in language of the Hellenistic mysteries, further evidencing the impact these religions had 

upon nascent Christian spiritual imagination and potential liturgical practice.117 Rose 

Beal argues that Casel draws the parallel between the two as he observed a form of 

spiritual equivalence among them: “He found in the pagan cults a tradition of the active 

presence of the divine in the ritual that corresponded in his understanding of Christ’s 

presence in the Paschal Mystery at the Eucharist.”118 This appreciative approach to Casel 

seems helpful at this point. The church can learn from his pastoral approach in perceiving 

the parallels. While not pressing hard on a direct historical correspondence between the 

two, we can appreciate his intuition and the perennial character of human worship as 

emphasized and highlighted in his observations.   

In times of renewal, the church, rather than isolate itself into a dogmatic ghetto, 

can grow in vitality by opening itself to the wisdom of the religious traditions of 

humanity. An appreciative approach can offer life-giving insights into what is shared and 

common among the traditions. This is not to reductively offer a generic universalism, but 

rather a posture of openness that seeks correspondence and common ground as a means 

of promoting shared values for the good of humanity. Casel’s approach modeled that for 

the church.  

 
117 I. H. Dalmais, Introduction to the Liturgy, 1958, trans. Roger Capel (Baltimore, MD: Helicon Press, 
1961). Cited in Beal, “Liturgical Legacy,” 105.  
 
118 Beal, "Liturgical Legacy," 103. 
 



 43 

(3) The “how” of Christ’s presence in the liturgy. Roger Nutt summarizes a 

central criticism of Casel, namely, that he “never clarifies how a complete historical 

event, a saving action, is made present to a recipient who is separated from the event in 

time and space.”119 Casel himself recognized he was unable to give a clear and concise 

answer to this problem and argued the attempt to do so was an “unjustified effort by 

human reason to penetrate the depths of the divine being.”120 Nevertheless, theologians 

have continued to attempt a description as to “how” Christ is present in the church’s 

worship. I will address these descriptions in the subsequent chapter.  

Casel reopened interest in this question again for liturgical scholarship, Beal 

argues, as he “introduced language and semantic categories for theological reflection that 

invited a deeper appreciation of the mystery than did the analytic structures of the neo-

scholasticism prominent in the early twentieth century.”121 Many attempted answers,122 

the most constructive offered by Thomist scholars.  

Davis’s study of the problem returns us to Thomas Aquinas to re-examine his 

theology, and its contribution to the “how” problem presented by Casel. He does this at 

two points. First, by pointing to the “instrumental-efficiency” of Christ’s resurrection and 

all the saving mysteries Christ performed in his lifetime. These actions are the efficient 

cause and exemplary cause of our salvation. 123 Second, by showing how the divine 

 
119 Roger W. Nutt, General Principles of Sacrament Theology (Washington, DC: The Catholic University 
of America Press, 2017), 132-133.  
 
120 Neunheuser, “Odo Casel,” 501.  
 
121 Beal, “Liturgical Legacy,” 123.  
 
122 For a survey of authors and articles addressing this problem see Neunheuser, “Odo Casel,” 501.  
 
123 “St. Thomas said that the events of Christ were causes of what takes place in ourselves when we receive 
the gifts of salvation…the saving acts realized in the past in Christ and forming His historical work are 
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power was immediately present in Christ’s action, as evidenced in Christ’s resurrection, 

which is not limited by space or time. Because Christ’s action is a divine action it has the 

capacity to be immediately present to its object.124  

Roger Nutt seeks to address the problem by arguing Casel overemphasized the 

need for the historical act to be present for it to be effective. The sacraments themselves 

are the effective cause and instrument of grace, without need for the historical event itself 

to be present in contemporary time. He argues, “there is no need to conflate sacrament 

and historical event – or to insinuate that the sacrament becomes the historical event in 

mystery. Christ instituted the signs precisely for the sake of actively using their 

signification as the causal (instrumental) means of applying the power of his Passion and 

risen life.”125  

While taking these criticisms into account, Casel continues to be an important 

figure for us to engage. As Beal states, “it was Casel’s willingness to wrestle with the 

questions of how the mysterium is present that generated theological insights – his own 

and those of other theologians – still instrumental today.” 126  

Ultimately, Casel’s central contribution is his insistence upon our immediate 

contact with Christ in worship. I am in complete agreement with Neunheuser as he bears 

witness to Casel’s continued relevance:  

 

 
permanently influential. All that occurs in us is due to their efficacy and power.” Davis, "Odo Casel," 434-
435.  
 
124 Burkhard Neunheuser, “Mystery Presence,” Worship 34, no. 3 (February 1960): 124. 
 
125 Nutt, General Principles, 134.  
 
126 Beal, "Liturgical Legacy,"121. 
 



 45 

The greatness of Casel’s intuition lies in his having taught us Christians of today 
to see the truth once more: that in the sacred actions of the liturgy I come into real 
contact with Christ’s redemptive act, performed by Him once and for all in its 
historical reality; and I gain this contact in such a way that I myself live by the 
power of Christ’s redemptive act: I live in Christ, am crucified with Him and rise 
with Him. 127 

 

Casel’s insights into the mystery of Christ’s redemptive and active presence with us in 

worship invites the church to receive once again what we seek in the renewal of our 

baptismal identities: “Deeper life in Christ.”128  

 Chapter four of this project will seek to apply Casel’s mystery-participation 

theology as a way of engaging more fully in an exploration of what this “Deeper life in 

Christ” means. This will be accomplished in outlining six lectures to be used in 

mystagogical sessions during the fifty days of Easter. However, before moving to this 

practical application of this theology, I will trace the further development of Casel’s 

theology in the twentieth century, and its influence upon The Episcopal Church and the 

liturgical revisions in the Book of Common Prayer 1979.  

  

 
127  Neunheuser, “Mystery Presence,” 126.  
 
128 The Book of Occasional Services (New York, NY: Church Publishing, 2022), 194. 
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Chapter Two 

 
After Casel: The Liturgical Movement’s Influences on The Episcopal Church 

 
The First Half of the Twentieth Century  

The insights of Casel’s theology and principles of the LM had their most profound 

influence on the Episcopal Church during the second half of the twentieth century, 

particularly in the development of the Holy Week liturgies and the rites of initiation. 

However, early evidence of the LM’s influence with the Episcopal Church is also seen in 

the first half of the twentieth century.  

William Ladd, dean and professor at Berkeley Divinity School in New Haven, 

Connecticut, was instrumental in bringing the insights of the LM to laity, clergy, and 

scholars. His influence was particularly known through his pastoral writings in The 

Witness,129 some of which were later compiled into a single volume entitled, Prayer Book 

Interleaves. Ladd was insistent that the labors of and insights offered by the LM were not 

novel or unique to the Roman Catholic Church, but rather that they were congruent with 

and animated by the same ideals which led to the liturgical reforms of the sixteenth century 

within Anglicanism and which produced the Book of Common Prayer.130 He saw in the 

LM a spirit truer to the origins of the Anglican liturgical renewal than the impulses 

 
129 The Witness, founded in 1917 as an independent publication of the Episcopal Church Publishing 
Company, was a leading voice that reflected the liberal Church and progressive social justice movement 
within the Church. Through continually offering sustained attention to liturgical subjects The Witness 
furthered the priorities of the Liturgical Movement within the Episcopal Church throughout the twentieth 
century. The Archives of the Episcopal Church. Accessed April 10, 2023. 
https://www.episcopalarchives.org/the-witness 
 
130 William Palmer Ladd, Prayer Book Interleaves, reprint ed. (1942; reprint, Eugene, Oregon: Wipf and 
Stock, 2018), 23.  
 

https://www.episcopalarchives.org/the-witness
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operative within the nineteenth-century Oxford Movement, which “made eucharistic 

worship individual rather than corporate.”131 Ladd offered various scathing critiques of the 

Oxford Movement132 and encouraged the Episcopal Church to embrace the reforms of the 

LM as a corrective with greater coherence to the liturgical tradition and origins of 

Anglicanism.133 Ladd observed shared priorities between the LM and early Anglican 

liturgical reforms efforts as they both emphasized the return to ancient sources,134 the place 

of the laity in worship,135 frequent congregational participation in communion,136 criticisms 

of individualism and superstition,137 and the use of the vernacular in public in the liturgy. 

Theologically Ladd shares Casel’s appreciation of the nature of the liturgy as he 

also understood worship as the means “by which his blessed passion and precious death, 

his mighty resurrection and all the blessing of his redemption become real to us.”138  

 
131 Ibid., 20.  
 
132 “The Oxford Movement bequeathed to us an evil heritage. Instead of building on the fine liturgical 
tradition of the Non-jurors, which had been so successfully popularized by John Wesley, its leaders turned 
with longing eyes to Rome. To a serious degree they were mere copyists and sentimentalists…they ignored 
the fact their beloved Roman ceremonial came out of the period that Father Gregory Dix has described as 
one of ‘unexampled liturgical decay,’ and they spread the cultus of many forms and ceremonies which are 
anathema to learned and orthodox leaders of the Roman liturgical movement today.” Ibid., 166.  
 
133 “We can enter intelligently and whole-heartedly into this liturgical movement. And in doing this we can 
not only enrich and deepen our own devotion, but we can make our Prayer Book a standard and ideal to 
which other churches will turn for light and leading.” Ibid., 155.  
 
134 Protestants need “to go back to that primitive tradition, to learn from it, and perhaps to re-establish 
continuity with it.” Ibid., 160.  
 
135 The Eucharist is “not something to be conducted by the priest for the people, but is an offering which 
the people take their part not only by communion but by actually bringing their bread and wine to the 
altar.” Ibid., 22.  
  
136 “We much keep the goal always in mind – which is to make the Holy Eucharist the chief service on 
every Sunday in every parish.” Ibid., 155.  
 
137 Ladd argues that, “the added emphasis on the corporate character of eucharistic worship will make a 
strong appeal to many who are sick of individualistic and subjective expressions of religion.” Ibid., 56-57. 
 
138 Ibid., 53.  
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Massey Hamilton Shepherd, Jr., a student of Ladd, brought the insights and ideals 

of the LM to many within the Episcopal Church. Through his writings, at both popular 

and scholarly levels, Shepherd encouraged the church to embrace the liturgical renewal 

and to revise its liturgical resources and practices. His work on the Standing Liturgical 

Commission and with the Associated Parishes for Liturgy and Mission (a pivotal and 

influential organization in bringing liturgical teaching and awareness to laity, clergy, and 

congregations) fostered the Episcopal Church’s growing awareness of the need for 

liturgical change and renewal in the mid-twentieth century.139  

 Shepherd shared Casel’s concern with the deforming influence of individualism 

within church and society. Shepherd believed the discipline of the church’s corporate 

liturgical tradition was a needed corrective for the renewal of the church and warned 

against “this individualistic sprit which has seriously corrupted our heritage of common 

worship in the classical liturgical tradition which the great reformers of the sixteenth 

century sought to purify and preserve.”140 Shepherd saw individualism as a chief 

contributor to the church’s disorder and confusion regarding its own purpose and 

relevance to people’s lives: “such is the end result of the age of individualism, the final 

refuge of the appeal to individual conscience.”141   

 
139 “Here [in the ideals of the Liturgical Movement] is unity without stagnation, movement without 
disorder, society with sacrifice of the individual, advance without loss of direction or objective. Such ideals 
give the Liturgical Movement an aptness and opportunity in a world of disunity, disorder, confusion, and 
befuddlement, waste of energy and of life.” Massey Shepherd, The Living Liturgy (New York: Oxford 
University Press, 1946), 5.  
 
140 Ibid., 15.  
 
141 Massey Shepherd, The Reform of Liturgical Worship (New York: Oxford University Press, 1961), 18.   
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 The central concerns of the LM are also evident through Shepherd’s writings. He 

too endorsed more frequent celebrations of the eucharist on Sunday mornings,142 seeking 

to make it the norm of worship in all Christian congregations.143 Shepherd warns against 

the individualistic nature of daily weekday celebrations or sacramental devotions found 

in “ritualist” congregations. And he encouraged the use of the vernacular in clear simple 

structures to promote the laity’s full participation in the liturgy.144  

 However, Shepherd’s contribution was not limited to simply re-articulating or re-

emphasizing the concerns of the LM. He also incorporated new insights from scholars 

employing historical criticism that began to develop a deeper appreciation of the Jewish 

background and context for Christian liturgy.145 He goes as far as to say that any 

liturgical revision needs to take into serious account the fact that the Last Supper was a 

Jewish thanksgiving-blessing.146 Shepherd fully endorsed taking this Jewish influence 

into account:  

 It was Judaism that actually gave us the terms, as it did also those of priesthood 
and mediation. Some scholars would claim that Judaism taught us the sacramental 
principle. Certainly both Baptism and Eucharist were initially given to the Church 
in a Jewish-religious context. Nor can there be any question but that Judaism 

 
142 “Above all they [the ritualist] fostered, perhaps without realizing the consequences, the notion that more 
frequent reception of communion was an extra devotion. They made the sacramental life an ascetic ideal. 
They promoted all kinds of devotional uses of the sacrament, making it at times a stimulus to private prayer 
and intercession, adapting it to all sort of special intentions, and fragmenting the larger sense of unity in the 
parish.” Ibid., 20.   
 
143 Shepherd, Living Liturgy, 5.  
 
144 “[The liturgy’s] language should be understood by all the people; and the forms and orders of the service 
should be sufficiently simple in structure so that the worshippers, laity no less than clergy, might follow 
them intelligently and responsibly.” Ibid., 12.  
 
145 “The heart of the Eucharistic service is the act of ‘returning thanks,’ which we call the Prayer of 
Consecration. Its form is directly developed from the Jewish benedictions at table, which, like all Jewish 
benedictions, are prayers addressed to God.” Ibid., 61.  
 
146 Shepherd, Reform of Liturgical Worship, 76.  
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bequeathed to us from her liturgy the corporate sense and social meaning of 
salvation and redemption.147 

 
 
Most notably Shepherd shared Casel’s theological understanding of the liturgy itself as 

the means by which God’s redemption is received, known, and experienced by the 

church.  

The Mysterium of Christianity, as understood by Dom Casel, is not so much the 
content of the Christian revelation, to be apprehended by faith and explored by 
reason; it is the reality of redemption itself, the revelation of God Himself in 
Christ, in the totality of His mighty acts of incarnation, atonement, and exaltation 
made present, operative, and effective in us through the participation of the body 
of the faithful in the cultic action of the liturgy. What God accomplished in Christ 
is made available to Christ’s Body, the Church, through the liturgical mysteries.148  

 
 

Shepherd articulates a Caselian mystery-participation understanding of the liturgy 

throughout his writings, arguing it is in the celebration of the sacraments that our identity 

is fused with Christ’s. In the liturgy we become the body of Christ as an offering to God. 

In worship we are transformed into the dwelling place of Christ.  

 God takes this offering of ourselves, of the Church, and unites it to Christ’s own 
sacrifice. For the Church is His Body, extended into the world. In offering 
ourselves, we are still but offering Christ; for Christ dwells in us and we in Him. 
So again in another sense we re-present to God what is His very Own.149 

 

In the Eucharist the church is bound to one another as one Body and bound to Christ in 

his priestly vocation as it offers sacrifice. Therefore, “ In our Eucharist we invoke the 

merciful God to bless, by the power of His creative and life-giving Word and by the Holy 

 
147 Shepherd, Living Liturgy, 12-13.  
 
148 Massey Shepherd ed., The Liturgical Renewal of the Church. Edited by Massy Shepherd (New York: 
Oxford University Press, 1960.) 33.   
 
149Shepherd, Living Liturgy, 47.  
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Spirit of unity and charity, the gifts which we offer, to make them instruments of His 

grace and the means of binding us to the Person of His Son in one Body.”150 

The contributions of Ladd and Shepherd, along with the literature, conferences, 

lectures, and organization produced by the Associated Parishes for Liturgy and Mission, 

cast a large and culture-changing shadow upon the Episcopal Church.   

 

The Second Half of the Twentieth Century and Prayer Book Revision  

During the mid-1900s the reforms put forth by the LM continued their increasing 

impact on the church in America. These changes were evident in the expanding 

preoccupations surrounding the connection between a baptismal ecclesiology rooted in 

the concept of the church as the mystical embodiment of Christ, the consequences of 

baptism as full initiation into that body, and inquiries concerning the regularity of and 

entry to communion.151 Most notably, through these and many other influences, the 

insights gained by the church’s continual engagement with the LM led to the formation of 

the Book of Common Prayer 1979.  

The LM fostered new understandings of baptism and the eucharist within the 

Episcopal Church and began to impact significant changes within the worship life of 

congregations. The liturgies of the BCP 1979, and the theology that underpins them, are 

in significant ways responses and active attempts to integrate the insights of the LM. 

Myers observes: 

This liturgical movement laid the groundwork for the 1979 Book of Common 
Prayer. The rites of this book are a revolutionary departure from the language and 

 
150 Ibid., 62.  
 
151 Pecklers, The Unread Vision, 79.  
 



 52 

patterns of worship inherited from the Reformation. Rather than minor adjustment 
in existing rites and the addition of a few new prayers, wholly new rites were 
created with new structure and new language.152  

 
The reforms of the LM are most evident in the baptismal rite on the BCP 1979. James 

Turrell characterizes the rite as “revolutionary,” as it articulated the understanding that 

full membership into the church is offered in baptized:  

In place of a charming life-cycle rite for infants, designed to keep the baby out of 
hell and to be followed much later by initiation into the full, participatory 
membership, the 1979 Book gave us a baptismal rite that was about a public 
profession of faith, in which the believer orients her or his life around following 
Jesus and is fully incorporated into Christ’s body.153 
 
As the integration of the LM’s reforms began to take hold, various aspects of 

congregation’s life came under inspection and questions regarding the understanding of 

initiation and access to communion were asked with increased importance. As the 

Eucharist was given a more central place in congregational life questions concerning the 

place of children at communion and the meaning of initiation arose.  

