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Protestantism.26 The purpose of the music is “to create space where people can 

experience the joy of being in God’s presence,”27 which underscores the architectural 

centrality of worship bands in Charismatic worship.28 Therefore, in this brief overview on 

the focus of liturgy, it is important to recognize that congregations experience the 

presence of God through the close association of (1) the altar and Eucharist in 

Catholicism, (2) the pulpit and preaching in Protestantism, and (3) worship bands and 

music in the Charismatic movement. 

My aim thus far has been to describe the conflicting issues concerning the focus 

of liturgy before moving on to an analysis of what specific practices reveal liturgical 

diversity. Liturgical practice in Christendom includes, but is not limited to such features 

as the Eucharist, the preaching of the Word, baptism, prayer, Christian time which refers 

to services planned around the daily, weekly and yearly cycles, church music, pastoral 

rites such as marriage and Christian burial, leadership, architecture, and the use of 

language.29 The purpose of the following sections is to briefly examine what some of 

                                                
26Noel, Pentecostal and Postmodern Hermeneutics, 118. 
27Miller and Yamamori, Global Pentecostalism, 131, 137-138. On p. 203 they state 

“music actually mediates the sacred.”  
28Albrecht, Rites in the Spirit, 130; Margaret M. Poloma, The Assemblies of God at 

the Crossroads: Charisma and Institutional Dilemmas (Knoxville, TN: University of 
Tennesse Press, 1989), 226; Christian Worship Worldwide: Expanding Horizons, Deepening 
Practices, ed. E. Farhadian Charles (Grand Rapids, MI: Eerdman's, 2007), 115-116. 
Dyrness, A Primer on Christian Worship, 64. Webber, ed. Twenty Centuries of Christian 
Worship, 121-125. 

29White, A Brief History of Christian Worship. These elements of the liturgy are 
discussed at length in White’s book. See also, Lang, Sacred Games, vii-viii; John F. 
Baldovin, "Christian Worship to the Eve of the Reformation," in The Making of Jewish and 
Christian Worship, ed. Paul F. Bradshaw and Lawrence A. Hoffman (South Bend, IN: 
University of Notre Dame Press, 1991), 156-183. On the issue of language in worship, see 
John Fenwick and Bryan Spinks, Worship in Transition: The Liturgical Movement in the 
Twentieth Century (New York: Continuum, 1995), 147-156; Daniel B. Stevick, Languague 
in Worship: Reflections on a Crisis (New York: Seabury Press, 1970), 1-53. 
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these practices reveal about liturgical diversity in Christendom. 

The Eucharist 

While Eucharistic rites among Catholics and Protestants after Vatican II have 

become similar,30 a brief enumeration of Eucharistic practices uncovers vast differences31 

that have resulted in controversy. For instance, should the Eucharist be celebrated with 

bread and wine or with local and ethnic food?32 Kabasele-Lumbala, an African Roman 

Catholic, insists that the Eucharist in Africa should be celebrated with local food and 

drink since it is a land that does not have wheat or vineyards. His argument is based on 

the fact that bread and wine is connected to Greek categories of thinking, and that all 

symbols are culturally conditioned.33 

In addition, there is also controversy over the following areas: (1) whether the 

                                                
30White, A Brief History of Christian Worship, 158. See also White, "Christian 

Worship since the Reformation," 200; Norén, “The Word of God in Worship,” 36-38; 
Davies, Crisis and Creativity, vii. 

31White, Introduction to Christian Worship, 229. 
32Fenwick and Spinks, Worship in Transition, 161; Baptism, Eucharist and Ministry, 

Eucharist III.28, 14; Wainwright, Worship with One Accord: Where Liturgy and Ecumenism 
Embrace, 78. Historically, the ordination Eucharist of The Apostolic Tradition contains 
references to the offering and giving thanks over oil, cheese, and olives. In the paschal 
Eucharist, milk and honey, water and wine are given after the bishop has broken the bread. 
See White, Introduction to Christian Worship, 240. During the fourth and fifth centuries, “in 
some churches in the West, after receiving the Eucharistic bread and wine, the neophytes 
also received a drink of milk and honey.” Noakes, "From New Testament Times until St 
Cyprian," 122-123; E.J. Yarnold, "The Fourth and Fifth Centuries," in The Study of Liturgy, 
ed. Cheslyn Jones et al. (New York: Oxford University Press, 1992), 141. Ascetic groups in 
the first to third centuries substituted water for wine, Baldovin, "Christian Worship to the 
Eve of the Reformation,"160. 

33François Kabasele Lumbala, Celebrating Jesus Christ in Africa: Liturgy and 
Inculturation, (Maryknoll, NY: Orbis Books, 1998), 50, 53-56. See also Lucien Richard, 
Daniel J. Harrington, and John W. O'Malley, Vatican II the Unfinished Agenda: A Look to 
the Future (New York: Paulist Press, 1987), 11. 
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wine used should be alcoholic or non-alcoholic,34 and whether the cup was reserved for 

the priest only or whether the laity could also partake of the cup,35 (2) whether the bread 

should be leavened or unleavened,36 (3) whether the Eucharist should be celebrated daily, 

weekly, or quarterly,37 (4) who has the right to preside over the Eucharist, should it be 

                                                
34Both Byars and Davies have noted the controversy over the issue of wine. See 

Byars, The Future of Protestant Worship, 69; Davies, The Ecumenical Century, 358. Roman 
Catholics, Orthodox and Anglicans use fermented wine, while most Free Churches use 
unfermented wine. Anne Jordan, Christianity and Moral Issues (Cheltenham, United 
Kingdom: Stanley Thornes, 1999), 84; White, A Brief History of Christian Worship, 158.   

35In the early centuries the laity partook of the cup, but during medieval times the 
cup was taken away from them. Willimon, Word, Water, Wine and Bread, 25, 57. The 
explanation given was a fear of spilling the blood of Christ. See Marshall and Taylor, 
Liturgy and Christian Unity, 74; White, A Brief History of Christian Worship, 90; Baldovin, 
"Christian Worship to the Eve of the Reformation,"175. The Reformers are credited with 
restoring the cup to the laity. See Hardman, A History of Christian Worship, 160-161, 188; 
White, "Christian Worship since the Reformation," 186. The council of Trent was not in 
favor of restoring the cup to the laity, White, A Brief History of Christian Worship, 121. As 
a matter of fact, Maureen Sullivan alleges that the restoration of the cup to the laity did not 
take place in Catholicism until Vatican II, Maureen Sullivan, 101 Questions and Answers on 
Vatican II (New York: Paulist Press, 2002), 35. 

36For centuries, both east and west used ordinary local bread which was leavened. 
See Byars, The Future of Protestant Worship, 69; Willimon, Word, Water, Wine and Bread, 
57. By the 11th century, the use of unleavened bread became widespread in the western 
church. Baldovin, "Christian Worship to the Eve of the Reformation," 175. The Orthodox 
Church has strictly used leavened bread. See Timothy G. McCarthy, The Catholic Tradition: 
Before and after Vatican II 1878-1993 (Chicago: Loyola University Press, 1994), 173; Justo 
González, From Augustine to the Eve of the Reformation, vol. 2 of A History of Christian 
Thought (Nashville, TN: Abingdon Press, 1987), 294; Hardman, A History of Christian 
Worship, 242. James White points out that Methodists use real bread, White, A Brief History 
of Christian Worship, 158. 

37Wainwright, Taft, and the Baptism, Eucharist and Ministry document have 
acknowledged the controversy over the frequency of celebration of the Eucharist. 
Wainwright, Worship with One Accord: Where Liturgy and Ecumenism Embrace, 78; Robert 
F. Taft, Beyond East and West: Problems in Liturgical Understanding (Washington, DC: 
Pastoral Press, 1984), 61; Baptism, Eucharist and Ministry, Eucharist III.30-31, 15. 
Historically, frequency of celebration during the first century has been difficult to 
determine. See White, A Brief History of Christian Worship, 26; Baldovin, "Christian 
Worship to the Eve of the Reformation," 160. However, several confirm a weekly 
celebration in the second century. See Taft, Beyond East and West, 62; White, A Brief 
History of Christian Worship, 55; Baldovin, "Christian Worship to the Eve of the 
Reformation," 162; Hall, Worshiping with the Church Fathers, 29. By the third century the 
Eucharist was added to the Synaxis of Wednesday and Friday, then by the fourth century it 
was celebrated daily in the churches of the West. See Palmer, Sacraments and Worship, 39. 
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priest and minister or lay person?38 Also is the efficacy of the sacrament dependent upon 

the morality of the priest?39 In other words, does it matter whether the priest/minister is 

unholy and immoral? (5) Should participation in the Eucharist be restricted to only those 

                                                
Up to, and during the Reformation, frequency of celebration for Catholics was rare. Luther 
called for more frequent celebration than four times per year, which according James White 
is not a Protestant invention but which has been practiced by them the longest. Calvin 
wanted it celebrated once a week but was overruled and Zwingli celebrated it four times a 
year and the Anabaptists followed Zwingli. See White, A Brief History of Christian 
Worship, 122-123; Davies, From Cranmer to Hooker, 118. Hardman concurs that the 
Reformers increased the frequency. Hardman, A History of Christian Worship, 156. 
Anglicans also have weekly celebration. See White, A Brief History of Christian Worship, 
152; White, "Christian Worship since the Reformation," 197. Lutherans had a weekly 
celebration but the Enlightenment brought an end in most Lutheran countries. White, 
Introduction to Christian Worship, 160; Byars, The Future of Protestant Worship, 67. 
Wesley also celebrated on a weekly basis. Marshall and Taylor, Liturgy and Christian Unity, 
33; White, Introduction to Christian Worship, 246. With the twentieth century, Catholics 
began to celebrate communion more frequently, White, A Brief History of Christian 
Worship, 157 and Protestants also increased the frequency of celebration after Vatican II. 
Pecklers, Worship: A Primer in Christian Ritual, 3. Yet for many Protestants in the 
twentieth century, the Eucharist is still an occasional service. White, A Brief History of 
Christian Worship, 158. For Pentecostals, the celebration ranges from weekly to rarely and 
with no set form. White, Introduction to Christian Worship, 246. 

38For those like McCarthy, it is clear that it is simply not possible to celebrate the 
Eucharist unless a priest is presiding over it. McCarthy, The Catholic Tradition, 225. See 
also Spielmann, History of Christian Worship, 59; Hall, Worshiping with the Church 
Fathers, 67; Hardman, A History of Christian Worship, 15. However, according to Davies, 
laymen in the English Free Churches “had as much right to celebrate it as a minister.” 
Davies, The Ecumenical Century, 358-359. 

39The Donatists of course believed that immoral priests needed to be rebaptized in 
order for the sacrament to be efficacious. However, Augustine disagreed and developed his 
theology of the sacraments in opposition to the Donatists. The major thrust of Augustine’s 
argument was the ex opere operato principle. Olson elaborates on the meaning of this 
principle by stating,  

a baptism performed by an immoral priest with no valid ordination would not be a 
sacrament. But a baptism performed by an immoral or heretical priest with valid 
ordination and in communion with the Great Church would be a true sacrament. That is 
the meaning of ex opere operato (Roger E. Olson, The Story of Christian Theology: 
Twenty Centuries of Tradition and Reform (Downer's Grove, IL: Inter Varsity Press 
Academic, 1999), 266).  

Pope Innocent III in a profession of faith for the Waldenses states that the Eucharist is not 
affected adversely by sinful and unholy priests, rather it should be welcomed. Palmer, 
Sacraments and Worship, 89. Augustine’s influence in this area had a “profound impact” on 
“the whole Western world’s—understanding of the Church and sacraments,” Hans Küng, 
Theology for the Third Millennium, 140-141. See also Palmer, Sacraments and Worship, 82. 
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who are baptized?40 Or only to those considered to be penitent and worthy?41 Or to those 

who are of sufficient age?42 Should participation be open to all, as in the English Free 

Churches, or closed to anyone outside a particular faith, such as in the Catholic Church?43 

Moreover, (6) for centuries the Eucharist in the Catholic Church was in Latin in spite of 

the shift to the vernacular during the Reformation among Protestants.44 It was not until 

Vatican II that the Catholic Church also switched to the vernacular,45 but the Latin still 

controls how the Eucharistic service is translated into the vernacular, even in this post 

                                                
40According to the Didache, the answer is yes. Palmer, Sacraments and Worship, 2; 

Senn, Christian Liturgy, 63; White, Introduction to Christian Worship, 236. Cullmann, 
Early Christian Worship, 19; Hall, Worshiping with the Church Fathers, 74. According to 
Palmer, Justin Martyr also concurs. Palmer, Sacraments and Worship, 4. Also in agreement 
is The Apostolic Tradition of Hippolytus. Willimon, Word, Water, Wine and Bread, 34. 

41Both Calvinists and Baptists agree that the celebration of the Eucharist should be 
restricted to only the penitent and worthy. See White, A Brief History of Christian Worship, 
123; White, "Christian Worship since the Reformation," 188-189. 

42From Charlemagne to the Reformation, reverence for the Eucharistic bread and 
wine led to the postponement of the first communion to about the age of seven. J.D.C. 
Fisher and E.J. Yarnold, "The West from About Ad 300 to the Reformation," in The Study of 
Liturgy, ed. Cheslyn Jones et al. (New York: Oxford University Press, 1992), 151. In the 
1970’s the Anglican Church faced a major problem—“whether the child who approached the 
altar rail at the Eucharist should be sent away.” They decided that the child should receive a 
blessing at the altar rather than simply be refused the consecrated elements, Davies, Crisis 
and Creativity,10. 

43Davies, The Ecumenical Century, 358-363. Pentecostals, who were barred from 
participating in a Catholic Eucharist ask where in Scripture is the justification for using the 
Lord’s Table as a disciplinary tool—as in a closed table. Thus while Pentecostals are refused 
at the Lord’s Table with Catholics, they note that at the same time Catholics whose lives do 
not conform to the Gospel are admitted to the Eucharist simply on the basis of their Catholic 
faith, Walter J. Hollenweger, Pentecostalism: Origins and Developments Worldwide 
(Peabody, MA: Hendrickson, 1997), 171-172.  

44Hardman, A History of Christian Worship, 156; Davies, From Cranmer to Hooker, 
103. However, the council of Trent did not permit this shift to the vernacular and the shift 
did not come until 1967, White, A Brief History of Christian Worship, 88, 121. 

45Clifford Howell, "From Trent to Vatican II," in The Study of Liturgy, ed. Cheslyn 
Jones et al. (New York: Oxford University Press, 1992), 293; Patrick Lyons, "Liturgy and 
Ecumenism," in Handbook for Liturgical Studies: Introduction to the Liturgy, ed. Anscar J. 
Chupungco (Collegeville, MN: Liturgical Press, 1997), 90. 
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Vatican II ecumenical age. This approach has been a major source of division.46 

An additional point of contention revolves around the question of the purpose of 

the Eucharist in liturgy and its subsequent connection to salvation. Davies points out that 

the major question in what he terms as “the Eucharistic Controversy” is the mode of 

Christ’s presence in the sacrament. The intensity of the controversy is revealed by a 

series of questions that link the mode of Christ’s presence with Eucharistic practices.47 

Specifically, “was the sacrament, as most Catholics and Anglicans believed, a means of 

                                                
46Holeton, "Ecumenical Liturgical Consensus: A Bumpy Road to Christian Unity 

Presidential Address," 1-16. Johnson describes the negative impact that Liturgiam 
Authenticum had on the translation of liturgical texts, inferring that political power in high 
places in the Vatican had circumvented the ecumenical goals that Christians were working 
toward ever since Vatican II. Maxwell E. Johnson, "The Loss of a Common Language: The 
End of Ecumenical-Liturgical Convergence?," Studia Liturgica 37 (2007): 55-72. 

47Note the following questions by Davies that revolved around the Eucharistic 
controversy.  

What were the chief Scriptural sources for the institution and meaning of the Eucharist? 
Did not John 6 and I Corinthians 11 give radically different interpretations? How were 
the Dominical words Hoc est corpus meum ("This is my body") to be interpreted-literally 
or figuratively? Did "body" refer to Christ's historical body, His resurrected body, or the 
church as His extension or "Body?" If a literal interpretation was preferred, was 
"Transubstantiation" or "Consubstantiation" the better interpretation of Christ's 
presence, following Scripture and the Fathers? Or was it even better to affirm this as a 
supreme and transcendent mystery? Where is the "body" of Christ located: on the altar, 
in heaven, or in the hearts of the faithful? If it is on the altar, is the body "in" or "under" 
the bread and wine, and at what point in the Liturgy does consecration take place? Is the 
Eucharist a propitiatory sacrifice for the living and the dead? But if Christ's sacrifice 
was complete on the Cross, what need was there for repetition? Or was the Eucharist a 
memorial banquet? Or was it the oblation of the church with thanksgiving? What were 
the eschatological dimensions of the Eucharist? Is consecration effected by Christ the 
Word made flesh as the priest uses His words of institution, as was commonly held in 
the West, or was it, as in the East, effected by the agency of the re-creating Holy Spirit? 
Was faith essential to the reception of the Eucharist, or would a wicked man really be 
partaking of the body of Christ? Who were the chief exponents of the various 
interpretations of the modality of Christ's sacramental presence, and were their 
philosophical presuppositions nominalist or idealist? Was there a direct ratio between 
the more conservative the doctrine of the Eucharist and its more frequent reception? To 
be precise, did a transubstantiatory interpretation lead to more frequent reception of the 
Holy Communion than a Zwinglian or Memorialist interpretation of the Lord’s Supper? 
(Davies, From Cranmer to Hooker, 77-78). 
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grace, or, as many Puritans affirmed, was it mainly a mnemonic” of the Last Supper?48 

This question is closely tied to the role of the divine presence in the Eucharistic 

celebration, which forms the basis for grace that results in salvation. Roman Catholics, 

Orthodox, Anglicans and Lutherans, believe in the real presence, and of these groups, all 

except Lutherans see the Eucharist as essential for salvation.49 However, only Roman 

Catholics accept transubstantiation as a viable explanation of how the real presence is 

manifested in the Eucharist, which requires that the authority of priests who preside over 

the Eucharist be grounded in apostolic succession.50 Furthermore, Roman Catholics 

originated the interpretation of the substance in transubstantiation on the basis of 

Aristotle,51 who grounds substance in Parmenides notion of Being.52 As the broadest 

                                                
48Davies, From Andrewes to Baxter and Fox, 286.  
49For Catholics, Aquinas stated that denying the real presence is heresy, see Thomas 

Aquinas, Summa Theologiae (ST) Part III, Question 75, Article 1. For Greek Orthodox 
affirmations of the real presence, see Elly Hélène Economou, “The Greek Orthodox Church 
and Her Relations with the Heterodox Churches: A Historico-Dogmatic Study on the 
Problem of Intercommunion” (Ph.D. dissertation, University of Strasbourg, Faculty of 
Protestant Theology, 1975), 271-276. For Anglicans, see Philip Schaff, The Evangelical 
Protestant Creeds with Translations, vol. 3 of The Creeds of Christendom with a History 
and Critical Notes (New York: Harper and Brothers, 1877), 505-506. For Lutherans, see 
Davies, From Cranmer to Hooker, 81. Except for Lutherans, all others see the Eucharist as 
essential for salvation. For Roman Catholics see, Aquinas, Part III Question 61, Article 1; 
Part III Question 73, Article 3; Part III Question 79, Article 1; Cyprian Vagaggini, 
Theological Dimensions of the Liturgy, 62. For Orthodox, see Economou, “The Greek 
Orthodox Church and Her Relations with the Heterodox Churches,” 267, 315. For Anglican, 
see Schaff, The Evangelical Protestant Creeds with Translations, 505. 

50Vatican II, Lumen Gentium (LG), 8, 20, 21, 25, 26.  
51See Metaphysics, book V part 8. See also, Diogenes Allen and Eric O. Springstead, 

Philosophy for Understanding Theology (Louisville, KY: John Knox Press, 2007), 65-67. 
White points out that Aquinas used “the best of philosophical tools available, especially 
Aristotle,” in order to describe how “this miracle…could be expressed,” White, Introduction 
to Christian Worship, 253. For further support on the use of Aristotelian philosophy to 
explain the change in the emblems, see D.H. Hislop, Our Heritage in Public Worship, 233; 
Lang, Sacred Games, 317-319; Senn, Christian Liturgy, 250-252.  

52Johannes Hirschberger, The History of Philosophy, 2 vols. (Milwaukee, WI: Bruce 
Publishing, 1958), 1:166-167.  
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possible presupposition,53 Being has been interpreted as entirely static, non-material, and 

simple.54  

All others who accept the real presence, including Calvin, who took somewhat of 

a mediating position between the real presence on the one hand and the memorial view 

on the other, leave the transformation to real presence in the realm of mystery.55 Both 

Roman Catholics and Greek Orthodox churches accept the adoration of the Eucharist and 

the unbloody sacrifice of the mass.56 In contrast to this, Protestants reject the sacrifice of 

the mass and the adoration of the host, meaning the Eucharist.57 One major difference 

between Roman Catholicism and Greek Orthodoxy is the means by which the conversion 

of the host takes place. In the Greek Church it is the Holy Spirit who effects the change, 

but in the Roman Catholic Church it is Christ, the Word made flesh, who effects the 

change as the priest pronounces the words “This is my body.”58 

                                                
53Fernando Canale, A Criticism of Theological Reason: Time and Timelessness as 

Primordial Presuppositions Andrews University Seminary Doctoral Dissertation Series 10 
(Berrien Springs, MI: Andrews University Press, 1987), 66-74. 