That contemporary Christians should have a concern for the communion of 
baptized children in general is really no surprise when it is noted that one of the 
great and most successful intentions of the Liturgical Movement was the recovery 
of “full, conscious, and active participation” in the Eucharist itself.154  
 

Meyers articulates this dynamic for the Episcopal Church during the period of Prayer 

Book revision:  

As the liturgical movement swept through the Episcopal Church, the eucharist 
was more commonly the principal act of worship on Sunday and was understood 
to be a corporate celebration forming the body of Christ, not just an act of 

 
152 Meyers, Continuing the Reformation, 104.  
 
153 James F. Turrell, “The Rites of Christian Initiation of 1979 and the Present-Day Episcopal Church,” 
Sewanee Theological Review 61, no. 1 (2017): 162.  
 
154Maxwell E. Johnson, The Rites of Christian Initiation: Their Evolution and Interpretation, Rev. and 
expanded ed., 2nd ed. (Collegeville, MN: Liturgical Press, 2007), 414. 
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individual devotion. It was in this context that questions began to be asked about 
the exclusion of children from communion.155 
 
As children became communicants at the Eucharist, further questions about the 

understanding of and need for the rite of confirmation occupied the attention of the 

church. Deeply rooted in the Anglican tradition’s history since the Reformation (albeit 

for a fairly limited time frame of about 300 years156) was a two-stage rite of initiation: 

baptism, then confirmation, with one’s first communion as the consummating act. 

However, the baptismal rite of the 1979 Prayer Book clearly incorporates these two-

stages into a single rite that articulates an understanding of the giving of the Spirit in 

baptism and ritualized in the postbaptismal imposition of hands.  

If the Episcopal Church was seeking to fully integrate the theology of the LM’s 

understanding of baptism as full initiation, then what is the need for a further rite of 

confirmation? While rejecting confirmation as a rite of initiation and acknowledging the 

pastoral desirability of a conscious reaffirmation of one’s baptismal faith, the BCP 1979 

offers a concession by placing confirmation under the auspices of a “pastoral office.” The 

LM influence is greatly evident in the BCP 1979 rite of initiation and the need for further 

revision is made clear by the retention of the rite of confirmation. The LM invited the 

Episcopal Church into these questions and invites it still as it continues to consider how it 

might continue to renew its liturgy.  Lizette Larson-Miller offers a severe critique of the 

BCP 1979’s assertion that baptism comprises full initiation in the church. She argues that 

such a baptismal ecclesiology: (1) is not comprehensive enough to incorporate the 

 
155 Meyers, Continuing the Reformation, 95.  
 
156 James F. Turrell, “Muddying the Waters of Baptism: The Theology Committee’s Report on Baptism, 
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traditions of chrismation and the eucharist as part of the trajectory of initiation, (2) is 

inadequate to address the growing non-canonical pastoral practice of the unbaptized 

reception of communion, and (3) is not sufficiently rooted in the traditions of the church 

and dynamically systematic to relate to other fields of critical concern. Principally her 

concern is for the restoration of baptism as a rite which takes part in a whole 

orchestration of rites and rituals as entry into mystery.157 

Despite the somewhat muddled baptismal theology evident in the rites of 

confirmation it can be seen that the BPC 1979 made great strides in incorporating the 

priorities of the LM into the life of the church. The primary concern of the LM regarding 

full active participation in the liturgy is evidenced in the following Prayer Book directive:  

In all services, the entire Christian assembly participates in such a way that the 
members of each order within the Church, lay persons, bishops, priests, and 
deacons, fulfill the functions proper to their respective orders, as set forth in the 
rubrical directions for each service.158 

 

This priority is also given voice in the directions concerning baptism which instructs that 

the rite is to be administered within “the Eucharist as the chief service on a Sunday or 

other feast.”159  

Meyers understands this directive as a means of underlining the corporate nature 

of the liturgy:  

[The] liturgy is an action involving God’s people gathered in a particular place 
and time. The provision for public baptism is an important corollary of this 
principle. Placing baptism in a primary public celebration makes it less a ministry 

 
157 Lizette Larson-Miller, Sacramentality Renewed: Contemporary Conversations in Sacramental 
Theology (Collegeville, MN: Liturgical Press, 2016), 140-143. 
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of the Church provided for the baptizand and the immediate family and friends, 
and more a rite affecting and involving the entire community of God’s people.160 
 

The LM’s vision of the church as the mystical body of Christ was integrated into 

the BCP 1979 via recovery of the Eucharist as the principal Sunday service, as well as the 

placement of baptism within that Eucharistic service. Baptism was no longer to be a 

private affair side-lined in the imagination of the congregation. The reforms of the BCP 

1979 placed baptism front and center within the life of the congregation.161 No longer 

was baptism to be viewed as a less than significant first step in a two-stage initiation rite.  

This emphasis is also seen in other directives concerning baptism, such as the 

provision for lay persons to be readers, as well as to be those who may offer the petitions 

for the candidate. This priority is evident in the directions concerning the arrangement of 

the font and the ritual action. The instruction is given that all should be done so “the 

people may have a clear view of the action.”162At the postbaptismal hand-laying and 

anointing the rubric instructs this should be done, “at a place in full sight of the 

congregation.”163 This is further emphasized in the additional directions concerning the 

service which indicate the desirability that the sevenfold gifts of the Spirit prayer be said 

at the front of the church. All these instructions are given to maintain the assembled 

congregation as active participates in the liturgy and to restore the public nature of the 

rite: “[T]he primary rationale for the return to public baptism was the renewed emphasis 
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upon the corporate nature of the Church, fostered by the liturgical and religious education 

movements, and the consequent understanding of the importance of baptism in the life of 

the Church.”164 

Taking full account of the LM’s reforms, the BCP 1979 declares: “Holy Baptism 

is full initiation by water and the Holy Spirit into Christ’s Body the Church.”165 This 

understanding is an approval of the LM’s vision of the church as the mystical body of 

Christ and that baptism is the sacramental rite that fully incorporates the baptizand into 

the Christian community.  

The commitment to this vision is most thoroughly expressed in placing the 

sevenfold Spirit prayer in the postbaptismal rites along with the hand laying and signation 

of the cross (with chrism) on the forehead. In previous Prayer Books this was the prayer 

said by the bishop before the laying on of hands in confirmation. By placing this prayer 

and ritual action in the postbaptismal rite the Prayer Book revisers sought to emphatically 

embrace the LM’s baptismal ecclesiology. Marion Hatchett expounds on the implications 

of this action saying, “The form associated with the signation and chrismation reinforces 

the teaching that in baptism, by operation of the Holy Spirit, we are sealed or marked as 

Christ’s own for ever.”166 And further, Meyers explains these postbaptismal acts as ritual 

expressions of full incorporation: “For those who drafted the Episcopal Church baptismal 

rite, the introduction of these postbaptismal rites provided a significant ritual expression 

of baptism as full Christian initiation.”167 
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The LM’s vision of advancing a baptismal ecclesiology and desire to encourage 

active engagement in the liturgy can further be seen in the Prayer Book’s introduction of 

a “receiving salutation.” After the postbaptismal ritual is completed the newly baptized 

are welcomed into the company of the faithful and into the “household of God” and 

invited to “share with us in [Christ’s] eternal priesthood.” The mystery-participation 

theology of Casel and the ethos of the LM is evident in these phrases and the theology 

that underpin them.  

Finally, we find further implementation of the LM’s emphases present in the 

Baptismal Covenant, wherein the candidate vows to “seek and serve Christ in all persons, 

loving your neighbor as yourself,” and to “strive for justice and peace among all people, 

and respect the dignity of every human being.”168 These vows clearly further the LM’s 

agenda of prioritizing the connection between liturgy and social justice. Baptism is to be 

no longer viewed as a private and isolated rite that ensures the salvation of the individual. 

Rather, the baptismal rite of the BCP 1979 envisions baptism as initiation into a 

community of witness that effects change within the society in which the church is 

situated. The rite is grounded in a social understanding of salvation wherein redemption 

is carried out in relationship to the larger human community, and not simply for the 

individual or a church in isolation from the concerns of the world.  

In summary, then, it may be said that the BCP 1979, particularly in elevating the 

Eucharist as the principal Sunday service and in its full-initiation baptismal rite, sought to 

implement and integrate the LM’s insights and priorities. The mystery-participation 
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theology of Odo Casel, and the influence of the LM, are clearly evident in the 

monumental liturgical revisions of the Prayer Book 1979.  

Having considered how Casel and the LM have influenced the Episcopal Church, 

I will now offer an analysis of the key contributions of theologians and liturgiologists that 

led to critical and constructive advancement of the theology of the LM, after Casel and 

Vatican II, through research in the fields of early Christian thought and practice, biblical 

studies, and ritual theory. In the next chapter, I will trace this development in the 

pastoral-theological advancements surrounding key theological concepts expressed under 

the following headings: the paschal mystery, human participation in the mystery, the 

eschatological art of worship, and the eschatological art of worship particularly in the 

Triduum liturgies. 
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Chapter Three 

The Development in Understanding of the Paschal Mystery: 

Participation, Anamnesis and Epiclesis, Eschatology 

 

The Paschal Mystery 

As explored in the previous chapter, Odo Casel revitalized the church’s 

appreciation of the centrality of the language of mystery for understanding its worship, 

identity, and vocation. For Casel, the mystery is three things in one: God in God’s self, 

God incarnate in Christ, and Christ’s life known and lived-out in the sacramental worship 

and ministry of the church. With his intuitive pastoral exploration of the paschal mystery 

as the central means of interpretation, Casel captured the imagination of the church. This 

renewed focus led many theologians, biblical scholars, and liturgiologists into a full 

engagement with the language of mystery and its meaning for Christian worship and life. 

What follows is an exploration of the renewed attention given by central contributors to 

the paschal mystery as a primary locus for appreciating, understanding, and interpreting 

Christianity.  

Edward Schillebeeckx understood the paschal mystery as a single enduring 

reality. 169  The paschal mystery is the life of Christ and the entire complex of his death, 

resurrection, ascension, sending of the Spirit, and his coming presence in the eschaton.  

 
In the resurrection, then, as the eternally enduring act of salvation, there is also 
included Christ’s ascension and establishment as Lord, the sending of the Holy 

 
169 “Schillebeeckx influentially developed a model of sacraments as personal encounters with Christ in the 
church, with the church being the primary visible manifestation ‘the sacrament’ of Christ now in the 
world.” Bruce T. Morrill, Encountering Christ in the Eucharist: The Paschal Mystery in People, Word, and 
Sacrament (New York: Paulist Press, 2012), 20. 
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Spirit which is Christ actual exercise of lordship, and to a certain extent the 
parousia as well. In their essential core all these together form a single enduring 
mystery of salvation: the person of the humiliated and glorified Christ who is the 
saving reality.170  
  

For Schillebeeckx the paschal mystery is salvation history made real in the person of 

Jesus Christ. Furthermore, the single reality of Christ’s presence is made real to the 

church in its sacramental worship.  

Schillebeeckx defined the paschal mystery as the central event of Christianity, 

which encompasses the death and resurrection of Jesus Christ, the ultimate expression of 

God's love and grace towards humanity. This mystery serves as the basis for the church's 

sacramental life. According to Schillebeeckx, the paschal mystery is a dynamic and 

ongoing reality that is made present in the liturgical celebration of the sacraments, 

particularly in the Eucharist. He viewed the sacraments as a means by which believers 

participate in the paschal mystery, and through which they encounter the saving presence 

of God.171 

 Bernard Cooke defined the paschal mystery in similar terms giving emphasis 

upon the sacramental reality of Christ’s life and saving deeds.  

Though the whole of Jesus’ life was sacramental, special meaning attached to his 
death and resurrection. In experiencing death as the free acceptance of ultimate 
risk, as complete fidelity to truth and love, as supreme witness to his Abba, and as 
a passing into new life, Jesus gave human existence its full and final significance. 
This is the Christ-meaning expressed by the Christian sacraments as they trans-
figure human life. Jesus instituted these sacraments by being – in life, death, and 
resurrection – the primordial sacrament of his Father’s saving presence.172  
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Cooke viewed the paschal mystery as the central event of Christianity, which 

encompasses the life, death, and resurrection of Jesus Christ. This mystery serves as the 

foundation for Christian hope and faith. Cooke also emphasized the importance of the 

paschal mystery for the Church's sacramental life, arguing that the sacraments are a 

means by which believers participate in his mystery, encounter the saving presence of 

God, and receive new life. In the sacramental worship of the church human life is 

transformed by divine presence, “this divine presence is at the very center of life’s 

sacramentality and of Christian rituals that celebrate the sacramentality and thereby give 

new meaning to human life.”173 In Cooke's view, the paschal mystery is an ongoing 

reality that continues to be made present in the liturgical celebration of the church's 

sacraments, particularly in the Eucharist: “Eucharistic celebration is meant to be a 

privileged situation of Christians experience the continuing presence of the risen Christ in 

their lives.”174 

 Bruce Morrill continues in this tradition of interpretation which understands the 

paschal mystery as Christ’s person and saving deeds made present and active in Christian 

sacramental worship. Quoting Irenee Henri Dalmais, Morrill connects the worship of the 

church and the Christian’s offering of their daily lives, with the paschal mystery, “In 

doing this [worship in the assembly and in life], the church pursues its most essential 

purpose, which is to ensure the active presence of divine realities under the conditions of 

our present life – and that is precisely what ‘mystery’ means.”175  
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The active presence of the divine realities in the human work of liturgy is nothing 
other than another way to speak of mystery. And the mystery, as we have seen, is 
Christ Jesus himself. To celebrate the paschal mystery is to encounter the 
presence of a living person: Jesus the Christ, sharing himself with his sisters and 
brothers. Such intimate sharing in human friendship between the Lord, who has 
ascended bodily to the right hand of his heavenly Father, and earthly people 
comes through the divine power of the Spirit working through the ritual’s human 
words and symbols.176  

  

In instituting the Christian sacred meal Jesus tells his disciples to “do this in 

remembrance of ‘me.’” Morrill, learning from scripture scholar Xavier Leon-Dufour, 

sees this “me” as astonishingly comprehensive. This “me” not only captures all of God’s 

saving deeds throughout history but also offers an invitation to the disciples to share in 

the saving deeds accomplished in the entire trajectory of the redeeming life, death, 

resurrection, ascension and coming of the spirit of Christ.  

Jesus gives them and all who follow the invitation to his disciples to share in his 
very self, his life, his mission, and his destiny and, thus, to be assimilated and 
transformed by him. Here we find something of the mystery (mysticism) that 
makes the Eucharist the source and summit of the entire Christian life as a 
following or imitation of Christ.177 

 

Jesus offered himself as the definitive offering to God and in such offering became for us 

the redemptive action of God in history. In mystery this action is now made available to 

us in the worship of the church.  

The mystery of the Christian faith, then, is paschal, that is, pertaining to the 
Passover and, more specifically, to Jesus himself as the definitive sacrifice. The 
specific content of this paschal mystery needs repeatedly to be expounded, 
through word and sacrament, lest we lose sight of what God we are worshiping: 
the God who is for humanity, for the happiness and peace of all people, the God 
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who is known in those who join in that activity, the God whose images is not 
sought in static objects but in actions.178  

 
  
From this understanding, then, we can see why the Second Vatican Council articulated 

the paschal mystery, particularly as encountered in the sacramental (eucharistic) worship 

of the church, as the source and summit of the Christian faith.179 Morrill assists our 

understanding of this mystery as it is brought forth and experienced through both word 

and sacrament, keeping our living connection to the God we worship: a God who is 

concerned about the well-being of all people (the political and social ramifications of 

which are multivalent and significant). The God we worship is not found in abstract 

theories, dogmatic assertions, or in lifeless inanimate objects, but rather in the words, 

bodily actions, and symbolic gestures of those who participate in the mystery of Christian 

worship.180 Here we see the intimate connection between the paschal mystery as God in 

Christ reconciling the world to God’s self and the active participation the church shares in 

that mystery as it is incorporated into and transformed by it in its sacramental worship 

and life. This connection is often expressed using the language of “participation.”  

 

Human Participation in the Mystery: The Assembly  

The analysis of human and communal participation in the paschal mystery 

became a central concern for those theologians seeking to understand the implications of 

the newly discovered understanding of the paschal mystery and the mystery of the 
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Christian worship. If God is present in Christ’s saving deeds, then how are those saving 

deeds made effective and readily accessible for humanity? Now that Christ has ascended 

into heaven and been glorified by God, what now is the condition and status of humanity 

on earth given Christ’s presence is no longer available in bodily form?  

Schillebeeckx argues that the human person, and most notably human 

communities of persons in ritual worship, enjoy and maintain the possibility of continued 

encounter with Christ, and Christ’s saving deeds, through sacramental action: “This is 

precisely what the sacraments are: the face of redemption turning visibly toward us, so 

that in them we are truly able to encounter the living Christ. The heavenly saving activity, 

invisible to us, becomes visible in the sacraments.”181 

 Schillebeeckx assists us in better understanding the inner significance of the 

reality of salvation history. It is in and through the paschal mystery of Christ’s saving 

deeds—in his incarnation, death and resurrection passage, ascension and glorification—

that humanity has been redeemed. And it is because we have living contact through 

sacramental participation to these actions that salvation is now made available to us. 