54Ibid., 76-85, 89-95.  
55See Aquinas for the affirmation of transubstantiation, Aquinas, ST Part III 

Question 75, Articles 6 & 8. For denials of transubstantiation and affirmations of mystery 
regarding the change in the Eucharist, see Economou, “The Greek Orthodox Church and Her 
Relations with the Heterodox Churches,” 274-275; Martin Luther, "The Babylonian 
Captivity of the Church--Part I (1520)" in Martin Luther, Luther’s Works (LW), eds. J. 
Pelikan and H.T. Lehmann, American ed., 55 vols. (Philadelphia: Fortress Press, 1955-
1986): 36:11-57; Schaff, The Evangelical Protestant Creeds with Translations, 505-506. For 
an exposition of Calvin’s position, see Davies, From Cranmer to Hooker, 83-84. 

56Annibale Bugnini, The Reform of the Liturgy 1948-1975, trans., Matthew J. 
O'Connell (Collegeville, MN: The Liturgical Press, 1990), 284; Economou, “The Greek 
Orthodox Church and Her Relations with the Heterodox Churches,” 268.  

57For a rejection of the sacrifice of the mass, see Luther, "The Babylonian Captivity 
of the Church--Part I (1520)" LW 36:40-57; Schaff, The Evangelical Protestant Creeds with 
Translations, 506. See also, Davies, From Cranmer to Hooker, 33. For Protestant rejection 
of the worship of the host, see ibid., 33, 104; Schaff, The Evangelical Protestant Creeds 
with Translations, 506. 

58Davies, From Cranmer to Hooker, 33. See also, ibid., 77. 
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In contrast to the views just presented, which assume the real presence of Christ’s 

body in the Eucharist, is the view attributed to Zwingli that the Lord’s Supper is a 

memorial. Consequently, “there is in Zwingli no distinctive Eucharistic presence of Jesus 

Christ” since He is in no sense “substantially present in the consecrated elements.”59 

Zwingli’s view brings into focus the Eucharistic crisis among Protestants who 

profess to accept the authority of Scripture. This crisis came to a head during the Marburg 

Colloquy in 1529, revealing “the depths of the yawning chasm between Lutheran and 

Zwinglian interpretations of the Eucharist.”60 Over four hundred years later, Protestants 

are still divided about how to understand the presence of God in the Lord’s Supper.61 

At this point, it is important to observe the following concerning 

transubstantiation. While Roman Catholics, Orthodox, Lutherans and Anglicans believe 

that Christ is really present in the Eucharist, only Roman Catholics believe that the words 

“this is my body” pronounced by the priest who is ordained in accordance with apostolic 

succession can effect a change in which the substance of the bread is literally transformed 

into the substance of the divine and human Son of God. Orthodox Christians are content 

to leave the transformation of the Eucharistic elements to the realm of mystery, and they 

reject transubstantiation as an explanation for the change in the elements.62 Protestants 

especially reject transubstantiation as an explanation for the miraculous change of the 

                                                
59Ibid., 82 (emphasis original).  
60Ibid., 76.  
61The Lord's Supper: Five Views, ed. Gordon T. Smith (Downer's Grove, IL: 

InterVarsity Press Academic, 2008); Understanding Four Views on the Lord's Supper, ed. 
Paul E. Engle (Grand Rapids, MI: Zondervan, 2007).  

62Economou, “The Greek Orthodox Church and Her Relations with the Heterodox 
Churches,” 274-275.  



	  

 34 

Eucharistic elements.63 The reasons for their rejection are based on the inextricable links 

to the authority of the priesthood to produce these changes,64 the fact that Christ is 

sacrificed over and over again,65 and that the elements themselves are regarded as worthy 

of being adored and worshipped.66  

However, this rejection of transubstantiation must be differentiated from the 

interpretation of the divine presence that many Christians uncritically assume on the 

basis of Aristotle’s substance and matter philosophy in which substance is grounded in 

Parmenides notion of Being. Hence, when referring to transubstantiation, one must 

distinguish between transubstantiation as the explanation for the miraculous change of 

the substance of the elements that are linked with the real presence, which all but 

Catholics reject; and the interpretation of the real presence that has its roots in 

Aristotelian philosophy, which many uncritically assume.67 Neither the opposition of 

                                                
63John Calvin, Institutes of the Christian Religion (ICR), ed. John T McNeill, trans. 

Ford Lewis Battles, 2 vols. (Philadelphia: The Westminster Press, 1960), Book 4 Chapter 17 
Sections 12-15, pages 1372-1379 All future quotations from ICR are from this edition; 
Philip Schaff, History of the Christian Church, 8 vols. (Grand Rapids, MI: W.B. Eerdman & 
Sons, 1910), 7:215-216. 

64Norman Geisler, Systematic Theology: Church, Last Things (Minneapolis, MN: 
Bethany House Publishers, 2003), 172; Philip Schaff, History of the Christian Church, 8 
vols. 7:605.  

65Norman Geisler, Systematic Theology: Church, Last Things, 159-160.  
66Ibid., 158. 
67In The Babylonian Captivity of the Church, Luther clearly denied a miraculous 

change regarding the bread and wine. Moreover, Luther preferred the view that the divine 
presence is located within the substance of the bread as well as within the accidents as 
opposed to the Catholic view in which the divine presence is located only in the substance 
of the bread and wine and not in the accidents. With respect to these two positions, he states,   

Therefore I permit every man to hold either of these opinions, as he chooses. My one 
concern at present is to remove all scruples of conscience, so that no one may fear being 
called a heretic if he believes that real bread and real wine are present on the altar, and 
that every one may feel at liberty to ponder, hold, and believe either one view or the 
other without endangering his salvation (See LW 36:30).  
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Lutherans and Anglicans to transubstantiation, nor the more scriptural approach of 

Zwingli, nor those who affirm the real presence as a mystery, has developed an 

alternative interpretation of the presence of God in contradistinction to the Roman 

Catholic view based on transubstantiation. Protestants who profess the Sola Scriptura 

principle are merely reacting to the interpretation of the real presence assumed by Roman 

Catholics instead of using biblical materials to construct a viable, biblical alternative. 

Hence, many Christians have assumed only one common interpretation of the divine 

presence. 

In addition, Horton Davies correctly draws our attention to the important role of 

presuppositions regarding the issues surrounding the divine presence when he asks, “Who 

were the chief exponents of the various interpretations of the modality of Christ’s 

sacramental presence, and were their philosophical presuppositions nominalist or 

idealist?”68 Davies is correct to ask about how the role of philosophical presuppositions 

affects the mode of the divine presence, yet does the distinction he points out between 

nominalist69 and idealist70 presuppositions indicate a change in the interpretation of the 

divine presence or does it still assume the same interpretation? This question necessitates 

the need for the development of hermeneutical tools of analysis so that liturgical scholars 
                                                
Thus, despite railing against Aristotle and Aquinas in The Babylonian Captivity of the 
Church Luther only deals with the mode of the divine presence without at all deconstructing 
the interpretation of the divine presence. 

68Davies, From Cranmer to Hooker, 77.  
69Nominalism is the philosophical position that universal concepts (universals) do 

not exist either prior to particular objects as the template to which the individual object 
conforms as in Plato, or that they exist in particular objects as their form (Aristotle), 
William G.T. Shedd, Dogmatic Theology, ed. Alan W. Gomes, 3rd ed. (Phillipsburg, NJ: P 
& R Publishing, 2003), 958. 

70Idealism is of course in contrast to nominalism in footnote 69 above, and posits 
that universals and substances exist apart from objects (Plato) and also within objects 
(Aristotle) as a form of realism that has objective reality, Ibid., 471. 
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can apply them to the question of the presence of God in the Eucharist. The aim of 

developing and applying these hermeneutical tools is to find a possible cause for the 

conflicting Eucharistic practices.  

“The constitutional purpose of the World Council of Churches is to help the 

churches advance to ‘visible unity in one faith and in one Eucharistic fellowship.’”71 In 

addition, some consider the Eucharist as the “sacrament of unity” drawing together high 

and low parishes as well as Roman Catholics and Protestants.72 Simply stated, some 

consider the Eucharist to be the “greatest sacrament of Christian unity.”73 However, 

Christopher Hall concludes, “It is sad and ironic that the sacrament of the Eucharist 

continues to divide Christians…. Too often the Eucharist has led to schism rather than 

unity.”74 Adams concurs, yet he adds that ecclesiology becomes a cause of schism on 

account of the fact that it is integrally related to the Eucharist for certain churches.75 For 

instance, Catholic ecclesiology is grounded in apostolic succession that grants authority 

                                                
71Wainwright, Worship with One Accord: Where Liturgy and Ecumenism Embrace, 

177. See also, McCarthy, The Catholic Tradition, 192. 
72Davies, The Ecumenical Century, 321; Marshall and Taylor, Liturgy and Christian 

Unity, 153. 
73Marshall and Taylor, Liturgy and Christian Unity, 162, 163; White, Introduction to 

Christian Worship, 200. 
74Hall, Worshiping with the Church Fathers, 51. See also, Wainwright, Worship with 

One Accord: Where Liturgy and Ecumenism Embrace, 42. 
75He states that the Catholic Church does not acknowledge the Eucharistic 

celebrations of “ecclesial communities,” meaning Protestants, and that participation in these 
Eucharistic celebrations cannot be recommended. Thus, instead of becoming a means of 
unity, the Eucharist has become a source of division, Michael Adams, Vatican II on 
Ecumenism (Chicago: Scepter Books, 1966), 51, 57-58. Lyons points out the principle 
brought out by the Vatican II document Unitatis Redintegratio (UR) that "eucharistic 
communion is inseparably linked to full ecclesial communion and its visible expression" 
(UR 22). This principle, according to Lyons, “which logically applies in the case of sharing 
with the Eastern Churches also, here has the effect of excluding an ecclesial basis on which 
liturgical sharing can take place because of this lack of fullness of the means of salvation. 
Members of Reformation Churches are then in this context treated as individual Christians,” 
Lyons, "Liturgy and Ecumenism," 85. 
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to the priest to transform the substance of the bread and wine of the Eucharist into the 

substance of the human and divine Son of God.76 Hence, acceptance of this 

ecclesiology,77 which is problematic even for those who believe in a real presence, is a 

necessary condition for entering into Eucharistic fellowship.78 Moreover, the relationship 

between the Eucharist and unity is not entirely clear. For instance, Catholics see the 

Eucharist as the expression of an already existing doctrinal and ecclesiastical unity while 

some Protestants see it as a means to unity.79 Although Wainwright acknowledges the 

ecclesiastical, theological, and attitudinal obstacles to achieving full visible unity in 

Christendom, he still nevertheless believes that the goal is possible80 despite not having a 

                                                
76ST Part III Q75, Art.2. Willimon asserts that in transubstantiation “the substance of 

both Christ’s human nature as well as his divine nature must be present in the consecrated 
bread and wine,” Willimon, Word, Water, Wine and Bread, 56.  

77John Paul II, Ut Unum Sint: On Commitment to Ecumenism (Boston, MA: St. Paul 
Books and Media, 1995), Art. 97.   

78All Protestants agree that the validity of their orders does “not depend upon 
episcopal ordination in the historic apostolic succession.” Francis A. Sullivan, From 
Apostles to Bishops: The Development of the Episcopacy in the Early Church (New York: 
The Newman Press, 2001), 11.  

79Catholic and Protestant Churches regard the Eucharist differently. Catholics regard 
the Eucharist as a sign of an already existing unity in ecclesial life, apostolic tradition, and 
mission. For many Protestants, the Eucharist is a sign of a growing unity and a means to its 
fulfillment, McCarthy, The Catholic Tradition, 199-200, 203. McCarthy points out that 
Vatican II has set forth two principles for intercommunion that are in conflict. “First, since 
Eucharist is a sign of unity, then intercommunion is not recommended on a regular basis. 
Second, since Eucharist is a means of grace, then intercommunion is to be encouraged (UR 
8). Intercommunion is appropriate on special occasions, for example, when friendship, 
cooperation, and ecumenical understanding will grow.” Ibid., 203-204. Also, “only in cases 
of “urgent necessity” may Catholics share the Eucharist with others.” Ibid., 204. While 
Vatican II has softened the Catholic position on the relationship between the Eucharist and 
unity, the Greek Orthodox position of the Eucharist as the result rather than the means to 
unity has been completely unaffected by Vatican II and the ecumenical movement. 
Economou, “The Greek Orthodox Church and Her Relations with the Heterodox Churches,” 
321-341. 

80Wainwright, Worship with One Accord: Where Liturgy and Ecumenism Embrace, 
273. 



	  

 38 

solid proposal as to how to overcome the ecclesiastical obstacles that others recognize81 

and which are inextricably linked to a Eucharistic communion.82 His frustration is 

expressed in the following words, “Unjustifiable confessional oppositions within the 

body of Christ” and “our lack of reconciliation ‘makes mockery’ of the Eucharist.”83 

Preaching of the Word 

John Guice notes that certain variations even within Protestantism can lead some 

observers to the conclusion that the worshippers are not worshipping the same God.84  

Hence the specific aim here will be to examine what the following categories reveal 

about conflicts that surround the preaching of the Word: namely, (1) the approach to 

preaching, including the aim and purpose of preaching, and methods of preaching, (2)  

qualifications for preaching, (3) frequency of preaching and length of sermons, and (4) 

the language used in preaching. 

Webber notes that there are three main approaches to preaching that one can view 

as being divergent. The Bible as the starting point represents the first of these approaches: 

The second introduces creeds, catechesis, and Christian doctrines in order to teach the 

system of Christian faith, and the third begins with human need as the starting point of 

                                                
81Sullivan, From Apostles to Bishops, 11.  
82John Paul II, Ut Unum Sint: On Commitment to Ecumenism, Art. 97.   
83Wainwright, Worship with One Accord: Where Liturgy and Ecumenism Embrace, 

163. 
84Guice points out that the differences in Protestant preaching between the “prayer 

book tradition” and “Free Church tradition” are extreme. He concludes, some “might be 
hard pressed to determine that both are worshipping the same God.” John Guice, From 
Pentecostal to Episcopalian: The Confusing World of Protestant Worship (Indiannapolis, 
IN: Dog Ear, 2010), 83. 
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preaching.85 These three different approaches encompass and have a direct impact on the 

aim and purpose of preaching, the methods of preaching, and the style and content of 

preaching. 

Aim and Purpose of Preaching 

What is the aim and purpose of preaching? A cursory survey taken from many 

denominations covering centuries reveals that the answer to the question is elusive.  

Perhaps the sheer number of different aims raises the issue of how to distinguish between 

aims that are complementary as opposed to ones that are contradictory. For instance, 

working within Webber’s framework, what is the aim and purpose of preaching for those 

who accept the Bible as the starting point? There are several options: (1) the aim of 

making Christ present through the sermon86 as a sacrament87 that transfers the real 

presence of the Eucharist to the sermon and results in grace, power, and salvation, (2) a 

                                                
85Webber, ed. The Renewal of Sunday Worship, 302. Webber notes that these three 

main approaches to preaching include their own subdivisions. The Biblical approach 
incorporates evangelistic, expository, liturgical, narrative, proclamatory, prophetic and 
textual preaching. The creedal approach includes catechetical and doctrinal preaching, and 
the human needs approach includes African-American, confessional, contextual, lay, life-
situational, progressive-emotive, and seeker-sensitive preaching. John Guice states, “today, 
preaching styles are as varied as the numerous traditions—all operating under the banner of 
‘Christianity.’” Guice, From Pentecostal to Episcopalian, 83. This statement seems to imply 
not only difference but also conflict. 

86For the close connection between preaching, the presence of Christ, and its 
subsequent result in salvation, see Norén, “The Word of God in Worship,” 33, 38, 42; 
Kilmartin, "Christ's Presence in the Liturgy," 104, 108; Charles Lynvel Rice, The Embodied 
Word: Preaching as Art and Liturgy (Minneapolis, MN: Fortress Press, 1990), 46-47, 56; 
Davis, This Is My Body, 100 footnotes #23, 102, 105, 107; Hart, Recovering Mother Kirk, 
27- 29. 

87For preaching as a sacrament, see Davies, The Ecumenical Century, 253; Hart, 
Recovering Mother Kirk, 27.  
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focus on Christ and the gospel,88 (3) a doxological aim,89 and (4) a didactic and 

expository aim.90   

The second approach, according to Webber, focuses on creeds and doctrinal 

systems as the starting point of preaching. In this approach, the reform of the church, the 

overthrow of error and the preservation of ecclesiastical institutions constitute the aim of 

preaching.91   

Webber’s third approach to preaching has a human-centered focus, which 

includes preaching that aims at (1) eternal life and salvation,92 (2) conversion,93 (3) 

coping with life’s problems and finding inner peace,94 (4) healing and therapy,95 (5) 

                                                
88See Webber, Ancient-Future Faith, 119, 122-123. For a focus on the Gospel, see 

Vajta, Luther on Worship, 83; Davies, From Andrewes to Baxter and Fox, 162-163.   
89See Norén, “The Word of God in Worship,” 42.   
90See, Lang, Sacred Games, 164, 182, 184, 196; Davies, From Andrewes to Baxter 

and Fox, 134; Schaff, History of the Christian Church, 8 vols. 6:671-679; Bloesch, The 
Church: Sacraments, Worship, Ministry, Mission, 182; William B. McClain, "The Soul of 
Black Worship," African Methodist Episcopal Zion Quarterly Review 93 no.3 (October 
1981): 11-29; Davies, The Ecumenical Century, 230-231; Edwin Charles Dargan, From the 
Apostolic Fathers to the Great Reformers, A.D. 70-1572, vol. 1 A History of Preaching 
(New York: Hodder and Stoughton, 1905), 379-380; Haddon W. Robinson, "What Is 
Expository Preaching?," Bibliotheca Sacra 131 no. 521 (Ja-Mr 1974): 55-60; Davis, This Is 
My Body, 96, 99.  

91Dargan, From the Apostolic Fathers to the Great Reformers, A.D. 70-1572, 375; 
Hardman, A History of Christian Worship, 165; Duncan Macpherson, "Preaching in the 
Roman Ecclesial Context," in The Future of Preaching, ed. Geoffrey Stevenson (London: 
Student Christian Movement, 2010), 28; Davies, From Andrewes to Baxter and Fox, 134.   

92Davies, From Andrewes to Baxter and Fox, 152; Lang, Sacred Games, 149; James 
L. Hendershedt, "The Sermon: A Tool for Evangelism," Trinity Seminary Review 7 no. 2 
(Fall 1985): 23-29. 

93Davies, From Cranmer to Hooker, 295; White, Introduction to Christian Worship, 
126; White, "Christian Worship since the Reformation," 196, 198; Hardman, A History of 
Christian Worship, 37; Bloesch, The Church: Sacraments, Worship, Ministry, Mission, 182.   

94Webber, ed. The Renewal of Sunday Worship, 322-323; Lang, Sacred Games, 172.   
95Lang, Sacred Games, 162-163, 196; Webber, Ancient-Future Worship: 

Proclaiming and Enacting God's Narrative, 70.    
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revival,96 (6) making a decision,97 and (7) applying the ethical teachings of Jesus to social 

customs, economic systems, racial problems and international needs.98  

Lang identifies three great preaching traditions: instructional preaching, ethical 

preaching, and affective preaching, with each of them pursuing a different aim. However 

he notes that even these are affected by an even broader overall purpose.99 Scholars who 

study preaching identify several aims of preaching that are in conflict. Webber notes that 

a shift has taken place from a didactic aim toward a focus on therapeutic or inspirational 

preaching along with entertaining worship. The result, he notes, has been a neglect of the 

study of the Biblical text.100 However, some younger evangelicals are returning from the 

“therapeutic to focus on the teaching of Scripture.”101   

By contrast, post Vatican II preaching does not necessarily focus on instruction 

and exhortation, since this has a detrimental effect on preaching’s mystical function. In 

other words, according to some Roman Catholics, preaching should neither be 
                                                

96Norén, “The Word of God in Worship,” 47; White, A Brief History of Christian 
Worship, 170.   

97Hendershedt, "The Sermon: A Tool for Evangelism," 23-29; Macpherson, 
"Preaching in the Roman Ecclesial Context," 28.   

98Lang, Sacred Games, 190  
99Lang speaks of (1) instructional sermons that impart saving knowledge, (2) 

sermons where the Pastor is an advisor, aiming at ethical preaching which makes their 
audience fit for life, and (3) the centrality of the act of faith as the adequate response to 
affective preaching. He summarizes by stating that preachers “may address the head, the 
hands, or the heart of those who listen.” He also observes that some show a preference for 
one of these traditions while others, whose goal is a mystical union with God, blend them. 
Lang, Sacred Games, 197. 

100Webber, Ancient-Future Worship: Proclaiming and Enacting God's Narrative, 70, 
117.  

101Robert E. Webber, The Younger Evangelicals, 192. Further illustrating divergence 
with regard to the aim of preaching, Webber states that the purpose of preaching for 
traditional evangelicals is didactic, for pragmatic evangelicals its therapeutic, and for the 
younger evangelicals, its back to Scripture, and obedience and Christian living. Ibid., 192, 
202. Preaching also becomes performance when the emphasis is no longer on the Word but 
on the preacher. Bloesch, The Church: Sacraments, Worship, Ministry, Mission, 182. 
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explanatory nor relevant but contemplative and conducive to mature prayer about the 

presence of God.102 Furthermore, “the regeneration of the human heart,” which the sinner 

needs most, is often missing when preaching is reduced to instructional Bible Study.103  

As a result, whenever preachers aim at impressing their congregations with learning and 

eloquence, they inform rather than transform them.104 

Donald Bloesch observes that the aim of preaching today is no longer for the 

glory of God but for entertainment.105 Similarly, those who focus on life-situational 

sermons that bring hope and healing ignore the Bible in favor of psychology and reduce 

“theology to anthropology.”106 In addition, the sacramental aim of preaching, which is to 

make Christ present in the sermon, “is short circuited” when preaching focuses on 

therapy, promotion, and education.107 Davis notes that the fundamental aim of preaching 

is to make Christ present in the sermon: “everything else flows from recognition of this 

experience.”108 This sacramental goal of preaching in Calvin’s writings is echoed by the 

same goal in the Lord’s Supper, namely to experience the real presence.109 In addition, 

Luther also brings out the close relationship between the Word of God, the Eucharist and 

the presence of God when he asserts that Christ “has put himself into the Word, and 

                                                
102Franz Jozef van Beeck, Catholic Identity after Vatican II: Three Types of Faith in 

the One Church (Chicago: Loyola University Press, 1985), 68. 
103Bloesch, The Church: Sacraments, Worship, Ministry, Mission, 182. 
104Davies, From Cranmer to Hooker, 295; idem., From Andrewes to Baxter and Fox, 

162-163. 
105Bloesch, The Church: Sacraments, Worship, Ministry, Mission, 179.  
106Webber, ed. The Renewal of Sunday Worship, 323; Thomas G. Long, The Witness 

of Preaching, 2nd ed. (Louisville, KY: Westminster John Knox Press, 2005), 34-35. 
107Byars, The Future of Protestant Worship, 71; Norén, “The Word of God in 

Worship,” 42. 
108Davis, This Is My Body, 102; Hart, Recovering Mother Kirk, 29. 
109Davis, This Is My Body, 16.    
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through the Word he puts himself into the bread also.”110 Thus, the real presence is also 

found in the spoken Word, and by logical extension to the preached Word: It is not 

restricted to the Lord’s Supper.   