Schillebeeckx seeks to illuminate our participation in and connection to the saving deeds 

of Christ by drawing a distinction between the “primordial sacrament” and the “separated 

sacraments.”  

 From the moment that, by his ascension, the ‘primordial sacrament’ leaves the 
world, the economy of ‘separated sacraments’ becomes operative in consequences 
of the incarnation and as its prolongation. … Sacramentality thus bridges the gap 
and solves the disproportion between the Christ of heaven and unglorified 
humanity, and makes possible a reciprocal human encounter of Christ and men 
even after the ascension, though in a special manner. A permanent sacramentality 
is thus an intrinsic requirement of the Christian religion.182   
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Schillebeeckx continues to argue that humanity encounters Christ in visible form through 

the church’s sacraments. According to this understanding, the sacraments are Christ’s 

saving deeds (of worship) made present and available.  

On the plane of history they [the sacraments] are visible and tangible embodiment 
of the heavenly saving action of Christ. They are this saving action itself in its 
availability to us; a personal act of the Lord in earthly visibility and open 
availability. … the sacraments are the visible realization on earth of Christ’s 
mystery of saving worship.183 

 
Through the sacraments we are placed in living contact with the mystery of 

Christ’s saving worship. The sacraments are a visible and embodied realization of that 

reality. Christ offered himself in worship to God, and in such self-offering he became for 

us our high priest. Therefore, according to Schillebeecks, it follows that it is Christ’s 

worship that is the means of our redemption. In the mystery rites of Christian initiation 

and Christian eucharist, then, the church gets “caught up,” participates in, the saving 

worship of Christ.  

This participation in Christ, according to Bernard Cooke, transfigures human life: 

“Sacraments are specially significant realities that are meant to transform the reality of 

‘the human’ by somehow bringing persons into closer contact with the saving actions of 

Jesus Christ.”184 The sacraments, then, offer participation in the reality of the paschal 

mystery and connect us to the transforming presence of God: “this divine presence is at 

the very center of life’s sacramentality and of the Christian rituals that celebrate that 
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sacramentality and thereby give a new meaning to human life.”185 It is through our 

participation in the paschal mystery in Christian worship that we are transformed and 

redeemed.  

According to Cooke it is Jesus’ life that institutes the sacraments. It is his very 

being—in life, death, and resurrection—that is the primordial sacrament of God’s saving 

presence in the world.186 However, as Schillebeeckx argues, it is by the means of the 

separated sacraments given over to the church (“What was visible in the Lord has passed 

over into the mysteries,” Leo the Great, Sermon 64:2) that the saving reality of the 

primordial sacrament is now made available to us. It is Christ’s action in and through 

ecclesial action that we now participate in the paschal mystery. In other words, “a 

sacrament is saving action of Christ in the visible form of an ecclesial action.”187  

This has profound implications for our ecclesiology and how we articulate the 

church’s identity and vocation. I will turn to a greater analysis of the implications of this 

understanding later in the exploration of anamnesis and epiclesis, but for now it is 

important to note this understanding of salvation as participation in mystery holds 

important implications for the church’s praxis, identity formation, and missional activity. 

As a participation in mystery, the liturgy is the central means of experiencing and 

knowing (and becoming) the living Christ in the world.  

The liturgy is the manifestation and proclamation of God’s faithfulness and love 
to the kenotic servant Jesus, whom God has now raised up in glory. The kenotic 
life of the faith is a praxis requiring struggle. Resources for the struggle are 
required. The fundamental resource is a gift, the experiential knowledge of God 
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which comes in the practice of Christian mysticism, of which the eucharistic 
celebration is central. The performative narrative and gesture, in the power of the 
Spirit of the crucified and risen Lord, creates the life-giving memory of God in 
the community of the faithful, who carry out the grace of that covenant into the 
world.188 

  

Through the ritual rehearsal of the liturgy the church becomes what it is and receives the 

vocation and praxis it is called to live in the world. In worship the church encounters 

Christ’s life self-emptied and fully given in love.189 In turn, the church receives its life in 

that worship and is thus transformed into the body of Christ. In this sacramental worship, 

then, the church finds it missional integrity—its content and meaning—by offering itself 

in self-giving (kenotic) life in and for the world as it imitates the life of Christ (in his 

kenotic service).  

Through the mystery of the church being made in its worship, and therefore 

bound together in a common life toward sanctification, we can “appreciate the sacrament, 

and paradigmatically the Eucharist, as the fundamental means whereby the church shares 

its common life in the Spirit of Christ and comes to know itself as the body through 

whom Christ now explicitly lives and acts for the salvation of the world.”190 From the 

perspective of the New Testament the church is not a collection of individuals seeking 

personal sanctification, but a unique and indivisible community sharing life as a “holy 

 
188 Morrill, Anamnesis as Dangerous Memory, 186.  
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priestly community” bound together in mutual love and service to one another and to the 

world.191  

It is from this understanding, which assists the church in avoiding an 

individualistic view of grace, that we can appreciation a communal perspective on the 

grace conveyed through sacraments that “perceives the Holy Spirit forming the members 

of the liturgical assembly in the image and likeness of God through sharing in the paschal 

mystery of the Son.”192 This is the life Jesus imagined and begun for this disciples as they 

shared their final meal together prior to his crucifixion: “Jesus interpretive words over the 

cup, which Luke and Paul render ‘the new covenant in my blood’ (Luke 22:20; 1 Cor 

11:25), shared at the table representing the eschatological People of God, draws them in 

this life-unto-death, making them sharers, participants in the new life his death is about to 

inaugurate.”193 

Here we arrive at the central import of Christian worship. For “the purpose of the 

entire liturgy is to make us participants in the paschal mystery, sharers in the very life of 

God bestowed in Christ.”194 

Jesus’ words concerning the bread and cup, which accompany his actions of 
taking, blessing, breaking (the bread), and sharing, comprise the shape and 
content of the earliest believers’ liturgical (cultic, sacramental) tradition. The 
power in the cultic dimension of the Eucharist resides in the words and gestures, 
the entire ritual complex, to actualize an encounter with the crucified and risen 
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Lord, whose identity is conveyed through the words of prayer and whose presence 
is affected by his promised, abiding Spirit.195 
 

The fundamental outcome of participating in the Eucharist “is insertion into the 

body of Christ, a body whose head is the risen Lord, a body made up of this head and its 

members, which are baptized, a body vivified by the Spirit given by Christ who receives 

it from the Father.”196 Morrill draws out the implications of this insight arguing that the 

assembly, transformed by its eucharistic participation in the life of Christ, becomes the 

central symbol and visible reality of Christ’s presence, in worship, and in service to the 

world:  

The purpose of the Eucharist is to nourish the faith of believers through the 
celebration of word and sacrament. In the liturgy, the content of Christ’s healing, 
life-giving Good News comes alive and is shared as an intimate, abiding presence 
at table among them. The fundamental symbol of the eucharistic liturgy is the 
gathering of the assembly itself as the hidden presence of the risen and ascended 
Christ coming to life. Christ’s body becomes visible in the members who 
assemble to participate in the paschal mystery as the Spirit-filled mission of their 
own lives in the world.197  

 
 

In their ritual action the assembly is not producing something external to 

themselves; rather, they are producing (performing) themselves into being the body of 

Christ. Though many members, the assembly, in its worship, becomes one with Christ.198 

The liturgy “fuses” the assembly’s identity with Christ. Through participation in the 

paschal mystery the assembly becomes the sacrament of Christ in and for the world. In 
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worship the members’ “identities have taken a step toward soteriological fusion with the 

identity of Jesus.”199  

From this understanding of the purpose and effect of the liturgy, the locution of 

“life in Christ” as the paradigmatic lens to appreciate both Christian worship and 

Christian life, begins to take on new dimensions.  

It is therefore possible to say that life “in Christ” (en Christo) defines the 
Christian way of life. As Chapter 8 of the Letter to the Romans emphasizes, the 
paradox is precisely that it is only by allowing oneself to be possessed by Christ 
(and endued with the life of the Spirit) that the believer come to know authentic 
freedom, that of the adopted children of the Father in the Son, freedom which is 
salvation. It is not by chance that the locution en Christo occurs 164 times in the 
Pauline corpus alone; it is in all the letters expect Titus. It is the specific indicator 
the communion with God established by the salvific death and resurrection of the 
Lord Jesus Christ.200  

 
 

Here we begin to appreciate the soteriological aspects of the liturgy more fully, 

for “to receive salvation from God is to be inserted into a body animated by the Spirit of 

God, the body of Christ, the church. This statement implies that reconciliation with God 

is inseparable from entrance into the unity of sisters and brothers in the body of 

Christ.”201  

The state of being “in Christ” necessitates being part of his body and connected to 

fellow members. The connection to other members of Christ's body is an inherent part of 

being “in Christ,” and one cannot receive salvation while being separated from it. 

Salvation, by definition, is relational, always involves the “other,” and therefore demands 
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an ethic, a new way of life. Tillard underlines this, saying, “for the New Testament, this 

relation with the other is not the object of an ethical demand superimposed on the essence 

of the Christian way of life and belonging to the category of supererogatory and 

meritorious acts. It is part of the essence of the Christian way of life; it is part of its very 

definition. One cannot be ‘in Christ’ without being part of his body, therefore essentially 

joined to the other members of the body.”202  

 This understanding allows us to grasp and more fully appreciate the locution: 

“the Eucharist makes the church.” In its mystical depth, the church becomes the body of 

the new humanity. “The Eucharist is explained by the church, the church is explained by 

the eucharist … The moment of the greatest intimacy with the Lord—since one becomes 

his body--is also that of the greatest solidarity with others.”203 Therefore Christian life, 

the life of salvation, is always connected to relationship with others: “one is saved only 

by being ‘in Christ and his Spirit’; one is ‘in Christ’ only by being a member of the body, 

a branch of the vine, a living stone of the ‘priestly house,’ a believer in the charity of the 

‘works’; one is all this in solidary with others.”204  

 This is what is intended by describing the liturgy as a human participation in the 

paschal mystery. Tillard explains how the early church received and built up its life 

saramentally: “within this ritual unit [baptism, chrismation, and Eucharist], the Eucharist 

was the sacramental moment symbolizing and sealing the incorporation of the new 

members into the body from which they would draw their new life.”205 
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 By way of summary, it is useful to quote Tillard at length as he offers 

commentary on Augustine’s appreciation of the church’s worship, identity, and vocation 

as fundamentally tied to participation in mystery: 

Augustine refuses to separate the sacramental body, which is on the eucharistic 
table (body in mysterio, mystical body, in the primary sesne of this locution 
whose meaning will evolve), and the ecclesial body of Christ (head and 
members). The eucharistic bread is the body of Christ. Since Christian are 
members of the body of Christ through baptism, they are truly this bread. They 
receive what they are. This is the bold vision, hardly explicated in fact, but 
extremely profound. By carrying the body and blood of Christ in mysterio, the 
sacrament carries the objective grace of community, that is, of unity. It is the gift, 
not of a Christ isolated from the church, but of the head joined to the body. And 
this body of Christ is inseparably made up of the personal body of the risen Christ 
and the members, that is, Christians bonded by the Spirit into a living 
communion.206  

 
In the mystery of worship, the church receives and becomes what it is: a new human 

community in Christ, offered to God in and for the world. Sacramental grace is the grace 

of redemption itself. Christ’s acts of redemption are made actual in the ecclesial 

sacraments and are made available to the world through the church’s mission. Christian 

worship is a participation in the grace of Christ, “since the deepest meaning of the 

Church’s sacraments lies in Christ’s acts of redemption … for in the sacraments we are 

taken up in the eternal Easter and Pentecost mystery of the Kyrios.”207 Therefore, the 

sacraments are the personal, saving work of the risen Christ, manifested in the visible, 

official actions of the church. 208 In its worship the church receives its vocation: “Now 

Christ by his sanctifying service, his worship of the Father, is the High Priest. Therefore, 
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the Church, as the earthly representation of this sanctifying mystery of worship, is of its 

nature a priestly people of God.”209 Herein the church finds its identity and mission 

within the world. 

 
The Eschatological Art of Worship as Mystery: Anamnesis and Epiclesis 
 

As has been discussed above, the church receives life in Christ through its 

worship, which is a sacramental participation in the mystery of Christ's redemptive acts. 

This participation is facilitated by the distinct practice of anamnesis, which is rooted in 

Jewish patterns of remembrance/commemoration, and the invocation of the Holy Spirit 

within the Christian community. The ensuing discussion examines how this Christian act, 

indeed the Christian art, of remembering enables sacramental participation in Christ’s life 

and the significance such forms of anamnetic worship has for Christian living in the 

world. 

It is through the church’s worship, in remembering Christ’s life, death, 

resurrection and glorification, that human participants share in divine salvation. Morrill 

says the very essence of faith, as an act of remembering Christ, is, “rather than being 

mere knowledge about Christ, such remembrance is a participation in life everlasting; it is 

the gift of life in Christ.”210 The church’s way of remembering is deeply rooted in the 

Jewish patterning of remembering the saving acts of God:  

While the content of the message of faith was astonishingly new, however, the 
pattern of its revelation was consistent with the Hebrew tradition of covenant: 
God has acted through key historical events for the salvation of the people of 
Israel. Through cultic acts of worship, prayer, and proclamation of God’s word 
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that people’s remember and commemoration of those events enables them to 
participate in the reality of salvation.211  

 

This form of memory is not simply the act of recalling or recollecting past events. 

Rather, it takes on the import of the added dimension of remembering in such a way that 

those who are engaged in the act of memory are impacted in their ethical deliberations 

and practice. As Morrill summarizes the New Testament’s practical character of 

remembrance: “Remembering is an activity performed by people which has a significant 

impact upon their further decisions and actions.”212 This New Testament usage is 

founded upon the Hebrew practice of remembering: “the pervasiveness of this usage [as 

formative for attitude and action] in the New Testament is primarily due to Jewish 

influence. The Hebrew verb zakar, “‘to remember’, signifies the calling forth ‘in the soul’ 

of a thing or event such that what is remembered effects the subject’s disposition, 

decision, and action.” 213 

 When the assembly is drawn into the mystery of Christ in their worship, through 

recalling (by performative rehearsal, in word and ritual gesture) the accounts of his life, 

actions, and death, and resurrection, they are transformed and motivated towards a way of 

living in society that is modeled in Christ and empowered by his life. This praxis is based 

on the understanding that the Christian life is not just a matter of personal salvation, but 

also irreducibly entails communal responsibility to engage with the world in ethical 

action. As such, the church’s meditation upon Christ's mystery is not just an intellectual 
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exercise but, necessarily, also carries practical implications for how Christians live out 

their faith in the world. As Morrill argues, “the contemplation of the mystery of Christ in 

the narrative about his person, life actions, and death necessarily compels the believers to 

their own praxis in society, a praxis that finds both its model and strength in Christ.”214  

 Such anamnetic liturgical action is “a moment of renewal, a remembering once 

again which enables and compels the life of faith in the volatile flow of the world’s 

time.” 215 In this remembering the assembly experiences a “temporal interruption” in the 

world’s keeping of time. Christian faith is a subversive practice that utilized both memory 

and expectation. As the church gathering on Sunday morning, the Day of Resurrection, 

the eschatological eighth day, it breaks from the perceived reality of this fallen world and 

experiences the vision of what God will yet bring to completion in the eschaton, the final 

redemption of creation.  

As Christians gather for worship and adhere to the ritual remembrance of Christ 

they are transformed and located in time, and with renewed purpose. James Farwell 

argues that through “the liturgical action over time, meaning emerges in patterns that 

ultimately form a worldview in which the church, and the individual believers, locate 

themselves.”216 Morrill writes: “Jesus’ gift to his disciples of a sharing (koinonia, 

communion, participation) in his life, mission, and destiny, in conjunction with his 

command to perform this cultic and prophetic action in remembrance of him, establishes 

the framework by which Christians are to understand time and their situation in 
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history.”217 Thus, as the assembly gathers in obedience to Christ’s directive “do this in 

remembrance of me,” and partake in this ritualistic feast as a commemoration of him, 

they find themselves before the God whose desire is the redemption of all humankind. 

In truth, they perform themselves into being as members of the redeemed 

community who embody the divine purpose of the salvation of all.218 It is the liturgy, in 

the “performance of narrative and gesture, in the power of the Spirit of the crucified and 

risen Lord [that] creates the life-giving memory of God in community of the faithful, who 

carry out the care of that covenant in the world.”219 Through the mystery of worship, 

“those assembled thereby perform a commemoration that enables them to remember with 

God, to see the world as God does, and thus to recognize their own mission as one of 

acting as God has revealed God’s merciful action in the tradition of the prophets and the 

person of Christ.”220  

Once again, we delve into the depths of the intended meaning of “the eucharist 

makes the church.” It is in its eucharistic worship that the assembly is transformed, by the 

evoked power of the Spirit (epiclesis), into the body of Christ--the sacrament of God’s 

presence in the world offered in self-giving acts of mercy and justice.  