At this point, the liturgical student makes a startling discovery about Protestants, 

the presence of God, and preaching. Just like the Lutherans, Anglicans, and even Zwingli, 

who did not deconstruct but uncritically accepted the Catholic interpretation of the divine 

presence in the Eucharist that was grounded in Aristotle’s understanding of Being via 

transubstantiation, Protestants who refer to preaching as sacramental and as the real 

presence make no attempt to distinguish their view of the divine presence from the 

Catholic view that is grounded in transubstantiation, despite their shift to the Scriptures as 

the authority and mechanism for experiencing the presence of God. Furthermore, debates 

between Catholics and Protestants in the past centered on the sacerdotal and sacrificial 

connections with transubstantiation as the explanation for the real presence, not on the 

interpretation of the divine presence. This uncritical and tacit acceptance of 

transubstantiation as the interpretation of the divine presence by Protestants has paved the 

way for Catholics and Protestants in this post Vatican II era to affirm the importance of 

the divine presence in preaching without engaging in polemical debates about how to 

interpret it.111 These assumptions about the content of the divine presence justify the need 

for the development of hermeneutical tools in the third Chapter of the present work. 

Moreover, I will apply these tools to the assumptions about the divine presence in the 

fourth Chapter.  

Lastly, in contrast to the focus on sacramental preaching, Puritans believed that 
                                                

110This occurs when the words, “This is my Body” are pronounced, LW 36:341, 343. 
111See footnote 67 above.  
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the focus of preaching should be practical. In other words, a sermon should aim at what 

congregations should do, and not just on what they should think, or even how they should 

feel.112 Evangelistic preaching conducted by revivalists and evangelicals echoes this by 

preaching for a decision and aiming at a response.113 Moreover, apologetic preaching—

which Davies characterizes as the most typical twentieth century kind of preaching—

eclipses sacramental preaching.114 

Methods of Preaching 

A view of the methods of preaching includes content, style, form, and planning.  

While the content of preaching during the first few centuries had a basis in Scripture, the 

main elements were “apostolic tradition, Scripture, and the personal contribution of the 

preacher.”115 In later centuries the content of preaching included a focus on fables and 

legends, the elevation of the Virgin Mary and the saints, as well as emphasis on patristic 

and classical lore.116 The direct result of this focus is a meager use of Scripture and little 

theological or moral teaching.117 In contrast to this, the use of Scripture by the Reformers 

represents the glory of Reformation preaching. “In the hands of the reformers the Word 

                                                
112Davies, From Andrewes to Baxter and Fox, 162. 
113Hendershedt, "The Sermon: A Tool for Evangelism," 23-29.  
114Davies, The Ecumenical Century, 230.  
115Dargan, From the Apostolic Fathers to the Great Reformers, A.D. 70-1572, 38. 

Also, Hardman, A History of Christian Worship, 37. 
116For fables and legends, see Dargan, From the Apostolic Fathers to the Great 

Reformers, A.D. 70-1572, 243. For Mary and the saints, see ibid., 141, 155; Hardman, A 
History of Christian Worship, 104. For an emphasis on patristic and classical lore, see 
Edwin Charles Dargan, From the Close of the Reformation Period to the End of the 
Nineteenth Century 1572-1900, vol. 2 of A History of Preaching (New York: Hodder and 
Stoughton, 1912), 136. 

117Dargan, From the Apostolic Fathers to the Great Reformers, A.D. 70-1572, 141, 
155, 189; Hardman, A History of Christian Worship, 104. 
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of God again comes into [prominence] and rules the pulpit.”118 As a result of this 

emphasis on the Word, the Reformers concentrated on Christ and his righteousness, and 

justification by faith.119 While the preaching of the early and medieval churches had 

tended to focus on tradition that dwelt on the saints, Mary and legends, Reformation 

preaching focused more on Scripture as the content of preaching. However, when it 

comes to the contemporary context, Spiller has witnessed a decreasing use of Scripture in 

the content of preaching, which now incorporates all kinds of elements that actually 

constitute the sermon.120 

Stylistically speaking, preaching began to develop toward an oratorical form in 

the fourth century, when greater artistry in preaching developed. Some notable 

representatives of homiletical artistry are John Chrysostom, Ambrose, and Augustine.121  

Moreover, Dargan notes that this artistic emphasis is also part of Catholic and African-

American pulpit style.122 However, the poetic and artistic emphasis that was just 

mentioned is contrasted by a scholastic style of preaching that is more analytical and 

                                                
118Dargan, From the Apostolic Fathers to the Great Reformers, A.D. 70-1572, 374. 

As a result, tales of the saints and other stories are banished. Petty fables and impossible 
adventures do not appear in the sermons of the Protestant Reformers. Ibid., 377. 

119Ibid., 365, 388; Vajta, Luther on Worship, 78.  
120For instance the use of drama, interviews, discussion, audio-visuals, insertion of 

hymns, the use of lyrics, clips from films, sport events, soaps, adverts, phone-in discussions, 
the use of a dry ice machines in order to capture the meaning of what the Bible states by “a 
great cloud of witnesses.” These can all be viewed as differing parts the sermon, and not 
necessarily additions to the sermon. Roger Spiller, "Preaching and Liturgy: An Anglican 
Perspective," in The Future of Preaching, ed. Geoffrey Stevenson (London: Student 
Christian Movement, 2010), 35-36. 

121Dargan, From the Apostolic Fathers to the Great Reformers, A.D. 70-1572, 61-65. 
122Dargan, From the Close of the Reformation Period to the End of the Nineteenth 

Century 1572-1900, 88; McClain, "The Soul of Black Worship," 11-29. 
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logical,123 yet, at the same time, the analytical and logical style is contrasted with a third 

style that is characterized as emotional and down to earth.124 

Another stylistic issue concerns the relationship between homilies and preaching.  

Sermons were elaborate, structured discourses that contained detailed analysis, while 

homilies were informal, structureless conversational talks that lacked logical order and 

did not seem to follow a previously prepared outline.125 Puritans did not believe that 

homilies could actually function as substitutes for preaching. Perhaps the reason is 

because they were read, dry, predictable and could not meet the spiritual needs of the 

worshipers like preaching could by penetrating to the heart.126 This difference between 

the homily and preaching also raises another issue: should preaching be memorized or 

extemporized?127 

As to the form of preaching, there are differences between narrative and 

discursive, evocative and rationalistic, dynamic and static, inductive and deductive, and 

true to the contours of biblical thought rather than to Aristotelian rhetoric or logic.128 

Regarding sermon planning, there have been two basic approaches throughout 

Christian history: preaching through the lectionary, which is ordered by the Christian 
                                                

123This is the case with thirteenth century scholasticism where there was minute 
analysis and logical treatment of material. See Dargan, From the Apostolic Fathers to the 
Great Reformers, A.D. 70-1572, 230, 261; Webber, ed. The Renewal of Sunday Worship, 
298. 

124Lang, Sacred Games, 177; White, A Brief History of Christian Worship, 170; 
Willimon, Word, Water, Wine and Bread, 102. 

125Dargan, From the Apostolic Fathers to the Great Reformers, A.D. 70-1572, 41, 65, 
70.  

126Davies, From Andrewes to Baxter and Fox, 139; idem., From Cranmer to Hooker, 
296-297. 

127Dargan, From the Apostolic Fathers to the Great Reformers, A.D. 70-1572, 305. 
For Evangelicals and Puritans, see Davies, From Watts and Wesley to Maurice, 231. 

128Webber, ed. The Renewal of Sunday Worship, 306. 
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year, and preaching through a biblical book.129 During the Reformation, the Reformers 

mainly preached on biblical texts, sometimes going through entire books of the Bible. 

“This became the preferred Reformed pattern and contributed to the setting aside of the 

traditional Christian year.”130 However, in recent times there has been a return to 

lectionary preaching that has forced preachers to dig as much out of the passage as they 

can. As a result, there has been a greater emphasis on exegetical preaching, and a lesser 

emphasis on topical preaching, catchy series, and even thematic unity.131 

Qualifications for Preaching 

The basic issues surrounding the qualifications of those who preach are (1) 

whether preaching is the exclusive domain of the clergy, and (2) whether women are 

permitted to preach. During the first two centuries lay preaching was the rule, not the 

exception.132 Yet, as the church began to organize, it displayed a “tendency toward 

increasing officialism.”133 By the fourth century and beyond, this growing tendency to 

restrict preaching to the bishops and presbyters became fixed.134 

Protestant lay preaching began to flourish in the seventeenth century, yet as 

                                                
129Ibid., 329-330; Hughes Oliphant Old, "Preaching by the Book: Using the Lectio 

Continua Approach in Sermon Planning," Reformed Worship 8 (Summer 1988): 24-25. 
130White, A Brief History of Christian Worship, 135. 
131Ibid., 172; Rice, The Embodied Word, 62-63. Part of the rationale for the return to 

lectionary preaching is that it forces preachers to preach on a wider selection of scripture 
than most did previously, White, Introduction to Christian Worship, 77. 

132John A. Broadus, Lectures on the History of Preaching (New York: A.C. 
Armstrong and Son, 1902), 43, 45-49. 