It is through the work of the Holy Spirit that such transformation is made 

possible. The liturgy is fundamentally an event effected by the Spirit. In the liturgy, “the 
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presence of Christ and the turning of the people toward Christ, and through Christ to 

God, all happens in the Holy Spirit.”221 Morrill argues that not only is the entire process 

of Christian initiation a gift and work of the Holy Spirit, but that the whole of Christian 

life and growth in the faith is a result of the Spirit. Indeed, the very purpose of Christian 

worship – the glorification of God through the sanctification of humanity - is made 

possible in the Spirit. 222  

Recent scholarship has sought to highlight the pneumatologically dimensions of 

the liturgy illustrating how the Spirit is called up within the various anaphora traditions of 

the church. Through these various prayers:  

The epiclesis has ecclesiological and sacramental significance. The Church 
gathers in the name of Christ only through the gift and the power of the Holy 
Spirit. The Spirit brings the people together, inspires their prayer, sanctifies them 
and their bread and wine, so that as a holy Church they may participate in the 
sacrament of Christ's body and blood ecclesiological and pneumatological 
significance of the use to Eucharistic prayer belongs together.223 
 

In its eucharistic prayer the church asks that “the holy Spirit may come over the assembly 

so that, through the church’s participation in the eucharistic body, it may become the 

ecclesial body of Christ.”224 

This transformation occurs in worship through the power of the Holy Spirit and 

issues forth, from that worship, into a way of life. “This experience is constituted by the 
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proclamation and manifestation of salvation through the symbolic media of word and 

ritual gesture. In turn, the people’s response to and appropriation of this revelation occurs 

through these media for the transformation of their lives in service to the world.”225 The 

church’s sense of identity, vocation, and missional integrity is renewed as it recovers of a 

more profound understanding of the nature of the transformed assembly, and the 

necessary interruption it causes to the “way things are.” 226 

The mutually informing ritual activity of word and sacrament draws those present 
in the Church’s liturgical assembly in the memory of God’s actions and promise 
of human redemption, transforming them, through the power of the Holy Spirit, 
into a foretaste of their promised fulfillment, when God will be all in all (see 1 
Cor 15:28). Christians live in an utterly paradoxical time between the definitive 
inauguration of God’s reign in the person of Jesus and the final realization of the 
whole creation’s peaceful, just, and loving existence in God’s presence.227  

 

Believers in Christ exist in an “in between time,” situated between the conclusive 

inauguration of God's sovereignty as accomplished in the life of Jesus (via the paschal 

mystery) and the ultimate consummation of the world’s final redemption.  

In this paradox of “in-between-ness” we discover the import of what Don Saliers 

calls the eschatological art of Christian worship. It is in worshiping and living in this gap 

between the “already” and the “not yet” that the prophetic nature of the Christian liturgy 

and life is discovered and lived out.228  
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In its worship, Saliers explains, the church not only encounters its identity but 

also, and chiefly, discerns the nature of God. As the worshiping community gathers it is 

created into a social being before God and is transformed in pathos regarding human 

experience (which deeply involves suffering and alienation) and the hope it receives in 

this worship for the consummation of God’s redeeming intentions for creation. Worship 

locates and situates the community in a new ethos—a people living renewed lives in the 

time between the already and the not yet. 

 
In these acts [of liturgical worship] we discover who we are, but also and 
primarily, we discover who God is in this art. If understood fully, liturgy is doing 
God’s will and work in the world while providing human beings with a time and 
place for recalling who God is and who we are before God, and identifying the 
world to itself—what it is in God’s eyes—the pathos of this terrifying and 
beautiful world. Therefore, the ongoing prayer of Jesus, and the ongoing word 
and self-giving of Jesus, shapes our existence and brings us to expression.229  

 
  
When we speak of authentic Christian liturgy, we are referring to a specific moment in 

time where the community is located to encounter its own human pathos—experienced 

through our emotions and desires—as it is transformed and illuminated by God's passion 

for the world. Through consistent and ongoing anamnetic participation in the liturgy, the 

assembly remains committed to the eschatological hope the liturgy promises. In worship 

the human desire for justice, love, and gratitude—and even (or perhaps especially) 

indignation towards suffering and injustice—are gathered before God. If we are receptive 

to the paschal mystery that is celebrated in our worship (as it gathers the whole of human 

life before God), we are brought forth into a new illumination. Through the liturgy we 

offer our human suffering in the world, which includes both moral pain and individual 
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struggles, as well as the social and communal conditions of being human and subjected to 

suffering, to God.230 

 
The true ethos of Christian liturgy is that web of grace through word, sacrament, 
and song, through eating and drinking together, and being remembered by God, 
whereby God’s saving power in the flesh transforms and transmutes all human 
pathos. This is what eye has not yet fully seen, nor ear heard. God sees in our life 
patterns that we cannot yet see. Authentic liturgy lures us by grace into a new 
pathos, now directed to the passion of God at the heart of the gospel. 231 

 

The formation of human persons takes on various shapes and forms, but within 

the context of the Christian life, moral development is derived from the paschal mystery 

of Christ as encountered in sacramental worship. Therefore, the trajectory and 

progression of growth within this mystery is not solely about adhering to correct 

behavioral patterns or conforming to pre-existing frameworks of regulations for conduct. 

Instead, the qualities required to shape the worshipping community’s character is offered 

in the context of communal rites, and through embodied acts of remembrance. All of this 

is to argue liturgical worship issues forth in an ethic to be lived out.  

However, the church must be careful not to reduce the meaning of worship to an 

instrumental function or means to acquire a moral good, either for the individual or for 

the community. Worship as praise and thanksgiving is an end in itself. Nevertheless, the 

New Testament clearly portrays the entirety of Christian existence as a form of service, 

rendered to God through the offering of praise and thanksgiving.232 This life of service is 
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intrinsically linked to the notion of sacrifice as described in the biblical tradition. The 

concepts of liturgy and service are inextricably tied. The depiction of the Christian life in 

the New Testament encompassing both the worship of God through communal worship 

and praise, as well as acts of mercy—both are bound together by the narrative of God's 

covenant throughout history and the divine intention for the world.  

The focal point of this union remains God's gracious and unmerited love towards 

humanity and creation as disclosed in the paschal mystery. It is true, the liturgical life of 

the Christian community cannot be reduced to mere ethical implications, as liturgy is the 

enactment of the divine-human drama and the encounter with the embodiment of God's 

love through Jesus Christ. However, central to this is our reception of the divine action in 

the paschal mystery, and our response through a life of worship as it draws the church 

into the divine passion for the world translated into an ethical life lived in service among 

(in solidarity and in suffering with) others. As Saliers reminds us, “Liturgy is the 

nonutilitarian enactment of the drama of the divine-human encounter, made flesh in the 

way of Jesus Christ. At the heart of this is our acknowledgement and our response to the 

divine initiative.”233 In accordance to the biblical witness, our faithful response is offering 

ourselves to the way of life implicit in the liturgy—a life of self-emptied, self-giving, 

love in the world.  

To summarize this connection between liturgy and ethics Don Saliers’ poetic 

summary of Christian worship and life as an eschatological art is worth quoting at length:  
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To speak and sing in such language that we mean far more that can be said; to 
break bread together and feast on more than we can know; to wash and be 
washed, body and feet, and thus belong to far more than the living empirical 
world; to sing and sound more than the ear can fully take in of the glory of 
creation; to bring all of life (the mundane, the frightening, the joyful and a hope 
for the world) to place where it is held in the light of the One who knows us; to 
bring joy and heartbreak to a place of ordered Word and sacramental action only 
to receive healing and a greater hope than we can imagine: this is the 
transformative art of the assembly. This is to learn the true advent of God, ever-
fresh. Such revelatory art is not mere utopian projection. It is the parousia made 
accessible in human form.234  

 
What follows is an examination of the Triduum liturgies as an example of eschatological 

art of worship as a participation in the paschal mystery. 

 

The Eschatological Art of Worship in the Triduum Liturgies  

In order to tie together the above threads of analysis I will follow closely the 

study of the liturgy offered by James Farwell in his monograph, This is the Night: 

Suffering, Salvation, and the Liturgies of Holy Week.235 This work is helpful as it pulls 

together a constructive offering as to how theology, ethics, and liturgical action (as 

opposed to a simple propositional study of the liturgy) are deeply connected and linked. 

As Farwell contends, to offer a study of the Triduum liturgies is to offer a “figuration of 

suffering and of our response to it,” and “will take us close to the link between theology 

and ethics within the liturgical action.”236 The Triduum liturgies enable the church to 

offer fearless attentiveness to the world’s suffering, as opposed to offering a rational or 

positional theodicy. For “the liturgies of the Paschal Triduum enact the assembly's 
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participation in the paschal mystery of Christ through a structure in which the 

resurrection is celebrated not as a moment ‘after’ suffering and separate from it, but as a 

mystery born in and of suffering.”237 How this is the case will become clearer as we offer 

an analysis of the constructive theology of the liturgy that he presents.  

Farwell argues, “to study liturgy is to study the formation of the people of God: 

the focus is on the liturgy itself as the enactment of the saving relation between Christ 

and the church.”238 The liturgies of Triduum are not just a representation or manifestation 

of an already established redemptive relationship. Rather, they are the liturgical action as 

the very mode of being in which the church participates in the saving agency of Christ. 

To appreciate how the church participates in this saving agency we must 

encounter more fully the concept of anamnesis, which results in, as Farwell argues, a 

“soteriological fusion of identities” between Christ and the liturgical assembly. Farwell's 

aim is to elucidate the ways in which, “the ‘fusion’ of identity between Christ and the 

church through ritual action is crucial to the soteriological force of the liturgy.”239 The 

liturgical performance of ritual acts (“anamnetic performance of bodily practices”) and 

word (“verbal enunciations of the liturgical community”) serve to actualize the 

redemptive bond between Christ and the church. In the liturgy the church performs itself 

into being and enacts this saving relationship.240  
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Making use of Johann Baptist Metz’s reframing of soteriology as a form of praxis, 

as opposed to one that is propositional or argumentative,241 Farwell helps us appreciate 

how the liturgies of the Triduum enact God’s saving intentions through memorative and 

narrative structure. This anamnetic enactment functions as a counter-narrative to the 

mythology of modern progress (as understood as emancipation from suffering via 

competency and control):  

 
This narrated memory of Jesus Christ is a counter-narrative to idealist modern 
narratives of increasing mastery, control, or emancipation of the subject that fail 
to make contact with the actual suffering subjects of history. It is a social practice 
that opens to suffering, sorrow and melancholy—and again, joy—which are 
suppressed and sidelined by a society whose theoretical categories of human 
progress cannot render these elements of human life intelligible.”242 
 
 
The Triduum liturgies, comprising Maundy Thursday, Good Friday, and the Great 

Vigil of Easter, provide the symbolic framework in which the complete impact and 

purpose of Christian eucharistic observance become apparent. In the face of modernity, 

the liturgical practice of Christians is an essential component of their subversive response 

to modern claims. The paschal celebration embodies the belief that God's power in the 

resurrection is not a victory that surpasses or comes after suffering, but a mystery that 

arises within, through, and amid suffering. 243 Drawing on Metz once more, Farwell 

contends: 

The Church acts as the public memory of the freedom of Jesus in the systems of 
our emancipative society. It reminds us of an indebted freedom, God's 
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eschatological history of freedom which is gained in the cross and the resurrection 
of Jesus and which cannot be absorbed into the ideal of man's coming of age that 
is contained in the middle-class history of the Enlightenment or in the apotheosis 
of the history of liberation by revolution.’”244 

 
 
The ritual effect of the Triduum liturgies enacts the “congregation as the embodiment and 

extension of Jesus's own high priestly ministry on behalf of the world, echoing the 

Johannian High Priestly prayer on the eve of his death. Through this ritual identification 

the Church becomes Christ for the world, interceding on its behalf and love and 

compassion towards its travail.” 245 Christian identity, indeed Christian salvation, is 

formed in the performative bodily practices in which we assume, take on, and embody 

the position (presence) of Christ in the world. Through liturgical action, “the church’s 

participation in the paschal mystery becomes a continual openness to God's presence in 

our suffering, and of God's presence to others in their suffering through our presence to 

them.”246 

So, our participation through eucharist and the crucifixion, which displaces and 
disseminates the presence of Christ to the disciples and the world to whom he 
surrenders himself in love, gathers us into the same dissemination for the world's 
sake: ecclesial identity poured out for the world as the very point at which the 
identity is established. Participating in that divine activity, that outpouring of our 
lives for others, is the nature of being Church and is eternal life.247 
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Within our liturgical actions we participate in the paschal mystery through a fusion of our 

identities with the identity of Christ. The church receives the gift of salvation in this 

fusion.  

It is important to note here the degree to which this theological understanding 

echoes the theology of the Second Vatican Council and that of Odo Casel as it argues that 

“the liturgy is considered as an exercise of the priestly office of Jesus…in liturgy of the 

whole public worship is performed by the mystical body of Jesus Christ, that is, by the 

head and his members.”248 Vatican II is echoing Casel’s utilization of the scriptural 

metaphor of the human body as discussed in Chapter 1. The church has its “head,” Christ 

in heaven, and its body and feet here upon the earth. Vatican II fully endorses this 

theology and argues that it is Christ who celebrates the sacraments in the Church. This 

makes sense of why Vatican II would argue that the liturgy is the source in the summit of 

the Church's life.249 

According to Farwell’s argument, “the soteriological force of the liturgy is not so 

much in what it is, but in what it does. In the Triduum liturgies, the people enter into the 

saving relation with Christ by taking on his identity. In the liturgy, the people become 

Christ to the world through the patterned action of their bodies.”250 
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 The paschal identity of a church, that offers itself to the suffering world in the 

likeness of Christ, comes to fruition in its anamnetic liturgical enactment. By ritual 

performance (physical gestures, engaging in bodily practices, and uttering specific words 

during the liturgy in the doxological expression) the veritable relationship between the 

worshiping community and Christ is realized and the church is made (again, recalling and 

reflecting upon the locution, “the eucharist makes the church,”) and empowered to offer 

themselves in service. 

 
In the liturgies of the Paschal Triduum, the enactment of the saving relation 
between Christ and the people—paschal identity of a church poured out for the 
world as Christ—occurs through their anamnetic character. The ritual repetition 
of gestures and bodily practice (foot washing, kneeling for all the needs of the 
world, washing with water) and the enunciation of certain words in this 
doxological content (Alleluia, Christ is risen,” “ this is the night,”  “take, eat, this 
is my body,” “ Unite us to your Son in his sacrifice”) actualizes or enacts the real 
relation between the community and the Christ whom they serve. The identity of 
the community, as agents of the same mission that Christ instituted, emerges as 
the social identity of their constitution and this, in turn, is the function of 
anamnesis, through which that constitution occurs, and occurs again.251 

 
 
Based on the above theological perspective, we partake in the paschal mystery through 

the assimilation of our identities with that of Christ during our liturgical acts. This is the 

meaning of our participation in the mystery of Christ in Christian worship. In the liturgy 

the church acquires the gift of redemption through this assimilation into Christ. Herein 

the church discovers its identity. And from this, the church receives its vocation and 

mission as it is the dissemination of Christ’s presence as the worshiping assembly moves 

out from the sacred liturgy into its daily life. As result of participation in the mystery of 

worship the church is the sacrament of Christ’s presence in the world.  

 
251 Ibid., 101. 
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However, a caution needs to be noted here: This identity fusion is not to crystalize 

into a form of moral superiority or to evolve into a disconnection from others in the 

world. Rather, we are to look to Jesus as our exemplar and the immediate model of what 

solidarity with others looks like. Jesus served others. And in our encounter with Jesus in 

the worship of the church, we too are called to reorient our lives toward selfless service. 

Jesus, through saving grace, enables our service of others in whom we see Christ. Thus, 

this identification is not to evolve into a heretical over-identification with Christ which 

results in idolatry or results in the practice of “othering.” 252 Rather, the liturgical 

enactment (which enables our encounter with Christ’s solidarity with others in suffering) 

results in a thanksgiving for the manifestation of the saving pattern and way of life (a 

self-giving offering to the suffering) offered to us in Jesus (as our exemplar).253  

To exemplify the extent to which Farwell demonstrates Christian worship as an 

eschatological art (bringing liturgy and life into close connection and mutual 

interdependence, one flowing from and into the other), I quote him at length, contending 

this paragraph constitutes the thesis of his entire argument:  

 
To clarify, we might review the mythological character of the liturgical theology 
that we have outlined. Liturgical theology begins from the structural juxtaposition 
of ritual action and gives voice to the meaning and acted by the congregation 
through those structures. Its primary data is this ritual action and the relationship 

 
252 This is to appreciate the critique of the liberation theologians as they caution us that me must take into 
account the power dynamics present in the liturgy. Indeed, this is true. We must accept this correction and 
we need to examine our liturgy in light of power structures present therein; however, the liturgy contains 
within itself the capacity for self-critique as there is a prophetic strand that runs through the liturgy itself 
and a prophetic vein that runs through the biblical tradition and practice. The saving reality present within 
the liturgy itself contains the capacity for self-critique of power and abuse within religious practice. Lecture 
presented at the South Dakota School of Ministry by Bruce Morrill 
https://www.youtube.com/watch?v=qo5lrnRecug, Accessed April 15, 2023. See also, Don E. Sailers. 
“Afterword: Liturgy and Ethics Revisited,” in Liturgy and the Moral Self: Humanity at Full Stretch Before 
God, ed. E. Byron Anderson and Bruce T. Morrill (Collegeville, MN: Liturgical Press, 1998), 209-224. 
 
253 Farwell, This is the Night, 109.  
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that it brings to pass between God's action in Christ and the character of the 
liturgical community. I've argued that all of life is there in that enactment of the 
Tridium liturgies: at our best (by the grace of God), we remember and attend to 
the suffering of humanity before God because, through that liturgical action, we 
enter into Christ's own life as the high priest for the world. Christ action is prior: 
we remember the world in its suffering, and offer our own to God, because Christ 
has first remembered us before God. Our remembrance of suffering and entry into 
life as a priestly people in an entry into salvation because it is Christ's life into 
which we enter, and by which we have access to God's being in the suffering 
world. More precisely, because Jesus is the Christ, the world's suffering is already 
taken up into the divine life. This is, as Christians confess, a fact. To be priests to 
the world is to join with Christ in that taking up of suffering into the heart of 
God.254 

 
The Tridium liturgies serve as a representation of life, reminding us of humanity's 

suffering before God. Through participating in the liturgical action, we enter into Christ's 

own life as the high priest for the world, and by doing so, we offer our own suffering, 

indeed, the world’s suffering, to God. Through the eschatological art of the Tridium 

liturgies, all aspects of life, are brought together and held in the light of Christ who 

knows us (and suffered with us on our behalf and gathering that suffering into the divine 

life) leading to healing and a greater hope than we can imagine apart from the counter-

modern memory narrated in the subversive life of Jesus Christ.  

 
 
Conclusions 

 
The liturgical theology above leverages the relationship between ritual action and 

structures and the meaning that is expressed through the actions of the congregation. The 

transformative art of the assembly involves using language, singing, breaking bread, 

washing, and sounding of words to express and connect with something far beyond what 

can be explained or known in the empirical world – thus it is an eschatological art, one 

 
254 Ibid., 131-132. 
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that gathers the all of life before God in hope (ultimately seeking the adventus of God, a 

longing for the final consummation of all things – “Marantha, come Lord Jesus!”). The 

primary focus (which results in bringing liturgy and life into a coherent whole) is on the 

ritual actions and the connection it creates between God's action in Christ and the 

character of the liturgical community as it lives out its life in the world (praxis). This is to 

reflect upon the liturgy as a participation in the paschal mystery and to demonstrate how 

such a reflection connects liturgy and life and the potential such reflection (and the 

liturgical actions which give rise to such contemplation) has for the renewal of 

contemporary Christianity.    

This transformative art of the liturgy offers eschatological hope as it enacts the 

finality of the paschal mystery, the parousia (the Second Coming of Christ), in human 

form, making it ever-present and accessible to the liturgical assembly.255 In the liturgy 

Christ is present in the church, indeed the church becomes the presence of Christ in its 

offering. Through identity fusion with Christ the church is made priests to the world as it 

joins with Christ in taking up the world's suffering into the heart of God. As Christians, 

we proclaim that Jesus is the Christ and confess that in Christ the world's suffering is 

already a part of the divine life. Therefore, by taking up suffering and offering it to God 

in Christ (as we participate in the paschal mystery in our liturgical worship), we enter into 

salvation and join with Christ in his mission to bring healing and redemption to the 

world. Again, as argued above, as result of our participation in the mystery of worship the 

church becomes the sacrament of Christ’s presence in the world. Herein the church 

receives its identity, its vocation, and its mission.  

 
255 Sailers, Worship as Theology, 201.  
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So, to answer directly the question posed by this thesis: How might the restoration 

of the ancient concept of participation in mystery offer renewal of Christian life and 

liturgy? Restoring the ancient concept of participation in mystery can offer renewal of 

Christian life and liturgy in several ways: 

(1) It can deepen our understanding of the sacramental nature of the liturgy, 

reminding us that we are not passively observing rituals simply performed on the 

assembly’s behalf but actively participating in the mystery of Christ's life and 

work through the liturgical actions of the entire assembly. This can help to 

rekindle a sense of awe and reverence for the liturgy, helping us to approach it 

with a more open and receptive spirit. 256 

(2) It can foster a greater sense of community and connectedness among the faithful, 

by emphasizing our shared participation in the mystery of Christ. This can help to 

break down the individualism and consumerism that can sometimes infect 

Christian communities and encourage a more authentic and generous spirit of 

sharing and service. This can enable the Christian community to understand itself 

as the body of Christ (made real in receiving the body of Christ in the shared 

eucharistic meal) and therefore mutually dependent upon and accountable to one 

another (as Paul is exhorting the community to understand and practice in 1 

Corinthians 13).  

 
256 This deepening in understanding could perhaps allow for a more conscious reflection upon what is 
already made true in the liturgy by performative action. Our reflection does not make the reality any more 
true than it already is, the liturgy does what the liturgy does; however, more conscious participation in the 
liturgy can increase those dispositions that are at times necessary for fuller appreciation and meaningful 
connection to the reality that is made true in the ritual action. This is only increased by the assembly’s 
active awareness of their own participation in the mystery of Christ by their involvement in the liturgical 
action of the entire assembly.  
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(3) It can inspire a renewed sense of mission and purpose among Christians, by 

reminding us that our participation in the mystery of Christ is not simply for our 

own benefit, but for the transformation and healing of the world. This can help to 

reorient our values, priorities, and goals as Christian communities, and encourage 

us to be more active and engaged in the work of justice and peace in the local 

communities in which we live and in the larger our world in which we are called 

to serve. From the Christian liturgy flows a life of Christian praxis—that whole 

complex of practical ways in which we live out our lives with and for each other. 

The restoration of the ancient concept of participation in mystery can renew an 

awareness of the deep connection and relationship between liturgy and ethics, and 

enable the Christian community to receive the faith as more than a set of ideas or 

proposition about the world, but rather a praxis, a way of life in the world.  

 

Thus, in recovering a deeper appreciate of the worship as a participation in the 

mystery of Christ the church receives a potent and foundational source for its renewal.  

How such a deeper appreciation might be practically enacted in the congregational setting 

is offered in the following mystagogical lectures in chapter four.  
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Chapter Four: 

Mystagogical Lectures for the Easter Season  

 
 

This chapter offers six outlines for lectures intended to support the congregational 

priest or lay catechist (hereafter catechist) with a resource to further develop content for 

sessions intended to be used throughout the fifty days of the Easter Season.  These 

mystagogical lectures have been developed with the following assumptions:  

(1) Those in attendance at these lectures have experienced a prior 12-week 

catechumenate leading to Holy Baptism at the Great Vigil of Easter. In these 

sessions the new neophytes are joined together with members from the larger 

congregation in small group assembles for learning and practice. Those joining 

the neophytes perhaps could be those who have newly experienced confirmation, 

been newly received into the Episcopal Church, or renewed their baptisms at the 

Vigil. Perhaps the sponsors of these persons would be a welcomed addition to 

these assemblies as well.  

(2) The catechist has a working knowledge of mystery participation theology as 

outlined in chapters above. Beyond the content of these chapters the following 

three recommended readings are suggested:  

a. Odo Casel, The Mystery of Christian Worship. New York: Crossroad Pub, 

1999.  

b. James Farwell, This is the Night: Suffering, Salvation, and the Liturgies of 

Holy Week. New York: T&T Clark, 2005.  
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c. Bruce Morrill, Encountering Christ in the Eucharist: The Paschal Mystery 

in People, Word, and Sacrament. New York: Paulist Press, 2012.  

(3) These lectures are to be characterized for those in attendance as a further 

exploration into the meaning, content, and praxis of what is intended by their 

response in the enrollment period that inaugurated their catechumenal or renewal 

process, namely:  

a. For those admitted to the Catechumenate:  

Presider  What do you seek?  

Answer  Life in Christ.283  

b. For those enrolled for confirmation, reception, or reaffirmation of 

baptismal vows:  

Presider  What do you seek?  

Answer  Deeper life in Christ.284  

These lectures are an exploration of the meaning and experience of life “in” 

Christ as an enduring and potent mystery to be experience in the ritual assembly 

and in the praxis of life.  

(4) Three hermeneutical lenses are to be continually present in the catechist 

exploration of these lectures and in the teaching and practice that emerge from 

them:  

a. Christian identity: who we are as discovered in the liturgy, and in a life 

lived in response to the liturgy. 

 
283 The Book of Occasional Services. (New York, NY: Church Publishing, 2022), 157.  
 
284 Ibid., 194.  
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b. Christian vocation: what we are called to do in response to our worship. 

How are we to live our life in the world?  

c. Christian mission: how we are to live out, as a community (and as 

individuals sent forth from that community), the values and behavioral 

commitments laden within the liturgies of the BCP 1979.  

The structure of these lectures is based upon the lesson structure recommended 

for the catechumenate within The Book of Occasional Services, received and ratified in 

2022 (hereafter BOS 2022).  As such, these lectures will offer an exploration of the four 

central dimension of the Church’s life: reflection upon the Scriptures, explorations of the 

experiences within communal worship, recommendations and exercises for personal 

prayer, and prompts for further engagement in acts of service.285 Following this pattern as 

a guide, these lectures will recommend a course of scripture readings that are relevant to 

the topics of the lecture. They will also look at the rubrics of the BCP1979 and the 

theology of the liturgies and prayers, and the possible meanings of the symbolic gestures 

performed in the liturgy.  

After these reflections prompts for personal prayer or recommended devotional 

readings and practices will be offered, and finally, recommendations for the integration of 

the lecture content into behavioral activities in response to the liturgy (and the sacraments 

experienced therein) and how they might issue forth into service to the poor and the 

oppressed. The upshot of the lectures is to elucidate the spiritual and ethical implications 

that arise from the mystical assembly’s participation in the paschal mystery through its 

liturgical action. 

 
285 Ibid., 154.  
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Outline of the Series of Lectures:  

Lecture One: The Mystery of Worship, Part One (after Easter Day)  

Lecture Two: The Mystery of Worship, Part Two (after The Second Sunday of Easter) 

Lecture Three: Holy Baptism as Mystery (after The Third Sunday of Easter) 

Lecture Four: Holy Eucharist as Mystery (after The Fourth Sunday of Easter) 

Lecture Five: Prayer and Practice - Mysticism and Ethics as Eschatological Art (after The 

Fifth Sunday of Easter) 

Neophytes attend Ascension Day Liturgy (after The Sixth Sunday of Easter) 

Lecture Six: The Mystical Assembly - Transformed and Sent Forth (after The Seventh 

Sunday of Easter in preparation for The Day of Pentecost) 

 

Lecture One: The Mystery of Worship, Part One (after Easter Day) 

As introductory sessions the first two lectures will not follow the traditional 

pattern of scriptural reflections, communal worship, personal prayer, and a life of service. 

Rather, the intent of these lectures is to provide a foundation for the further lectures and 

to be an exposition of the foundational theology of worship as a participation in mystery. 

Lecture three will pick up the normative structure that will remain throughout the series 

of lectures.  

(1) The “Disenchantment” of the World and the Contemporary Need for Renewal. 

a. Nature has lost its mystery. Because of the rise of individualism and a materialistic 

positivist worldview, the “mystery of God” has become meaningless and lost to 

humanity. In this naturalistic worldview creation is simply to be mastered and ruled 

by scientific and rational investigations. There is no longer an “other” in 
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relationship to our experience of the world, there is only “matter” that is now 

subject to the human person’s rational examination. Contemporary life is in needs of 

a restoration of awe and wonder in creation. 

b. In the context of the American church the difficulties presented by individualism, 

materialism, positivism, scientific rationalism, modernism, the reduction of life to 

market values, the oppressive values of technological society (with its zero sum 

“ethic” of efficiency and production at all costs), and pervasive consumerism, are a 

threat to a vital spirituality that enlivens the human person and human community.  

c. There is a profound contemporary need for the renewal of “soul.” There is a hunger 

and need for the renewal of a poetic epistemology that infuses the human person 

with the desire and resources to explore how to live an artful, grounded, faithful life. 

There is a need for a sense of “transcendence” in daily life within the mundane 

world.  There is a present-day hunger and need for the cultivation of wonder and 

curiosity in the world.  

(2) Knowing through Mystery and the Vocation of the Church.  

a. A way forward through the despair that can arise from such a materialistic 

worldview is to find a renewed value within the pre-enlightenment, pre-rationalistic 

way of knowing through embodied experience.  

i. We are in need of rediscovering the value of mystagogical knowing, 

sacred knowing, artful knowing, and poetic knowing.  

ii. We are in need of embracing a broad, open appreciative curiosity that 

seeks continuity, connections, and shared values for humanity – a universal 



 98 

humanism that trusts human experience and sacred ways of knowing as 

resources for theology and spirituality and, indeed, ethics.  

b. A fundamental vocation of the church, and the gift of the liturgy, is the restoration 

of a sense of mystery within life. A renewed conscious awareness of our 

participation in mystery within the liturgy (and, as a result, in the all of creation) is a 

foundational source of living a transformed life for the good of humanity. 286   

c. The mystery is three things in one: God as mystery, Christ as mystery, and worship 

as mystery.  What follows is a reflection upon each domain of the mystery.  

(3) God as Mystery: God Revealed in Creation and Scripture.  

a. God reveals God’s self in general revelation through the all of existence.287 God is 

revealed in “the book of creation.” A fundamental commitment of Christianity is the 

human person’s encounter of God in creation. This is the foundation of what is 

meant by our living in a “sacramental world” – the material world is the place of our 

encounter with and of God.288  

b. God also discloses God's self through special revelation in the sacred scriptures. 

Christians receive the Hebrew Scriptures and the Christian Testament as sources of 

revelation, a means of encountering and growing in knowledge of God. In 

 
286 For an extended conversation on enchantment and sacramentality see David Brown, God and 
Enchantment of Place: Reclaiming Human Experience. (Oxford: Oxford University Press, 2008), 15-33.  
 
287 As Casel argued, in this mystery, “God’s being, then, is infinitely above the world; yet by grace he 
dwells within his creatures, within mankind: he is at once transcendent and immanent. In essence he 
surpasses all he has made, yet penetrates it everywhere, by his presence and his action.” Casel, Mystery of 
Christian Worship, 5.  
 
288 Commitment to such a sacramental worldview enables the church to offer a robust and full affirmation 
of the natural world, both as a source of revelation and sacred knowing, and as a worthy focal point for the 
church’s stewardship and continued care.  
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recounting and rehearsing the stories of the mighty acts of God within the Hebrew 

tradition and the Christian Testament, the contemporary church recalls who God is 

and the covenant relationship God has established with humanity. 

c. The mystery is God in God’s self as made known to the world – both in general 

revelation (via creation) 289 and in special revelation (via the sacred text of the faith 

traditions; and in particular for Christians, the Hebrew Testament and Christian 

Testament). 

(4) Christ as Mystery: God Made Present in the Incarnation. 

a. The Paschal Mystery is the whole of the life of Christ: the incarnation, the life and 

teachings, the death, the resurrection, the ascension, the glorification, and the 

coming of the Spirit (Pentecost).  

b. The life of Christ is a life offered as a gift in self-emptying (kenosis).  

i. A review of the key themes in the “Kenosis Hymn” of Philippians 2:6-1. 

Christ, while in the form of God, did not grasp onto that identity (vs. 6). Christ 

“emptied himself” (kenosis in the Greek) and humbled himself, becoming 

obedient to the point of death on the cross (vs. 7). Therefore God exalted him 

and the Lordship of Christ will be universally confessed to the glory of God (vs. 

9).  

ii. The parabolic form of the Mystery (see diagram below):  

 
289 For an exploration of creation as a source of revelation see John Phillip Newell, The Rebirthing of God: 
Christianity’s Struggle for New Beginnings (Nashville, TN: Turner Pub, 2014), 2-13. 
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c. The entire trajectory of these acts comprises the “saving deeds of Christ,” through 

which we take part, share, participate in as we worship.  

(5) Worship as Mystery: The Rites and Sacraments of the Ecclesia. 

a. The Paschal Mystery: the redeeming acts of Christ are actively participated in 

through the worship of the church. In the mystery of the gift of the Spirit the church 

is birthed. The early Christian community experienced itself as being the “called out 

ones” – the ecclesia. Christ’s redemptive mission passes over into the sacraments, 

the Paschal Mystery is present and active in the assembly by the ritual performance 

of the mystery rites; this is the story we remember (anamnesis) in the word and that 

we celebrate, evoking the Spirit (epiclesis) in the Eucharist. The sharing of the 

sacred meal is an active participation in the life of Christ: “this is my body, this is 

my blood, do this in remembrance of me.” This remembering is a form of 

mystagogical anamnesis: a re-membering (re-making present/real in mystery) of 
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Christ’s body in the bread/wine and a re-membering of Christ in the “body” of the 

gathered assembly.  Through the gift and activity of the Spirit, Christ has passed 

over into the sacraments. “What was visible in the Lord has passed over into the 

mysteries” (Leo the Great, Sermon 64:2). In the Spirit, through the action of the 

worshiping community, in the anamnesis and epiclesis of the assembly, the saving 

reality of Christ is made present.290  

b. In worship the assembly is transformed, and it experiences an identity fusion with 

Christ. In this fusion the assembly becomes the Body of Christ, the living sacrament 

of Christ’s present in the world. This identity fusion occurs through the objective 

performance of the sacred rituals of the liturgy. Whereby hearing his words 

(anamnesis) and by celebrating his sacraments (epiclesis) we share in Christ victory 

over death. (See the introductory salutation of the Easter Vigil BCP, 285). Through 

the words and the bodily symbolic performance of the ritual the ecclesia is brought 

into being, the corporate identity of the community is performed into being through 

the words and symbolic gestures of the ritual act.  