133Dargan, From the Apostolic Fathers to the Great Reformers, A.D. 70-1572, 35. 
134Ibid., 35, 67; Norén, “The Word of God in Worship,” 37. With the exception of 

Chrysostom and Augustine, bishops were the only ones to preach sermons up until the sixth 
century. Spielmann, History of Christian Worship, 43. Also, during the twelfth and 
thirteenth centuries, Popes Innocent III and Gregory IX condemned the unauthorized 
preaching of laymen. Schaff, History of the Christian Church, 8 vols. 5:852. 
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ministers became more educated, lay preaching seemed more and more inadequate.135  

Nevertheless as the church progressed, men like Wesley made use of lay preachers.136  

Furthermore, with the development of the “new Code of Canon Law” in 1983, the Roman 

Catholic Church has lifted “the prohibition against lay preaching.”137 

The other issue about qualification revolves around whether lay preaching 

includes women. Ziklund notes that although women have always worshipped, they have 

not until recently taken on the public authority of preacher and worship leader.138 

Frequency and Length of Preaching 

Preaching was infrequent during the late sixth century and during the late 

medieval period, when the focus was primarily on the mass.139 However, during the 

Reformation in Zurich, some preachers preached “fourteen times a week.”140 In 

Wittenberg, there were three sermons on Sunday and daily sermons throughout the week.  

“Luther often preached every day for a week, and on fast days two or three times.”141  

 
                                                

135Lang, Sacred Games, 48. 
136Willimon, Word, Water, Wine and Bread, 100. 
137William Skudlarek, "Lay Preaching and the Liturgy," Worship 58 no. 6 

(November 1984): 500-506. 
138Barbara Brown Zikmund, "Women as Preachers: Adding New Dimensions to 

Worship," Journal of Women and Religion 3 no. 2 (Summer 1984): 12-16. The issue of 
women who preach has often been confused with the ordination of women as pastors.  
Hence, there will be liturgical conflict for those who hold that women must be ordained as 
pastors in order to preach. The Catholic Church has only slightly modified its stance by 
pointing out that women may “proclaim” the Scripture reading, with the exception of the 
gospels when the bishop appoints them to do so when there is a shortage of priests. Norén, 
“The Word of God in Worship,” 37. 

139Webber, Ancient-Future Worship: Proclaiming and Enacting God's Narrative, 74; 
Willimon, Word, Water, Wine and Bread, 48. 

140White, A Brief History of Christian Worship, 118. 
141Ibid., 135; Broadus, Lectures on the History of Preaching, 122. 
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As a result of Vatican II, preaching in the Catholic Church now occurs at every Sunday 

Mass.142 

As we now look at the length of the sermon, we note that during the fifteenth 

century, sermons sometimes lasted three hours during Lent, while some discourses could 

last up to six hours, although some preachers would limit the time to an hour.143 

Anabaptist preaching rarely lasted less than an hour, and Puritan preachers such as Hugh 

Peters could preach for three hours on a fast day.144 Davies notes that sermons in the first 

half of the twentieth century were twice as quiet and half as long as the discourses in the 

Victorian pulpit.145 Stevenson notes that in British churches today, homilies can last three 

to four minutes before the Mass, while thematic or expository sermons can range from 

fifty to sixty minutes.146  

Worship, Preaching, and Use of Language 

The use of language, whether in the pulpit or during other parts of the liturgy, can 

be divided into two distinct categories: (1) language as in Latin versus the vernacular, and 

(2) God-talk or the language we use to address God, which also includes contemporary 

language. 

In the section on the Eucharist, I pointed out that for centuries the Eucharist in the 

                                                
142White, A Brief History of Christian Worship, 157. 
143Schaff, History of the Christian Church, 8 vols. 6: 676-677.  
144Davies, From Cranmer to Hooker, 340; idem., From Andrewes to Baxter and Fox, 

130, 140. 
145Idem., The Ecumenical Century, 1900-1965, 211. 
146Geoffrey Stevenson, "Introduction," in The Future of Preaching, ed. Geoffrey 

Stevenson (London: Student Christian Movement, 2010), 1. 
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Catholic Church was pronounced in Latin.147 In addition, since preaching declined from 

the time of Augustine all the way to the twelfth century,148 “the larger proportion of 

sermons that have come down to us, not only from the twelfth century, but from the 

entire Middle Ages, are in Latin.”149 For Catholics the switch to the vernacular would not 

occur until Vatican II.150   

The issue of God-talk, which encompasses both inclusive language and 

contemporary language, has generated “the most vehement arguments” in recent 

decades.151 Susan White notes that “liturgical language came under intense scrutiny” at 

the same time that liturgical experimentation was taking place throughout the Christian 

Church.152 The question of inclusive language has a direct impact on how God is 

addressed. Should worshippers address God as Father, Mother, or Parent, or as our Great 

Ancestor, or as something else? Also, should worshippers address the Spirit as a 

Goddess?153 Fenwick notes, “Few areas of liturgical change in the second half of the 

                                                
147Hardman, A History of Christian Worship, 156; Davies, From Cranmer to Hooker, 

103. However, the council of Trent did not permit this shift to the vernacular and the shift 
did not come until 1967, White, A Brief History of Christian Worship, 88, 121. 

148Dargan, From the Apostolic Fathers to the Great Reformers, A.D. 70-1572, 106.  
149Ibid., 186; Hardman, A History of Christian Worship, 104.  
150Dargan, From the Apostolic Fathers to the Great Reformers, A.D. 70-1572, 305; 

Howell, "From Trent to Vatican II," 293; Lyons, "Liturgy and Ecumenism," 90. 
151Davies points out that inclusive language has been made an issue by women who 

believe that “both the patriarchal society from which the Bible documents emerge, and the 
masculine names of the two Persons of the Trinity in Christian theology have rendered 
women ‘invisible.’” “The second acute controversy is concerned with the struggle between 
advocates of the retention of the seventeenth century language of both the 1662 Book of 
Common Prayer and of the King James Bible and the passionate advocates of contemporary 
language in the liturgy.” Davies, Crisis and Creativity, 177, 178-192.  

152White, "Christian Worship since the Reformation," 200. 
153Veli-Matti Kärkkäinen, Pneumatology (Grand Rapids, MI: Baker Academic, 

2002), 164-169; Fenwick and Spinks, Worship in Transition, 155; Rollins, How (Not) to 



	  

 51 

twentieth century have produce [sic] such violent reactions as that of the language of 

worship.”154   

Music 

Perhaps some of the greatest liturgical battles throughout the centuries have been 

fought over music.155 Currently, Miller argues, “Contemporary Christian music has 

become one of the most controversial issues facing the church at the close of the 

twentieth century.”156 As a result, Etherington makes the following pertinent observation; 

“The official attitude of the church towards worship music has been, with rare 

exceptions, extreme—extremely strict or extremely lax.”157 

The divergence has centered on the following areas, (1) the use of instruments, (2) 

secular influences, (3) musical style, (4) congregational and participatory versus 

                                                
Speak of God, 104; Kabasele Lumbala, Celebrating Jesus Christ in Africa, 36; Wainwright, 
Worship with One Accord: Where Liturgy and Ecumenism Embrace, 254. 

154Fenwick and Spinks, Worship in Transition, 147. 
155Michael Burgess Jr. has made the following observation about music and liturgical 

conflict. He states, “Battles over the proper place and kind of music for worship have been 
around since the Old Testament days and have embroiled the Christian church from its 
inception. The early church fathers argued as fiercely over this issue as any theological 
heresy,” Webber, ed. Music and the Arts in Christian Worship, 177. Liesch puts it this way, 
“music is the major divisive issue,” The New Worship, 177. See also, Ed Christian, Joyful 
Noise (Hagerstown, MD: Review and Herald, 2003), 7. 

156Steve Miller, The Contemporary Christian Music Debate: Worldly Compromise or 
Agent of Renewal? (Wheaton, IL: Tyndale House Publishers, 1993), 1. John Witvliet points 
out,  

Ninety-nine times out of a hundred, the worship wars of the past decades (although 
frankly, when hasn’t there been a worship war?) are about nothing more than music—
what music will be sung, what style will it be, who will lead it, what instruments will be 
used, and how loud will it be (John D. Witvliet, "Beyond Style: Rethinking the Role of 
Music in Worship," in The Conviction of Things Not Seen: Worship and Ministry in the 
21st Centurgy, ed. Todd E. Johnston (Grand Rapids, MI: Brazos Press, 2002), 68). 

157Etherington, Protestant Worship Music, 10.  
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professional and passive, and (5) the purpose of music in worship.158 

The Use of Instruments 

According to Westermeyer, our current widespread and unquestioning acceptance 

of instruments in worship is actually the minority position when considering the church’s 

whole history.159 There were two instances in the church’s history when instruments were 

not used at all: They were the patristic era and the Calvinist Reformation.160 Etherington 

points out that in the post Gregorian era of the fifth century, “Ecclesiastical opposition to 

instrumental music bordered on the fanatical.”161  

The church fathers either downplayed or outright rejected the use of instruments 

in the church because of their association with pagan festivities.162 In Eastern Orthodox 

worship, the Byzantine chant is never heard with musical instruments, even to this day.  

Yet, Western-style music that is sung in a Baroque harmonic style has influenced Russian 

Orthodox liturgy. Consequently, when the new harmonic style of singing was introduced 

in the seventeenth century, a number of Christians within the Russian Orthodox Church  

 
                                                

158Doukhan draws attention to secular influences, the use of instruments as well as 
the influence on human emotions. She observes that these “are the very same issues that still 
raise red flags in the church today.” She also notes that congregational participation “would 
come under attack and be constantly challenged throughout the history of the church.” 
Lilianne Doukhan, In Tune with God (Hagerstown, MD: Autumn House Publishing, 2009), 
145, 149-150. James White notes that the relationship of music to the secular world has been 
a perennial problem for church music. White, Introduction to Christian Worship, 117. Barry 
Liesch focuses on musical style as a source of division, Liesch, The New Worship, 177. 

159Paul Westermeyer, "Instruments in Christian Worship," Reformed Liturgy and 
Music 25 no. 3 (Summer 1991): 111.  

160Webber, ed. Music and the Arts in Christian Worship, 388.  
161Etherington, Protestant Worship Music, 39.  
162Doukhan, In Tune with God, 153; Etherington, Protestant Worship Music, 39; 

White, A Brief History of Christian Worship, 37, 70; Idem., Introduction to Christian 
Worship, 117.  
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separated themselves from the church altogether so that they could continue the old 

traditions.163 

In the West, plainsong or Gregorian chant, “remained monadic for a long time”164 

essentially stifling innovation and creativity “for centuries to come.”165 Yet, as former 

pagan associations regarding instruments declined, the medieval western church could 

not hold back the expression of creative forces through various instruments.166 This 

freedom to create, carried on through the centuries, led to music that was “improper, 

impure, or lascivious,” and which ultimately led some at the council of Trent to suggest 

“a total suppression of music in the services of the Church.”167 What actually occurred at 

Trent was a rigorous reform of impure elements “with the object of restoring the purity of 

plain-chant.”168 Several centuries later Vatican II catapulted the church into the twenty 

first century by no longer placing a ban on such instruments as the piano and guitar.169 

                                                
163Donald Hustad, Jubilate! Music in the Evangelical Tradition (Carol Stream, IL: 

Hope, 1981), 41; Andrew Wilson-Dickson, The Story of Christian Music: From Gregorian 
Chant to Black Gospel an Illustrated Guide to All the Major Traditions of Music in Worship 
(Minneapolis, MN: Fortress, 1996), 152, 157. 