(6) Prompts for engagement with the lecture:  

a. This week come to the liturgy with an active awareness of the themes of 

participation and sharing in Christ’s redeeming life.  

b. Key questions: What words, gestures, and structural juxtapositions in the liturgy 

make real and alive our fusion with Christ in our worship? In your daily life, where 

 
290 “Mystery means the heart of the action, that is to say, the redeeming work of the risen Lord, through the 
sacred actions he has appointed: liturgy, corresponding to its original sense of ‘people's work’, ‘service ‘, 
means rather the action of the church in conjunction with this saving action of Christ’s. Christ and the 
church work together inseparably in the mystery.” Casel, Mystery of Christian Worship, 40.  



 102 

have you glimpsed the presence of God’s presence, Christ’s action, in the world 

around you?  

 

Lecture Two: The Mystery of Worship, Part Two (after The Second Sunday of 

Easter) 

Lecture two continues with the themes of lecture one, further drawing out the 

implications of what it means for Christian life to participate in the paschal mystery 

through the worship of the church. The catechist, before moving into the content of 

lecture two, may find it helpful for the group learning process to begin with asking the 

neophytes to reflect upon their learnings from the previous lecture and how it informed 

their prayer and daily life in the preceding week.   

(1) The Mystery in the Church: Active Participation in Christ.  

a. The community is enacted into being by the rehearsal of the sacred story as it 

remembers and makes present again the mighty and saving deeds of God. This is a 

mystery and the meaning of the mystery: God is present to humanity through 

created human deeds. God is present in the mysteries.  

b. The ritual is what makes real. The community is not something that exists prior to 

its gathering. The Spirit calls the community together and animates its life. The 

Spirit calls to worship and births the church through worship. Through symbolic 

gestures and ritual action, the community is enacted, performed into being.  

c. On this night he shared his final meal with his friends at table, Jesus took bread, 

blessed bread, broke bread, shared and gave bread (taken, blessed, broken, given). 

In this fourfold movement Christ offered the ecclesia a mystery rite that offers his 
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life to those who worship in the assembly. Christ makes his life present in the ritual 

action of the mystical assembly through its ritual action. He said “this is my body, 

this is my blood - do this in remembrance of me.” This remembrance, in mystery, is 

a form of re-embodying (re-membering) Christ in our midst. In the mystery of 

worship Christ and the church’s identity are integrated. The church’s identity is 

fused with Christ’s identity in the same fourfold movement of Christ in that final 

meal as it takes, blesses, breaks, and gives its life to the world. Here, liturgy and 

ethics are infused and bound together.  

(2) The Church Become the Body of Christ in the Mystery of Worship.  

a. The church performs itself into being in the eucharistic celebration. The assembly is 

transformed in the performance of the ritual activity of the eucharistic liturgy; herein 

the church is made, and thus the church becomes the sacrament of Christ.  

b. As the church re-members itself into the body of Christ it is caught up in a 

subversive activity. The anamnesis which forms the church is a dangerous memory 

evoking a narrative that runs counter to the modern narrative. This memory 

confronts and challenges. 

i. The illusion of progress and emancipation which claims everything 

evolves towards freedom: The Christian narrative is not one of emancipation, 

but of self-giving sacrifice offered to the world. 

ii. The reduction of everything to market values which sees the highest good 

as production at all costs and the highest value the creation of profit: the 

Christian narrative is not one of production, but of seeing the dignity and value 

of every human person (that calls us to live lives of repair and justice). 
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iii. The allure of technological society which results in the diminution persons 

and things to their capacity to produce: the Christian narrative seeks Christ and 

serves Christ in all persons. A fundamental commitment of the Christian 

narrative is the belief that all persons are made in the image of God.291 

iv. The forces of the unconscious “egoic false-self,” that is, the illusion that 

everything is about the individual person and that the fundamental values of life 

are derived from a commitment to the individual: the Christian narrative calls us 

to lives of solidarity with others, within the transformed assembly (the ecclesia), 

and particularly with the lives of the poor and the oppressed.   

c. Through the performance of the enacted word and the symbolic gestures of the 

gathered community the sacred assembly is transformed. In their celebration of the 

Eucharist that makes real the saving deeds of Christ the assembly makes itself 

(through the gift of the Spirit in mystery) into the body of Christ and is now 

transformed to be the sacrament of Christ’s presence in the world. 

i. The liturgy has changed life. Mysticism has made possible a new way of 

being in the world. Communal sacramental prayer has made possible the ethic 

informed by keeping the dangerous memory. 

ii. The liturgy places us before God. It locates us in time and place and puts 

us in the challenging and confronting position and posture of holding 

eschatological hope. 

 
291 See, the Baptismal Covenant BCP 1979, page 305, “Celebrant: Will you seek and serve Christ in all 
persons, loving your neighbor as yourself? People: I will, with God's help.”  
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iii. In enacting eschatological hope in worship, the church holds out the 

possibility of a redeemed future, the consummation of God's desire for the all of 

creation. 

d. Worship is thus a form of performing eschatological hope, it makes possible the 

eschatological art of living as a people that hold hope in this “in-between-world” 

that exists in the tension of “the already” and “the not yet.”  

(3) The Mystery of Worship as Eschatological Art.  

a. The church’s worship is a moment of renewal. As such, it is an “event” within 

which God acts upon us.292 In remembering once again the all of life before God, 

the community is located in time and enabled and compelled forward in the life of 

faith in midst of the changes and chances of this life.  

b. In this remembering the assembly experiences a “temporal interruption” in the 

world’s keeping of time. Christian faith is a subversive practice that utilized both 

memory and expectation. As the church gathering on Sunday, the Day of 

Resurrection, the eschatological eighth day, it breaks from the perceived reality of 

this fallen world and experiences the vision of what God will yet bring to 

completion in the eschaton, the final redemption of creation.  

 
292 Archbishop Rowan William’s underlined this reality in his opening address to the Fresh Expressions 
National Pilgrimage to Coventry Cathedral in December 2008 saying, “the church is an event -  a calling 
together; and that when this calling together has happened, what follows is a set of actions and words that 
get us walking in step with Jesus, praying his prayers, living his life, not as a matter of historical 
reconstruction but as a kind of singing in tune with his eternal relation with his Father. Church is where the 
Son's journey from the Father's heart into death and hell, and back again, is lived out. Church is not 
primarily an event in which we do something, think something, feel something; it is being together in a 
situation where we trust God to do something and to change us - whether or not we notice it, let alone fully 
understand it.” Steven Croft, Ian Mobley, and Stephanie Spellers, ed. Ancient Faith, Future Mission: Fresh 
Expressions In the Sacramental Tradition (New York, NY. Seabury Books. 2010), 7.  



 106 

c. As Christians gather for worship and adhere to the ritual remembrance of Christ 

they are transformed, with renewed hope and purpose. Through the mystery of 

worship, life is changed. In worship, the church is created, located in time, receives 

its calling, and is empowered (in the Spirit) for its mission. See “already-not yet” 

diagram below. 

 

(4) Keeping Liturgical Time: Entering the Mystery through Liturgical and Calendrical 

Passages  

a. The worship of the church situates us in time as it draws us into the reality of the 

redemption of Christ action. In Christ the “already” (the consummation of God’s 

redeeming intention for the all of creation) has broken into the “not yet” (the human 

experience of living apart from God and out of harmony with creation).  

b. The church, through the church’s cycle of daily prayer, principal feasts and fasts, 

and the fundamental keeping of Sunday, the Day of Resurrection (the eight day) as 
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the day of worship, is transformed and made ready for sacramental living in the in 

between-ness of the “already-not yet” world.293 

(5) Prompts for engagement with the lecture:  

a. In your daily life this week seek out those places where you encounter the human 

experience of living apart from God and out of harmony with the human community 

and creation. How might the subversive dangerous memory alive within you as a 

Christian inform a response or redeeming engagement with this experience?  

b. Spend time with the Book of Common Prayer this week. Take note of the materials 

in The Calendar of the Church Year (BCP 1979, 15-33). How does this reflect how 

we keep sacramental time? What do you notice? Also, begin to engage with liturgies 

of the Daily Office. 

 

Lecture Three: Holy Baptism as Mystery (after The Third Sunday of Easter) 

(1) Introduction to Topics and Key Themes: 

a. In baptism we are initiated into the mystery of Christ’s life. Through the water bath 

and with the hand laying and chrism, we share in Christ’s death and Christ’s victory 

over death.294  

 
293 “The reign of God that Jesus has come to inaugurate is expressed in relation to time: It is at once both 
here and not yet. A goodly portion of the content of Jesus 's teaching is expressed in terms of time and 
eternity. The resurrection of Jesus causes a seismic shift in time because the future is no longer captive to 
the past: the way things have always been need not be the way they always will be. This ‘new age’ is a gift 
of the resurrection.” J. Neil Alexander, Celebrating Liturgical Time: Days, Weeks, and Seasons (New 
York, NY: Church Publishing, 2014), 3. 
 
294 As Cyril of Jerusalem says in his homily concerning the baptismal rite, “In one and the same action you 
died and were born. The water of salvation became both tomb and mother for you. What Solomon said of 
others is opposite to you. On that occasion he said: ‘there is a time to be born and a time to die”, but the 
opposite is true in your case -there is a time to die and a time to be born. A single moment achieves both 
ends, and your begetting was simultaneous with your death.” Edward Yarnold, The Awe-Inspiring Rites of 
Initiation: The Origins of the R.C.I.A. (Edinburgh, Scotland: T&T Clark, 1994), 77-8.  
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b. By our participation in the ritual actions of the rite we are incorporated into the 

mystical body of Christ. Through the mystery of baptism, we receive the eyes to see 

the life of Christ present to us in the sacraments.295  

c. Through the waters of baptism, we receive Christ’s life and now join the royal 

priesthood of believers. In this mystery we are transformed and incorporated into 

the community of a redeemed humanity. 

i. Through participation in the mystery in the rite of baptism a renewed 

sacramental anthropology is created: a new way of being human.296 

ii. In baptism we receive a new identity, human life is transfigured. Rather 

than an overcoming of, or emancipation from, human suffering and pain, 

baptism initiates us into a transformed life of identity fusion with Christ wherein 

redemptive fearless attentive solidarity with human suffering is made 

possible.297 

(2) Scripture Readings: 

 
295 As Ambrose of Malian says in his sermon on the sacraments concerning the prefigurations of baptism, 
“You went there, you washed, you came to the altar, you began to see what you had not ever seen before: 
that is to say, through the font of the Lord and the preaching of the Lord's passion, at that moment your 
eyes were open. Before, you seemed to be blind of heart; but now you begin to perceive the light of the 
sacraments.” Yarnold, The Awe-Inspiring Rites of Initiation, 126-7.  
 
296 Morrill, reflecting on the theology of Bernard Cooke, observes, “Spirit as the power of the divine Word 
is the theological principle for Cooke’s sacramental anthropology, an anthropology irreducibly entailing 
individual human personhood, interpersonal friendship, and social communitarian life. For this reason, 
Cooke argues, Christianity is not meant narrowly to be a religion, but, rather a way of being human, a new 
creation sacramentally realized divine love and human sharing. That creativity comes by the power of 
God's Spirit, yet only in prophetic tension with the whole range of ways human experience power.” Morrill, 
Practical Sacramental Theology, 151.  
 
297 “Baptism is not a mental assent to certain truths. It is at one and the same time, the culmination of bodily 
practices in which a certain identity is assumed, and the initiation of continuing growth into that identity. 
The ‘share’ in Christ’s resurrection into which Christians are initiated is anything but the closure or 
overcoming of struggle and suffering, but it's transfiguration.” Farwell, This is the Night, 65-6.  
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a. Romans 6:1-23 – Baptism “into” Christ (en Christo). In our baptism we are 

incorporated into Christ’s death, we are buried in Christ by baptism (vs. 3, 4). In 

baptism we too are raised to new life and are enabled to live a new way, so that we 

“might walk in newness of life.” (vs. 5) In the likeness of Christ we are united with 

him in his resurrection. The old self is crucified with him (vs. 6) and we are made 

alive with Christ (vs. 8). Through baptism we are “alive to God in Christ Jesus” (vs. 

11).  Thus, as a result of being baptized we are to present our bodies to God as 

instruments of righteousness. This is a renewed sacramental anthropology (vs. 13). 

Human life is transfigured as we “become obedient from the heart to the form of 

teaching to which you are entrusted” (vs. 17). Through baptism we become stewards 

of the sacred story, enabled to remember the story (anamnesis) and to celebrate a 

new identity as stewards of that story and of the sacraments. Through the 

performance of the ritual we are baptized into eternal life in Christ (vs. 22, 23).  

b. First Corinthians 10:1-4, 12-13 – A New Humanity in Christ. This text reflects the 

analogical or typological hermeneutical lens of the early Christian community. 

Baptism into Moses, in the cloud and the sea; this is a “type” - the spiritual drink of 

Christ flows from the rock as the rock was a “type” of Christ (vs. 1-4). 298 Many 

members make up one body in Christ through baptism. The church is founded and 

formed in baptism (baptismal ecclesiology, a baptismal corporate identity). See also 

 
298 Ambrose of Milan reflects this analogical hermeneutical practice in his sermons on the sacraments, 
Disciplina Arcani, by saying, “Moses took his rod and led the Hebrews by night in a column of fire, by day 
in a column of cloud. What is this fire except truth, which gives a clear and visible light? What is this 
column of light except Christ the Lord, who scatters the darkness of infidelity and poured into the hearts of 
men the light of truth and spiritual grace? But the column of cloud is the Holy Spirit. The people were in 
the sea, and the cloud of light went before them; then came the column of cloud; the shadow, as it were of 
the Holy Spirit. You see then that we have in the water and the Holy Spirit the type of baptism. In the flood, 
too, baptism was prefigured.” Yarnold, The Awe-Inspiring Rites of Initiation, 108.  
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First Corinthians chapter 12:12 -13. There is unity in one Spirit, unity in one 

baptism. Baptism creates one body, and we drink one spiritual drink.  This is a 

typological connection to chapter 10:4.  

(3) Communal Worship: 

a. Reflections on holy baptism at the Great Easter Vigil: “Whereby hearing his words 

and celebrating his sacraments we share in Christ victory over death.” The Easter 

Vigil liturgy shares in Odo Casel's mystery theology as it underlines our 

participation in Christ through the ritual performance of the sacraments.299  

b. Let’s look at the structure, the words, and the symbolic gestures of the Easter Vigil 

noting the content, the embodied movements, and the ritual meaning of the central 

symbols enacted.  Throughout this reflection we’ll focus our small group 

conversations upon the formational content of the liturgy, for herein: 

i. we discover our identity - who we are in Christ; 

ii. we discover our vocation - what we are called to do in Christ.; and 

iii. we discover our mission - how we are to live out the values and behavioral 

commitments of the good news of Christ.  

 

 

 

 

 
299 “In the Great Vigil of Easter we celebrate and make presents (anamnesis) the pivotal events of the Old 
and New Testament heritage, the passover of the Hebrews from the bondage of slavery in Egypt to the 
freedom of the Promised Land. The passover of our Lord Jesus Christ from death and our own passover 
from the bondage of sin and death to the glorious liberty of new life in Christ Jesus.” Marion Hatchett, 
Commentary on the American Prayer Book, 242-3. 
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Structure of  
The Great Easter Vigil 

Symbolic Content of  
The Great Easter Vigil 

 
Gathering in Darkness 

Darkness of the world apart from the light of 
God: human alienation, isolation from God and 
one another, and the suffering that results from 
such alienation. 

 
Words of Salutation 

Mystery participation in the anamnestic and 
epiclectic hearing of the words of scripture and 
in the celebration of the sacraments. 

 
Kindling of the New Fire 

 

New light, new life breaks into the darkness. 

 
Lighting of the Paschal Candle 

The light passes over into the church. The 
candle represents pillar of cloud by day and the 
pillar of fire by night that guided the Israelites 
in the Exodus; it is the Light of Christ that 
guides us out of death into life. 

 

Procession of the Paschal Candle Light of Christ breaks the darkness and guides 
the church community into a new Exodus.  

 
Placement of the Paschal Candle at 

the Place of Baptism 

The place of baptism is the place of 
resurrection – the Paschal Candle is always 
present during the great 50 days of Easter, 
always present at burials and at baptisms 
signifying the universality of the reality of the 
resurrection and the symbol of its 
representation.  

 
The Exultant 

Song of the mystery participation: “this is the 
night, on this night” -the reality of the saving 
deeds of Christ are made present in the 
celebration of the Vigil.  

 
Vigil of Lessons 

Shaped and performed into being by 
remembering in the animatic presentation of 
the mighty and saving deeds of God - whereby 
through the contemplation of those mighty acts 
by which we receive salvation 

 
Holy Baptism: 
- Water Bath 

- Holy Chrism 
- Renewal of Baptismal Vows 

Initiation and incorporation into the Life of 
Christ. “We are buried with Christ by Baptism 
into his death, and raised with him to newness 
of life.” BCP, 292.  

 
The Easter Acclimation: “Alleluia. 

Christ is risen. The Lord is risen 
indeed. Alleluia.” 

Life in Christ: through the narrative structure 
of the liturgy the full realization of Christ’s 
light is brought to the forefront. New life is 
offered in Christ’s saving actions made present 
to us in our remembering and in our 
celebration.  

 
The First Eucharist of Easter 

the Eucharist makes the church the church 
receives what it is and performs itself into 
being - mystery participation in the life of 
Christ through the eucharistic celebration- 
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(4) Personal Prayer - prompts for engagement with prayer this week:  

a. Write a form of prayer, possibly in a litany structure in the form of petition and 

response. You could base this prayer upon the Baptismal Covenant; see BCP 1979, 

pg 304-5.  

b. Examples: “help me be faithful in worship,” “help me continue to live a life of 

repentance and continue to return to the Lord Christ, “Transform my life to be a 

sacrament of good news in and for this world,” “help me see Christ and to serve 

Christ in all people,” “make me an instrument of justice and peace as I receive 

respect the dignity of all human persons,” etc.  

c. Re-pray the prayers for the Candidates asking grace for yourself and your fellow 

neophytes; see BCP 1979, pg 305-6. 

(5) Life of Service: reflect on the baptismal covenant and identify communities in your 

local context to interact with in this upcoming week: Who do you need to seek out 

and engage with? Where do you see Christ in them? How can you serve Christ in 

them? 
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Lecture Four: Holy Eucharist as Mystery (after The Fourth Sunday of Easter) 

(1) Introduction to Topics and Key Themes: 

a. The Holy Eucharist is the central act of Christian worship. It is the source and 

summit of our unification in Christ. In the Eucharist Christ acts as our high priest 

and celebrates the liturgy through the members of his body, the church.300 Thus, the 

Eucharist is the principal act of worship on Sunday: “The Holy Eucharist, the 

principal act of Christian worship on the Lord’s Day and other major Feasts.”301 

b. Reflection on “An Exhortation”302 – read the Exhortation to the neophytes and 

reflect upon the following phrases and the theology reflected in such language:  

i. Remembrance – anamensis, as to make present again; spiritual sharing – 

epiclesis and mystery participation. 

ii. Holy Mysteries - the telos of worship in which we are made one with 

Christ and one with one another as the body of Christ. 

iii. The discernment of the “body” is a discernment of Christ’s presence in the 

assembly; yes, it is also discerning the spiritual character of the bread and the 

wine, but the upshot of the exhortation is the examination of the conduct one has 

 
300 “The liturgy is considered as an exercise of the priestly office of Jesus Christ. In the liturgy the 
sanctification of man is signified by signs perceptible to the senses, and is effected in a way which 
corresponds with each of these signs: in the liturgy, the whole public worship is performed by the mystical 
body of Jesus Christ, that is, by the head and the members. For this it follows that every liturgical 
celebration, because it is an action of Christ the priest and of his body, which is the Church, is a sacred 
action surpassing all others: no other action in the Church can equal its efficacy by the same title and to the 
same degree.” Constitution on the Sacred Liturgy: Second Vatican Council, December 4, 1963 
(Collegeville, MN: St. John’s Abbey, 1963), 9.  
 
301 The Book of Common Prayer, 13. 
 
302 The Book of Common Prayer, 316-317.  
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in relationship to others in the Christian community. Here liturgy and ethics are 

clearly seen in relationship to one another.  

(2) Scripture Readings: 

a. 1 Corinthians 11:17-33 – “discerning the body of Christ” – participation in 

“koinonia.” The central concern of this passage is the receiving Christ’s presence in 

the community and respecting one another as those having equal access to the 

Eucharist.  The primary issue for Paul is the division among the community and 

unequal treatment of those who were not welcomed at the table. The Corinthians are 

not discerning the body of Christ in themselves and their eucharistic assembly. Paul 

passes on what he has received (vs. 23-25) – the kerygma. And a central component 

of the kerugma is the eucharistic nature of the assembly, the church becoming the 

body of Christ and therefore living out a new way of being human community 

(ethic).303 

b. John 6:54-57 – union with Christ in the sacred meal; true food and drink resulting in 

sharing eternal life with Christ.  

c. Acts 2:42 – commitment to the community and to the sacred meal.  

(3) Communal Worship: 

a. Remembering the sacred story is active participation in the Mystery: The flow of the 

Holy Eucharist in the BCP 1979:  

i. We enter in praise and prayer. This underlines the intrinsic value of 

worship is to offer praise to God, to express our gratitude to God; any other 

 
303 “The bread of the table of the Lord speaks inseparably of both the Lord's personal body and the ecclesial 
body made up of the baptized. This fusion of the theme of the Eucharist and the theme of the church, which 
Paul emphasizes, will become a determining factor of the great tradition.” Tillard, Flesh of the Church, 
Flesh of Christ, 27. 



 115 

value is secondary – such instrumental value (such as receiving an ethic) is not a 

primary focus of worship; worship is an end in itself as an act of praise.  

ii. The Hebrew Scriptures – God’s mighty acts in creating, in making 

covenantal relationship with humanity, in seeking redemption for a people.  

iii. Songs of praise in response (the Psalms/Canticles) – in response we offer 

our praise for what has been revealed about God and God’s covenant with 

humanity in the Hebrew scriptures.  

iv. The Christian Testament – we discover our faith in solidarity with the 

experiences of the early Christian community.  

v. The confession of faith – we recognize ourselves in the disclosure of 

God’s covenantal relationship to humanity and are caught up in this faith 

through our confession as it has been passed down and received by us.  

vi. The prayers of the people - offered in Christ - “identity fusion with 

Christ.” In our prayers we assume the same position of the high priest who is 

Christ. This theology is clearly echoed in the Good Friday Solemn Collects.304 

In Christ we can offer fearless attentive solidarity with the suffering of the 

world.  

vii. The Great Thanksgiving –It is through the evocation of the spirit upon the 

bread now transformed into the body and upon the wine now transformed into 

the blood that the assembly is transformed. In receiving the body and the blood 

of Christ the worshipping community becomes what it is (see first Corinthians 

 
304 The Book of Common Prayer, 277-280. 
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13 - discerning the body of Christ in the assembled community). The body of 

Christ is the ecclesia. Christ has passed over to into the sacraments and into the 

church as his sacramental body present within the world.   The eucharist makes 

the church. In the eucharist, the church receives what it is.   

b. Review of the theology of the BCP Catechism concerning “The Holy Eucharist”305 

– emphasis upon the second to last and last question – what are the benefits and 

what is required:  

i. “union with Christ and one another” – body of Christ: the ecclesia and 

personal body of Christ present in our worship.  

ii. “foretaste of the heavenly banquet which is our nourishment in eternal 

life” – eschatological dimension of our eucharistic worship, locates us in time 

and orients our life toward God’s future.  

iii. “be in love and charity with all people” - community ethic resulting from 

our making eucharist and praise of God.  

c. Review of Anaphora structure and mystery theology. Work through one of the 

Eucharistic Prayers of The Book of Common Prayer and highlight the following:  

i. Sursum corda – As we lift up our hearts we are raised into the presence of 

God. The assembly gathers in the holy of holies to join with the faithful in its 

continuous worship.  

ii. Rehearsal and anamnesis in the Preface – remembering our story and 

identity before God.  

iii. Doxology – praise and worship of God. The telos of worship.  

 
305 Ibid., 859-60.  
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iv. Institution narrative – anamnesis – in re-membering, Christ is re-bodied, 

re-membered among us and in us.  

v. Epiclesis – evoking the Holy Spirit. Spiritual transformation of the spices 

of the eucharist and of the gathering community in worship.  

vi. Doxological and intercessory offering – Lord’s Prayer as identity fusion 

with Christ in his High Priestly position in prayer with God  

vii. Breaking of the Bread - Fraction Acclimation (1 Corinthians 5:8) – this 

highlights the union of liturgy and ethic. In lecture five we will review this 

theology and ethic at length.  

viii. Communion – the body of Christ becomes the body of Christ in receiving 

the body of Christ.  

(4) Personal Prayer: 

a. Discern personal body of Christ in the Eucharist - BCP, 834  

i. Prayer no. 66 highlights the presence of Jesus as High Priest – offering 

and intercession. Prompt for personal prayer: Ask to receive an awareness of 

Christ’s presence in the Eucharist. 

ii. Prayer no. 67 underlines the theology of the sacred mysteries. Prompt for 

personal prayer: ask of the grace to perceive within ourselves the presence of 

Christ – ecclesial body of Christ present in community and within the individual 

disciple as the result of communal eucharistic worship.   

b. Make every opportunity to participate in the eucharist. Prepare with personal prayer 

and devotions to see the personal and ecclesial body of Christ as you gather with the 

worshiping assembly.  
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i. Sunday’s as the major feast day to mark time – the primary unit of time 

for the Christian is the week centered around the Day of Resurrection (review 

“eight day” theology).306 Keeping Sunday as the Day of Resurrection locates 

and identifies us: keeping time in response to and in anticipation of Sunday as 

the unfolding mystery of Christ is the foundational medium of keeping the 

eschatological art of a life immersed in worship.  

ii. Keeping Sunday and offering eucharist invites us to participate in the 

saving worship of Christ; Christ’s worship was and is his saving act; in our 

worship we participate in that act, and through our actions we share in his saving 

deeds, his victory over death.307  

(5) Life of Service: 

a. The act of worship itself is an act of service. On behalf of the world, we worship 

and offer the sacrifice of our worship to God in intercession for the world. Worship 

is service. It is the means by which we offer fearless attentive presence and 

solidarity with the suffering of the world. Attend worship this week with the 

consciousness that you are serving the world in this action.  

 
306 “In their weekly gathering, Christians keep the remembrance of God's greatest intervention in the history 
of salvation, Christ’s death and resurrection. They break for a moment in which to realize and share the 
remembrance of Jesus and the promise of life even for the dead. Schmemann introduces the concept of the 
eighth day, a concept from Jewish apocalypticism, now the Day of the Resurrection, when the faithful 
break from the perceived reality of this fallen world and experience the vision of what God will yet bring 
about in the redeemed creation.” Morrill, Anamnesis as Dangerous Memory, 175.   
 
307 “On the plane of history they [the sacraments] are the visible and tangible embodiment of the heavenly 
saving action of Christ. They are the saving action itself in its availability to us, a personal act of the Lord 
in earthly visibility and open availability. Here the first and the most fundamental definition of 
sacramentality is made evident. In an earthly embodiment which we can see and touch, the heavenly Christ, 
sacramentalizes both his continual intercession for us and his active gift of grace. Therefore the sacraments 
are the visible realization on earth of Christ’s mystery of saving worship.” Schillebeeckx, Christ the 
Sacrament of the Encounter with God, 44.  
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b. Our worship is an act of our openness to God as God offers relationship to the 

suffering of the world. God is offer’s God’s presence to us in our human suffering 

and we become present to the suffering of the world in our worship as an act of 

radical solidarity.308  

 

Lecture Five: Prayer and Practice - Mysticism and Ethics as Eschatological Art 

(after The Fifth Sunday of Easter ) 

(1) Introduction to Topics and Key Themes: 

a. The Nature of the Mystical Assembly: The assembly gathers with common intention 

to offer gratitude and an offering of praise.  

i. The assembly rehearses the sacred story through memory (anamnesis) – 

recalling, rehearsing, re-enacting (in the performative ritual sense) the divine 

acts of redemption (the saving deeds of Christ on behalf of humanity).  

ii. The assembly, in this rehearsal and embodied enactment, is renewed to 

look to the future with hope. Worship enables the eschatological transformation 

of life.  

iii. The assembly celebrates the sacred meal that evokes the life of Christ and 

takes in the life Christ (identity fusion) – the ecclesia becomes the Body of 

Christ in receiving the Body of Christ.  

 
308 The churches participation in the Paschal mystery becomes a continual openness to God's presence in 
our suffering and of God's presence to others in their suffering through our presence to them…Far from 
overcoming or eliminating the problem of suffering, each one of these liturgies begins and ends in the 
liminal reality of human suffering, finding the power of life in and through it and finding the strength to 
face it.” Farwell, This is the Night, 67.  
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iv. The assembly becomes the sacramental presence of Christ in the world – 

thus liturgy and ethics, worship and life are brought together; mysticism (the 

prayer of common worship) and ethics (our way of life in the world) are bound 

together – politics, community organizations and systems, the way of life in 

community is informed by what is revealed and participated in through worship.  

b. Christian Communal Worship is a Dangerous Memory. The liturgy evokes a 

dangerous memory because it directly challenges and critiques the present order of 

being: 

i. Market values – to win for winning sake; winning as an end in itself. All 

other values collapse as the singe value of profit eclipses all others. Increased 

production to feed insatiable consumption. 

ii. Technological values – efficiency and production as a final end; 

convivence, materialism, and individualism become the highest priority. 

iii. The Gospel is like through a large “monkey wrench” into to the churning 

wheels of the market, industrial, technological and information society. The 

Good News is a challenge and confrontation, an interruption and disruption in 

perception and valuing; it undermines the established order of the “empire.” The 

reduction and elimination of human dignity by the systems of oppression. 

c. Thus, the mystical assembly in its liturgical worship performs an eschatological art 

of placing itself (in all its humanity) before God and is thus located, identified, and 

transformed.  
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(2) Scripture Reading: 1st Corinthians 5:6-8 and the BCP 1979 Fraction Anthem - 

“(Alleluia.) Christ our Passover has been sacrificed for us; Therefore let us keep the 

feast. (Alleluia.)” BCP 1979, page 364.  

a. Here the link between liturgy and ethics is resoundingly articulated at the height of 

our eucharistic celebration. After the breaking of the bread the community falls into 

silence (as an embodiment of the revelation of Christ’s sacrificial offering, as well 

as our own offering, to God). Out of this silence, the priest declares the reality made 

present: “Christ our Passover has been sacrificed for us.” The assembled 

community responds out of this silence (having been encountered and confronted 

with the demands this revelation places upon the assembly), “Therefore let us keep 

the feast.” The worshiping community encounters the Passover of the Christ in the 

rite (summarized in the language of the “Paschal Mystery” – Christ’s life, death, 

resurrection, accension, and glorification) and calls out in response its promise and 

commitment to a life that “keeps the feast.” How does one keep the “feast”? What 

does this “keeping” mean? A further study of the scriptural text this fraction anthem 

is based upon offers the context and meaning: keeping the feast is to live a life of 

“sincerity and truth” – a life offered to the self-giving love revealed to us in Christ’s 

sacrifice.  

b. The exchange inherent in this fraction anthem embodies central theological 

commitments of the tradition: Christ, through the paschal mystery of entering 

resurrected (and ascended) life, has passed over from death into life; and we, 

sharing in these mysteries, have won for ourselves redemption through this ritual 

enactment that rehearses and makes real in the present the act of Christ. In the 
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eucharist Christ has acted for our renewal and redemption. Through this rite our 

relationship to God has been restored. In response the assembled community joins 

itself to Christ’s sacrifice by offering itself to a life of sacrificial love – a life of 

“sincerity and truth.” As a result of the liturgy the character of the relationship 

between those gathered, and their larger relationship to the surrounding community 

(the world), has been transformed. 

c. 1st Corinthian 5:6-8 – A Responsive Life Offered in Sincerity and Truth. This 

scripture provides the theological backdrop for appreciating the union of liturgy and 

ethics expressed in our fraction anthem:  

 

1 Corinthians 5: 6-8 Life Practice (Ethic) Metaphor (Symbol) 
vs 6 boasting = “not good,” 

non-ideal ethic  
little yeast, leavens whole 
batch  

vs 7a stop boasting = “not 
good” action; inverse 
ideal ethic = humility (see 
Philippians 2:3) and 
kenosis hymn), “mind of 
Christ” 

clean out old yeast, for 
“you” are a “new batch,” 
“unleavened bread” 

vs 7b encounter the sacrifice of 
Christ - self-giving to 
God for the sake of the 
other  

The implied festal action of 
the Passover – now 
interpreted via the life of 
Christ  

vs 8a Therefore = life of 
response to revelation of 
God in Christ  

Let us “celebrate the 
festival”  

vs 8b malice and evil  “leavened bread”  
vs 8c  life of sincerity and truth “unleavened”  

 

i. Within the liturgy, the acclamation to “keep the feast” is a commitment to 

live in “sincerity and truth.” The Christian life then is defined by a conversion, 

an embodied response to the Word, which has happened to the assembled 
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community in the narrative remembrance, gestures, and ritual actions of the 

eucharistic liturgy. The Word (the revelation of Christ’s self-giving) is 

encountered by the assembled in narrative rehearsal through spoken word and 

symbol.  

ii. The narrative and symbolic rehearsal of the liturgy reveals the nature and 

the character of a God given in self-giving love, and it is shown that this God 

intends the redemption of humankind and all aspect of life: the I-body, the 

social-body, and the communal/social world. In the exchange of the fraction 

anthem we see a crystallization of the assembly offering their life, joining 

themselves to the sacrifice of Christ to the Father, as living sacrifices: lives lived 

in sincerity and in truth.  

iii. The liturgy offers in the here and now the redemptive actions of Christ. In 

response to this encounter with the living-God through worship, the church 

offers itself to a new way of life, one of sacrifice and service. 309  

d. Discerning the Body of Christ: An Ethic of Communion within the Body of Christ.  

i. The union between worship and life is further explored by Paul later in 

this same letter as he offers admonishment as to how the early Christian 

community is to “discern” the body and receive the Lord’s Supper. In the 

Corinthian community some were treating the eucharist as a common meal and 

eating and drinking in such a manner others in the assembly were disregarded, 

 
309 “The participants experience a new God's redemptive action in Christ. This experience is constituted by 
the proclamation and manifestation of salvation through the symbolic media of word and ritual gesture. In 
turn, the people's response to an appropriation of this revelation occurs through these media for the 
transformation of their lives in service to the world.” Morrill, Anamnesis as Dangerous Memory, 210. 
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or disadvantaged. Paul’s admonishment to “discern” the body is not simply 

about awareness of Christ’s personal body made present in the bread of the 

meal. Rather, the discernment of the body is also related to awareness of our 

fellow Christian sisters and brothers gathered in worship that become the 

ecclesial body of Christ in the celebration of the meal.310  

ii. The eucharist and the church are closely linked. Through the eucharist and 

the church comes into being and the relationships found within the ecclesial 

community are to be shaped by this “discernment.” The eucharist brings the 

worshipping community into solidarity with one another. “The communion of 

the bread ‘recognized’ (discerned) as body of the Lord is inseparable from the 

degree of communion with sisters and brothers existing in our own hearts.”311  

iii. Christian worship and prayer is an act of giving oneself to the Christian 

story, and the emotions and virtues of the life revealed in that story.312 These 

affections and virtues, encountered in the worship of the church (and narrative 

rehearsal of the story), are to shape and form the Christian in relationship to 

other sisters and brothers in the body of Christ as well as in relationship to how 

life is lived in the world. How do we “keep the feast”? It is through discerning 

the personal body of Christ and the ecclesial body of Christ in worship, and 

allowing this to transform our relationship to God and others.  