164Etherington, Protestant Worship Music, 38; Erwin Esser Nemmers, Twenty 
Centuries of Catholic Church Music (Milwaukee, WI: The Bruce Publishing Company, 
1949), 29; White, Introduction to Christian Worship, 127; SC, Art. 116. 

165Etherington, Protestant Worship Music, 38, 39, 46. 
166In the eighth century the West began to employ harps, fiddles and trumpets, 

Hardman, A History of Christian Worship, 91. In the early Middle Ages, instruments lost 
their former pagan associations and began to be introduced in Christian liturgy. “By 1300, 
all major churches in Western Europe owned an organ and had musicians practiced in 
playing it. However, it still took some time before musical instruments came to accompany 
and support a choir,” Lang, Sacred Games, 56. 

167Robert F. Rayburn, Papal Legislation on Sacred Music (Collegeville, MN: 
Liturgical Press, 1979), 29.  

168Hardman, A History of Christian Worship, 222. See also Etherington, Protestant 
Worship Music, 84; Rayburn, Papal Legislation on Sacred Music, 29. 

169“Pastors allowed new music in the liturgy. Use of the piano, which had been 
forbidden by Pope Pius X in Tra le Sollecitudini in 1903, was now permitted. Other 
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At the time of the Reformation there was a stark contrast between those who 

advocated the total abolition of music and those who believed that the worship service 

should be completely musical.170 Also, the contrast over the use of instruments between 

Luther on the one hand and Calvin and Zwingli on the other, could not have been 

greater.171 “Where Luther sought to restore to music its proper function as an aid to 

worship, the Calvinists threw it out almost completely.”172 This conflict over the use of 

instruments continued with Puritan and Quaker worship, and even moved into the 

twentieth century with some evangelical churches, notably the Church of Christ.173 

Yet, even when the churches eventually agreed concerning the use of musical 

instruments in liturgy, they did not necessarily approve of the use of all instruments. For 

instance, there have been diverging opinions about the use of certain instruments such as 

the organ, piano, drums, and guitar in liturgy.174 Thus, ambiguity, confusion, and 

                                                
instruments such as guitars, began to be heard in church as well,” Ferrone, Liturgy: 
Sacrosanctum Concilium, 57. 

170White, Introduction to Christian Worship, 121.  
171Webber, ed. Music and the Arts in Christian Worship, 222-226; White, A Brief 

History of Christian Worship, 137; Idem., Introduction to Christian Worship, 123.  
172Etherington, Protestant Worship Music, 97-98.; Webber, ed. Music and the Arts in 

Christian Worship, 225-226. See also Doukhan, In Tune with God, 200-201; Spielmann, 
History of Christian Worship, 76. 

173Webber, ed. Music and the Arts in Christian Worship, 226-227; White, 
Introduction to Christian Worship, 125; Hustad, Jubilate! Music in the Evangelical 
Tradition, 41. 

174Hardman notes that in the eighth century, “the organ became increasingly popular 
everywhere except at Rome, where it was forbidden.” Hardman, A History of Christian 
Worship, 91. Yet, according to James White, the organ did not make its advent in churches 
in the West until the tenth century. White, Introduction to Christian Worship, 117. In the 
thirteenth century all major churches in Europe owned an organ, and they continued to be 
used in English music just before and during the Reformation “until the Puritans destroyed 
them in the early days of the Commonwealth.” Hardman, A History of Christian Worship, 
182; Lang, Sacred Games, 56. Zwingli had earlier destroyed the pipe organs in 1527. See 
Webber, ed. Music and the Arts in Christian Worship, 225-226; White, A Brief History of 
Christian Worship, 137; Idem., Introduction to Christian Worship, 123. The attitude toward 
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contention over the use of instruments in liturgy have reigned from the early church to 

the contemporary church.  

Secular Influences 

Closely related to the issue of instruments is that of secular influences in liturgy.  

More specifically, should the church disseminate the gospel by using all kinds of secular 

music?   

In the early centuries after the death of the apostles, the church used songs that 

were borrowed from secular tunes as a permanent feature of early congregational music.  

However, the church eventually eliminated congregational songs that were based on 

secular tunes because this method posed a threat to the integrity of the message on 

account of its associations. Since the church prior to the council of Laodicea in the fourth 

century did not develop its own sacred tunes, eliminating secular tunes effectually took 

singing away from the people.175 

At the beginning of the Reformation, Protestantism still preserved the dualistic 

interpretation of reality from Plato and Aristotle176 that resulted in minimal differences 

between sacred and secular music since all of life was considered as sacred.177 

Consequently, the “disparity between sacred and secular music could at first hardly 

                                                
the organ today among some is not much better than the Puritans. For instance, the 
Saddleback church in California removed organ music and used rock music after conducting 
a survey. Also young people today like big electronically amplified music, but not the organ, 
Byars, The Future of Protestant Worship, 53; Herbert E. Douglass, Truth Matters (Nampa, 
ID: Pacific Press, 2006), 87; Towns, Putting an End to Worship Wars, 54. 

175Doukhan, In Tune with God, 156.  
176Friedrich Blume, Protestant Church Music: A History (New York: W.W. Norton, 

1974), 29. 
177Gibbs and Bolger point out religious life prior to modernity did not make a 

distinction between secular and sacred. Gibbs and Bolger, Emerging Churches, 66-67, 73.  
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become a problem.”178 In order to avoid any contact with the secular, Calvin and Zwingli 

banned the use of instruments in liturgy. For similar reasons, they probably preferred 

psalmody rather than hymnody.179 

Of all the Reformers, it was Luther who initiated and established the practice of 

using secular music to accompany sacred text, also known as contrafacta.180 Luther did 

not want the “devil to usurp all the beautiful melodies,” and even his attack on “love 

songs and carnal pieces” was always directed at the obscene texts and not against secular 

song in general.181   

Consequently, in the current debate about Christian contemporary worship music, 

some are strongly advocating that the church employ rock and its derivative styles on the 

same basis that led Luther to wed scriptural texts with secular tunes.182 Others however 

point out the following problems with that argument: (1) Luther changed the melodic and 
                                                

178Friedrich Blume, Protestant Church Music, 29.  
179Doukhan, In Tune with God, 200-201.  

Whereas Martin Luther would admit any suitable text to be sung in worship unless it 
was unbiblical, John Calvin would allow only those texts which came from Scripture. 
Calvin commissioned poets to write metrical settings of the Psalms for the congregations 
in Strassburg and Geneva. Calvinist churches throughout Europe developed large 
repertories of psalmody, especially churches in England and Scotland (Webber, ed. 
Music and the Arts in Christian Worship, 260). 

180Blume, Protestant Church Music: A History, 30; James Van Horn Melton, 
"Confessional Power and the Power of Confession: Concealing and Revealing the Faith in 
Alpine Salzburg, 1730-1734," in Cultures of Power in Europe During the Long Eighteenth 
Century, ed. Hamish Scott and Brendan Simms (New York: Cambridge University Press, 
2007), 139. 

181Luther was interested in preserving the “beautiful melodies” so that Protestant 
truth could be apprehended through sounds that were familiar. Blume, Protestant Church 
Music: A History, 30. Luther drew from all types of songs to disseminate the gospel such as 
sacred and folk melodies, other popular tunes, art songs, love songs, herald songs, 
propaganda songs, dance songs and the popular ballad, see Doukhan, In Tune with God, 
162-169. 

182Samuele Bacchiocchi, The Christian and Rock Music: A Study on Biblical 
Principles of Music (Berrien Springs, MI: Biblical Perspectives, 2000), 34, 53; Miller, The 
Contemporary Christian Music Debate, 113. 
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rhythmic structure of the tunes he borrowed, which eliminated worldly influences, (2) he 

avoided drinking and dance tunes, and (3) the differences between sacred and secular 

music were far less obvious in Luther’s day then they are today.183 

Musical Style 

For many centuries, Gregorian chant was the predominant style of Christian 

liturgy, and in spite of changes in musical style that came with the advent of polyphony 

and instruments, it still retains pride of place in Catholic liturgy.184 Nineteenth century 

Catholic services used highly dramatic music with an operatic style resulting in emotional 

manipulation. Yet, this was contrasted with the “austere objectivity of Gregorian chant” 

that could be sung by congregations, albeit in Latin.185 The most drastic changes in 

musical style in the Catholic Church came with Vatican II and included approval of 

traditional music from all over the world. As a result, some of the new church music was 

                                                
183Bacchiocchi, The Christian and Rock Music, 54-56. Also, those who seek to 

justify the borrowing of secular tunes for church services should take the following point 
from Doukhan into consideration. She states,  

It might come as a surprise that most of the songs based on tunes borrowed from the 
secular repertoire were not initially intended for use in church services. They were 
actually destined to be sung in homes, at work, in school, or in public places (markets, 
inns, taverns, etc.) (Doukhan, In Tune with God, 167).  

184Theodor Klauser, A Short History of the Western Liturgy: An Account and Some 
Reflections, 2d ed. (New York: Oxford University Press, 1979), 156. Hardman refers to 
plainchant as the “Church’s own characteristic music.” Hardman, A History of Christian 
Worship, 52. According to Vatican II, Gregorian chant is specially suited to the Roman 
liturgy, and it should be given pride of place in liturgy, SC, Art. 116. During the period 
between Trent to Vatican II, there was rigid unification in liturgy and rubricism combined 
with “considerable diversity in the music which accompanies the liturgy.” Webber, ed. 
Music and the Arts in Christian Worship, 245; White, A Brief History of Christian Worship, 
146. 

185White, Introduction to Christian Worship, 127.  
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difficult to distinguish from animistic music to rock concerts in America.186   

Doukhan states that the current disagreements and disputes over music in our 

churches can be traced back to conflicts that occurred around the nineteenth century.  

These conflicts resulted in the ever widening split between established churches and their 

emphasis on musical tradition and the evangelical churches and their emphasis on 

emotions and persuasion.187 

Currently, most discussions of worship styles are “largely discussions of music 

styles and preferences.”188 As a result, musical styles have actually formed “their own 

denominations.”189 Musical styles are divided into traditional versus contemporary in 

which traditional represents organ, classical/western music, and hymn singing with the 

emphasis on melody and harmony, and contemporary stands for electronically amplified 

music with a predominance of rhythm expressed through guitars and drums.190 

                                                
186Ferrone, Liturgy: Sacrosanctum Concilium, 57, 60, 78; SC, Art. 119; Stringer, A 

Sociological History of Christian Worship, 225; Webber, ed. Music and the Arts in 
Christian Worship, 248-250; Wilson-Dickson, The Story of Christian Music, 176, 179.  

187Doukhan points out that there was a growing influence of popular music styles 
during the nineteenth century, which began to be countered by a revival and return to the 
great masters like Palestrina, Bach and Handel. There was also a revival of plainchant, the 
medieval Roman Breviary and old hymns from the Middle Ages. This reform movement was 
“in particular, associated with the official churches, such as the Roman Catholic Church in 
continental Europe and the Anglican Church in England.” Its influence soon reached other 
denominations, Doukhan, In Tune with God, 209-210.  