 
310 “To celebrate the meal of the Lord when one is cut off from one's brothers and sisters is tantamount to 
contradicting in action the very nature of the rite established by the Lord in order that the bread broken and 
distributed may create a community united in the communion of a single body. Therefore, one cannot 
approach the table of the Lord ‘without discerning the body.’” Tillard, Flesh of the Church, Flesh of Christ, 
26-27.  
 
311 Ibid., 27. 
 
312 Sailers, Worship as Theology, 182. 
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(3) Communal Worship: 

a. Book of Occasional Services, 197 – review the prayers and theology of the liturgy, 

“Recognition of Ministries in the Church and the World.”  

b. Baptismal ecclesiology and identity as foundation for discernment to particular 

vocations and commitments to ministry in the world. Review the commitment of 

baptism in the vows of the BCP Baptismal Covenant (BCP, 304-5) with emphasis 

upon seeking and service “Christ in all persons.”  

(4) Personal Prayer: 

a. Look at prayers in the back of the Prayer Book and use for personal reflection. 

Become familiar with these prayers and begin to utilize them in your personal 

prayer (perhaps incorporating them into the Daily Office).  

b. See in particular, BCP 815 prayer number three, “For the Human Family,” BCP 824 

prayer number twenty-eight, “In Time of Conflict,” and BCP 826 prayer number 

thirty-five, “For the Poor and the Neglected.”  

(5) Life of Service: 

a. As you begin to pray the common prayers from the BCP, what discern what acts of 

service you may be called to offer to others. What community of persons are you 

called to be in relationship with and to be transformed by?  

b. As for the grace to have eyes to see God’s “hand” at work in the world about you. 

Where are you being called to “co-operate” with God, join in and share with God’s 

active and presence in your midst?  
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Neophytes attend Ascension Day Liturgy (after The Sixth Sunday of Easter, 

Ascension Day) 

There is no lecture for the sixth week of Easter. Rather the neophytes are to attend the 

Ascension Day liturgy of the congregation and gather afterwards for reflection and 

conversation about their experience of the lectures, Easter liturgies, and the Ascension 

Day liturgy. The intent of this gathering is rather open ended allowing the group to 

process their embodied experience and learning thus far in the lecture series.  

 

Lecture Six: The Mystical Assembly - Transformed and Sent Forth (after The 

Seventh Sunday of Easter in preparation for The Day of Pentecost) 

(1) Introduction to Topics and Key Themes:  

a. The Eucharist transforms the mystical assembly into the sacrament of Christ’s 

presence. Transformed and made in worship, the church is sent forth in mission. The 

meaning of this is revealed in the phrase: “The Eucharist is explained by the church, 

the church is explained by the Eucharist.”313  

i. The above quote is founded upon the understanding that the Christian life 

is the consequence of being transformed by the eucharist into the sacramental 

body of Christ. The Christian is the one who has eaten the sacramental body of 

Jesus Christ and thereby shares in reconciled relationship to God and the whole 

of humanity. This sacramental participation means the Christian can no longer 

live a life in isolation. Those who have communed with the Lord in the eucharist 

can no longer live alienated from other persons’ concerns and suffering. The 

 
313 Tillard, Flesh of the Church, Flesh of Christ, 28.  
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eucharist is the moment of greatest intimacy with God in Christ, as well as the 

moment of greatest solidarity with others. Being baptized “in Christ,” in the one 

Spirit, and being fed by the one bread, Christians are essentially, “beings-who-

are-with.” 

ii. The sacraments place the believer in relationship with others in radical 

solidarity. Those who have communed in Christ are now “persons-in-

communion.” The eucharist restores the fundamental corruption of alienation 

from God and others and roots the Christian in fellowship with humanity in the 

body of Christ (koinonia). This fellowship constitutes a new mode of being 

defined by self-giving. As the Lord offered himself in self-giving to the Father 

and others in his sacrifice, so too the Christian assembly is caught up in this self-

giving as an offering to God in relationship to all of humanity.314  

b. New Testament Theology Linking the Eucharist and the Church  

i. The theology articulated above is based upon the conceptualization of the 

New Testament and early Christians that equated the “flesh of the church” with 

the “flesh of Christ.”  Through the New Testament various analogies are used to 

express this union: Christ-as-head and the church as body-members (Colossians 

1:18), the Church-bride as the very flesh of the Christ-bridegroom (Ephesians 

5:27-32), Christ as the Vine and church/disciples as the Branches (John 15), and 

Christ as the living-stone and the church as living-stones built into a spiritual 

household (1 Peter 2:4).  

 
314 Ibid., 94.  
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ii. Thus, the Christian life is one of mutual love and service in union with 

Christ. It is a life offered in a “holy priestly community,” a “spiritual house,” 

where spiritual sacrifices are offered to God in union with the sacrifice of Jesus 

Christ.315 

c. Early Christian Theology Linking the Eucharist and the Church 

i. Early Christian theology understood this union to occur through the 

eucharistic meal shared in community. Various early Christian documents 

(Didache, Euchologion, Apostolic Constitutions, Cyprian’s Letters) utilized the 

metaphor of the wheat that was once scattered upon the hills now brought 

together into one loaf as expressing this link between the eucharist and the unity 

of the church in Christ. Just as the wheat was once separated and was brought 

together to be baked into one loaf of bread, so too the scattered individual 

believers have been brought together in sharing in the one bread of the eucharist. 

Augustine, in various sermons316, express this link between the eucharist and the 

church by rehearsing the ritual patterns of initiation with the baking of bread. 

Just as wheat is gathered, ground, and pounded to be readied for baking, the 

Christian is prepared in being gathered, called into fasting, and exorcised in 

preparation for baptism. And just as the ground wheat is mixed with water, the 

Christian is baptized in water. And likewise, as the bread is baked in fire, the 

 
315 Ibid., 22.  
 
316 Sermons 227 and 272, as quoted at length in Tillard. Ibid., 39-43. 
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Christian is anointed with oil, given the gift of the Spirit, and made one in Christ 

through the sacraments.  

ii. In the City of God Augustine further draws the link between the sacrificial 

character of the eucharist and the sacrificial nature of Christian life. Here he sees 

the eucharistic sacrifice as the sacramental sacrifice of the body of Christ 

inseparably offered in union with Christ’s sacrifice offered to the Father. 

Expounding on this teaching through commentary on Romans 12:1 (to “present 

your bodies as living sacrifices, holy and acceptable to God, which is your 

spiritual worship”) Augustine connects this sacrifice with works of mercy 

offered to others in relationship to God. Through this sacrifice the affections of 

the Christian are transformed. The Christian is no longer conformed to this 

world, but is renewed in mind, and made ready to discern the will of God. The 

eucharist is, “the sacrifice which the church continually celebrates in the 

sacrament of the altar, known to the faithful, in which the church teaches that it 

itself is offered in the offering it makes to God.”317 

iii. In Augustine’s theology the eucharist celebrates the life of the body (the 

ecclesial body) awaiting eternal life while making present the personal body and 

blood of Christ. It also strengthens and nourishes the Christian life by placing it 

in direct relationship with its source, as well as being the final summit and 

consummation of the union of God and the believer. In the eucharist the 

personal body of Christ and the ecclesial body of the assembled have become 

one. “There is a sacramental coincidence and union of the two into one, in which 

 
317 Ibid., 45.  
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the former surrounds the latter and irrigates it with its own life through the gifts 

of its Spirit and in which the latter lets itself be seized by the former in the order 

to become, in it, a living sacrifice to the glory of the Father.”318  

iv. John Chrysostom, representing the Easter witness to the link between the 

eucharist and the church, emphasized this unity in light of the reconciliation 

achieved for us in Christ. In this reconciliation all distinctions are dissolved. The 

sacrament of the eucharist makes real the union made possible in Christ so that 

race, dignity, and social status are made null and void. All are placed on the 

same footing before the eucharistic meal.319 Moreover, Chrysostom explicitly 

links the eucharist with service to the poor. In the eucharist the body of Christ 

(Jesus’ body and blood) is offered on the altar; so too the body of Christ (the 

ecclesial body) is formed into an altar which offers itself, its life, as a sacrifice to 

the Father in service to the poor. The eucharistic communion will remain 

fruitless if it does not result in concern for the poor. The equality achieved at the 

table will be void if it does not result in actual behavior imitating that of the 

Lord.320  

v. Cyril of Alexandria, with his high regard for the union achieved in the 

incarnation, likewise links the eucharist with the church’s unity with and in 

Christ. He speaks of this union as a fusion or mixture realized in the “mystical 

eulogy” (eucharistic prayer) where the church shares in communion with 

 
318 Ibid., 49.  
 
319 Ibid., 68.  
 
320 Ibid., 72.  
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Christ’s holy flesh. Utilizing the metaphor of pieces of wax being melted into 

one candle, he sees partakers of the body of Christ in the eucharist as being 

made one with Christ, placed in union with him, leading to eternal life: “he is in 

us and we are united in him.”321 

d. The Unification of Christ’s and the Church’s Spiritual Sacrifice in the Eucharist  

i. “The Eucharist was the sacramental moment symbolizing and sealing the 

incorporation of the new members into the body from which they would draw 

their new life.”322 In this new life, as a “spiritual temple” where God dwells, the 

eucharist is the “ecclesial moment when the ‘spiritual sacrifice’ of the whole 

temple finds it true expression in communion.”323 In the eucharist the paschal 

sacrifice of Christ is made present and each member and the whole assembly are 

gathered up into a spiritual sacrifice offered to God. “In the Eucharist, the 

sacrifice of Christ and the ‘spiritual sacrifice’ of the church become one because 

Christ takes the members of his body into the embrace of his sacrifice.”324 Thus, 

the Church, in its liturgy, social action, and prayer, as the “vine of the Father,” 

the “priestly house of the king,” keeps alive for the good of all of humanity the 

mediation fulfilled “once for all” by Jesus Christ. The church “is the flesh of 

Christ.”325  

 
321 Ibid., 75.  
 
322 Ibid., 39.  
 
323 Ibid., 109.  
 
324 Ibid.  
 
325 Ibid., 138.  
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ii. The church becomes the body of Christ as it receives the body of Christ in 

the eucharist. The eucharist is thereby the sacrament where Christ’s action of 

self-giving love, through the gift of the Spirit, becomes present and alive within 

the assembled community. Those who fed on the body of Christ are empowered 

by the Spirit to accomplish within the ecclesial body, and within the life of the 

world, the self-giving of Christ who laid down his life for the sheep (John 

10:15). “The sacramental body and blood transmit the gift which Christ made in 

the act of delivering himself up.”326 Those who eat at the eucharistic meal are 

caught up in the charism of God revealed in Christ (“agape,” self-giving love) 

and thus are recreated, given life, and can “let be” in love.327  

e. Relevance for Contemporary Christianity  

i. Recovering this ecclesial and eucharistic theology safeguards the church 

from reducing Christian life to an ascent to an abstract idea, an achievement of 

individual justification, or commitment to institutional preservation. It also 

preserves the church from becoming merely as “a preacher of ethics, an agent of 

philanthropic endeavors, a creator of magnanimous ideologies.”328 

ii. Christianity is not a system of ideas. It possesses no coherent argument for 

the situation we encounter in the world. We have no theodicy that can 

adequately resolve the problem of evil. However, we have a “dangerous 

memory” of God’s presence and solidarity with us in the life of Christ. Christ 

 
326 Ibid., 96. 
 
327 See J. Macquarrie in Principles of Christian Theology as quoted in Tillard. Ibid., 95-96. 
 
328 Ibid., 137.  
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came into the world and called us to repentance, into a new way of life. Christ 

called forth a community that “re-members” him and “presents-again” his life in 

the world. The assembled community, by its anamnestic rehearsal in the liturgy, 

is brought into union with God’s redeeming presence and purpose. Through the 

eucharistic liturgy the ecclesial body is made the Sacrament of Christ in the 

world.  

f. Through revisiting our scripture and the tradition that fully appreciates the link 

between the flesh of Christ and the flesh of the church we are confronted with our 

need for, and challenged to live a life of, repentance and conversion. This is not the 

conversion of isolated individuals seeking personal justification, but rather the 

conversion of a people placed in radical solidarity with all of humanity. This 

solidarity springs forth from the narrative trajectory inherit with the history of 

salvation disclosed in the scriptures. God in Christ is for humanity and is thus 

making a renewed community that is with and for humanity.  

g. The sacraments are how we come to know God; and they are how we come to 

understand the purpose of the church. The church is the sacrament of Christ in the 

world. Our redemption is thereby deeply related to this world. The eucharist reveals 

that our redemption is linked to our bodies; the sacraments are the Word of God 

written on our bodies. In relationship to the assembled eucharistic community we 

are welcomed into God’s redeeming purposes for humanity and invited to 

participate in that redemption through transformed relationships. This is the priestly 

vocation of the People of God.329 

 
329 “Therefore the Church, as the earthly representation of the sanctifying mystery of worship, is of its 
nature a priestly people of God. Thus, initiation into the Church through the sacrament of baptism and 
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h. Thus, in recovering a theology that links the “flesh of Christ “with “the flesh of the 

church,” the purpose of the church is revealed. The church is to display how God is 

in fact redeeming humanity. The worship and service life of the church is to be 

revelatory so we might have greater and more explicit knowledge (both personal 

“affective” and social “ethical” knowledge) of our redemption. The church is “the 

presence of a space in which the fabric of the ‘humanity-God-wants’ is restored.”330 

Recovering the connection between the eucharist, the life of the church, and the 

Christian life as one of sacrificial service further creates the context and space to 

restore the “humanity-God-wants” and invites the church to restore its sense of 

vocation and vitality.  

(2) Scripture Readings:  

a. Colossians 1:15-23 - Christ-as-head and the church as body-members. Therefore, 

we are to present ourselves in Christ to God in a redeemed life (vs. 22).  

b. Ephesians 5:27-32 - the Church-bride as the very flesh of the Christ-bridegroom. 

This union is a “great mystery” (vs. 32).  

c. John 15 - Christ as the Vine and church/disciples as the Branches. A life of service 

in response to union in Christ. To love one another as we have been loved (vs. 12).  

d. 1 Peter 2:1-10 - a life of ethics issuing forth from our union with Christ. Christ as 

the living-stone and the church as living-stones built into a spiritual household (vs. 

4) and thus we offer our lives as spiritual sacrifices to God in Christ.  

(3) Communal Worship: 

 
confirmation is an initiation into the ecclesial priesthood of the faithful.” Schillebeeckx, Christ the 
Sacrament of the Encounter with God, 166. 
 
330 Tillard, Flesh of the Church, Flesh of Christ, 137. 
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a. Analysis of closing Eucharistic prayers and sending forth.  

i. The Book of Common Prayer, 365 – We have been “graciously accepted” 

as “living members” of Christ. We therefore ask for the grace to be send out 

“into the world in peace” (“shalom” - in wholeness, full integrity as members of 

the living body) to “love and serve” Christ. In the eucharist we are transformed 

into Christ body and thus the sacrament of Christ’s presence in the world. In 

worship the Christian is empowered by the Spirit to offer his/her life in love and 

service in relationship to others.  

ii. The Book of Common Prayer, 366 – “in these holy mysteries” we have 

become the body of Christ, heir of the “eternal kingdom.” Thus, we ask for the 

grace to be sent out to “do the work,” to “love and serve” Christ as “faithful 

witnesses” (this “witness” is living out our being transformed into the sacrament 

of Christ and thus offered in service to the world in love).  

(4) Personal Prayer: 

a. Pray prayer number seven from The Book of Common Prayer, 816 - “For the 

Mission of the Church” – ask for the grace to offer such witness in the world.  

b. Pray prayer number sixty-two from The Book of Common Prayer, 833 - “A Prayer 

attributed to St. Francis” – ask for the grace to live out this ethic, and ethic only 

made possible by our identity fusion with and imitation of Christ.   

(5) Life of Service: 

a. Where in our daily life can you seek to move beyond your “comfort zone” and 

engage with others who are different from you? Engage with those who may be on 

the margins and who offer to you the gift of perspective of another “habitus” in life. 
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How might you offer Christ love by learning from them, listening to their 

experience, and growing in love because of this relationship? 

b. What acts of mercy does your congregation engage in? Seek out opportunity to 

serve others in love through the program offerings supported by your local 

congregation.  
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