188York, America's Worship Wars, 13. 
189Mark Moring, "Pop Goes the Worship," Christianity Today, March 2011, 24.  
190Byars, The Future of Protestant Worship, 3, 53, 54, 58; Long, Beyond the Worship 

Wars: Building Vital and Faithful Worship, 57; White, Introduction to Christian Worship, 
128. Gerrit Gustafson notes the following,  

Placing greater value on the physical and emotional dimensions in worship greatly 
affects the musical style of charismatic worship. Most noticeable is the greater emphasis 
on rhythm in worship music. More than melody or harmony, rhythm corresponds to the 
physical side of human personality. A charismatic worship band is generally built 
around a rhythm section (piano or guitars, bass and drums) rather than around an organ. 
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Representatives of these two styles have “sharply disagreed over which outlook was 

superior.”191  Scholars point out that these battles over musical style were the direct result 

of the cultural revolution of the 1960’s in America and Vatican II.192 However, perhaps at 

the root of these discussions is the conflict over whether music is merely a cultural 

phenomenon or whether it communicates moral absolutes193 that are grounded in reality. 

Bierly makes the following conclusion, “The music-style-in-worship debate is 

nothing if not divisive. Those who prefer traditional hymns clash with those bringing 

drums and guitars into the sanctuary. People on each side of the debate believe they are 

defenders of the way God wants to be worshiped.”194 

                                                
The organ doesn’t easily accompany hand-clapping praise music (Webber, ed. Twenty 
Centuries of Christian Worship, 311).  

Moring also points out an “unprecedented idea,” namely, how the new music has led to an 
“emotional distance from hymns that was not felt by generations before.” Moring, "Pop 
Goes the Worship," 24. 

191Doukhan, In Tune with God, 294.  
192See, Brennan Hill, Exploring Catholic Theology: God, Jesus, Church, and 

Sacraments (Mystic, CT: Twenty-Third Publications, 1999), 222; Richard A. Kauffman, 
"Beyond the Battle for the Organ: Robert Webber Calls a Truce to the "Worship Wars"," 
Christianity Today 41 no 12, no. (1997): 25; Long, Beyond the Worship Wars, 4; York, 
America's Worship Wars, 4-6.  

193Byars states that there is no such thing as a sacred rhythm or sacred style of music. 
There is no consecrated instrument and no sacred rhythm that forbids a certain beat. Byars, 
The Future of Protestant Worship, 62. Towns believes that music and musical instruments 
are grounded in culture and cultural expression. As a result he asks if we should Westernize 
the world before Christianizing it? Towns, Putting an End to Worship Wars, 38, 58. Long 
states that expressions of music from Bach to rock are culturally grounded. Long, Beyond 
the Worship Wars: Building Vital and Faithful Worship, 64. Wolfgang Stefani disagrees; he 
states that human creativity has been affected by the Fall. Second, he states that as the letters 
of the alphabet combine to produce moral content, so do the notes. Third, he points out that 
musical styles are embodiments of significant worldviews, including the concept of God. 
Wolfgang H.M. Stefani, Music and Morality, ed. Samuele Bacchiocchi, The Christian and 
Rock Music: A Study on Biblical Principles of Music (Berrien Springs, MI: Biblical 
Perspectives, 2000), 345-364. See also, Calvin M. Johansson, Discipling Music Ministry: 
Twenty-First Directions (Peabody, MA: Hendrickson, 1992), 25, 35. 

194Steve Bierly, "Sparring over Worship," Leadership (Winter 1997): 37. William 
Lock concurs,  
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Congregational and Participatory Versus 
Professional and Passive 

 
During the first four centuries of the Christian era, participatory singing became 

the most characteristic and fundamental trait of congregational singing. Consequently, the 

participatory nature of word-centered worship also included worship that was musical 

and which belonged to the assembly rather than to the special singers.195 However, the 

Council of Laodicea (363-364) brought about changes that virtually eliminated 

congregational singing, which would not return until the Reformation. Moreover, music 

was becoming so specialized that only those “trained for the purpose,”196 could actually 

sing it. Doukhan states that congregational singing “would come under attack and be 

constantly challenged throughout the history of the church.”197 

During the Middle Ages, the rise of high art church music, which was now the 

exclusive domain of the professional, went hand in hand with a deep spiritual decline of 

the church.198 Moreover, highly complex and professional music, such as Palestrina’s 

                                                
One of the major problems which emerged from the church music renewal movement of 
the 1960s and 1970s is the division between those churches which chose to continue 
singing traditional songs and those assemblies which adopted praise-and-worship-style 
music exclusively. Also, there are those church leaders who opted for both by 
scheduling two services, one traditional and one contemporary. However, this practice 
has been just as divisive, though confined to the local church. Congregational song, 
however, is for all of the people of God in united acts of worship (Webber, ed. Music 
and the Arts in Christian Worship, 277). 

195Doukhan, In Tune with God, 148, 155-156; White, Introduction to Christian 
Worship, 118, 119.  

196The bishops grappled with issues such as the use of instruments, non-scriptural 
texts and secular tunes for congregational singing. They ultimately decided to prohibit all 
these options and opted for a more ascetic approach to music. This prohibited the 
participation of the people singing in the church. Doukhan, In Tune with God, 154. See also, 
Etherington, Protestant Worship Music, 28, 30; White, Introduction to Christian Worship, 
119. 

197Doukhan, In Tune with God, 149-150.  
198Ibid., 155, 204. After the tenth century the  
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Missa Papae Marcelli, which was written for ten parts, replaced the old monopoly of 

chant in unison. Consequently, “congregational song was left to Protestants.”199 Later in 

the time of Mozart (1770s), there was a contrast between very elaborate classical masses 

and congregational singing. In contrast, some wanted worship to be a matter of the heart 

and funds to be spent on the poor, yet Catholic apologists for the Baroque musical culture 

of the late 1700’s disagreed. Instead of spending money on the poor, they wanted to 

adorn the throne room of God with sound in much the same way that they visually 

decorate it.200 

One of Martin Luther’s objectives for reform was the active participation of the 

people in public worship. His method for achieving his objective was the introduction of 

hymns with familiar tunes in the vernacular that “people would join in singing.”201  

However, two centuries after Luther, Lutherans began to be involved in a controversy 

similar to that which Catholics faced. The feeling was that only well-trained specialists 

could perform God’s court music. “In this, Baroque Lutheranism agreed with Baroque 

Catholicism.”202 

Currently, congregations do very little singing in “seeker services,” which are 

services that are designed for those who do no regularly attend church, or not all, but who 

                                                
Western Church developed elaborate choir music which greatly inhibited the 
congregation from taking its long-established part in the service. By the twelfth century 
all the choral parts of the service were sung exclusively by either the clergy or the 
choir….The rise of choirs and elaborate church music kept them from participating in 
the choral parts (Spielmann, History of Christian Worship, 53, 59). 

199White, Roman Catholic Worship: Trent to Today, 20.  
200Lang, Sacred Games, 57-58.  
201Etherington, Protestant Worship Music, 92. Also, Doukhan, In Tune with God, 

157. 
202Lang, Sacred Games, 58, 60.  
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are seeking answers. In seeker services professional musicians target specific age groups 

in order to provide “entertainment evangelism” with music that “resonates in nostalgic 

style to whatever age group is targeted.”203 The result, as Moring observes, is that music 

that was once participatory is now passive.204 

The Purpose of Music 

According to Calvin Johansson, “The fundamental question concerning music 

ministry is: What is the purpose of church music? All other questions pale next to this 

one.”205  The question is important, yet the following paragraphs show the conflicting 

answers within the history of Christianity. 

First, in the conflict between Arianism and Orthodoxy, both aimed at converting 

society through hymns that were used to promote and teach their theology. In actuality, 

they used hymns as “theological propaganda”206 and as “‘weapons’ to engage in religious 

warfare.”207   

Second, others believe that the characteristics that are found predominantly in 

classical music help to achieve the primary purpose of church music, which is to “elevate 

                                                
203White, Introduction to Christian Worship, 129.  

Another maxim of the culturally sensitive philosophy is that a congregation would rather 
listen to music sung to them than to actually sing music themselves. Inherent in these 
statements seems to be a conviction that the probability of God’s presence and blessing 
in the service increases exponentially with the professional quality of the entertainment 
(Webber, ed. Twenty Centuries of Christian Worship, 400).   

204Moring, "Pop Goes the Worship," 22.  
205Johansson, Discipling Music Ministry, 12.  
206White, A Brief History of Christian Worship, 71. 
207Doukhan, In Tune with God, 151.  
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[the] thoughts and respond to the transcendental aspect of religion.”208 

Third, some have maintained that the purpose of church music is to create a truly 

sacred environment that inspires religious feelings by appealing to the emotional aspect 

of humanity. “Music, for Wesley and the classical Pentecostal tradition, must charge the 

atmosphere, stir up emotions, and thus open people’s hearts to God.”209 

Fourth, among Catholics, those who were involved in worship music from the 

time of the Counter Reformation to the nineteenth century, strove “to make the Sunday 

service ‘a good show’” by employing “all the pomp and ornamentation of the Baroque 

period in Western culture.”210 Related to this is the view of the professional musician 

who performs “for the congregation to listen to, not participate in.”211 

Fifth, “Luther was the first to glimpse radical new possibilities for church music. 

Theologically, music could enable that full participation which belongs to the priesthood 

of the laity.”212 

A sixth purpose of music is for gospel preaching that ultimately results in winning 

souls.213 Yet in this endeavor James White points out that “music was often used in a 

frankly manipulative way in preparing people to be receptive to gospel preaching.”214 

Lastly, a seventh purpose for music is so that congregations can experience the 

                                                
208Ibid., 292.  
209Lang, Sacred Games, 185, 402. Also, Doukhan, In Tune with God, 292. 
210Spielmann, History of Christian Worship, 87.  
211Doukhan, In Tune with God, 293.  
212White, Introduction to Christian Worship, 121. Popular Low Church music 

consisted of congregational singing found within Protestantism as an integral part of the 
services and in Catholicism it only existed outside the official liturgical rituals. Doukhan, In 
Tune with God, 293. 

213Lang, Sacred Games, 175-176; White, Introduction to Christian Worship, 126.  
214White, A Brief History of Christian Worship, 173.  
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presence of God.215 John Witvliet points out the irony of worship leaders “who mock 

supposedly simplistic theories of sacramental realism at the Lord’s Supper” while at the 

same time they seek out liturgical/music leaders who can “make God present through 

music.” He concludes, “No medieval sacramental theologian could have said it more 

strongly. Dare we call this ‘musical-transubstantiation.’”216  

Thus, those who refer to the divine presence in music as sacramental realism and 

musical transubstantiation assume the same interpretation of the divine presence as those 

who advocate for a real presence in the Eucharist and in preaching. In other words, the 

Eucharist, the preaching of the Word, and music constitute three main vehicles of the 

divine presence, yet this brief history has uncovered that transubstantiation is the only 

interpretation of the divine presence in all three modalities. Those who strongly affirm 

that music is the agency for experiencing God’s presence do not seem to offer any 

alternative interpretation for the content of the divine presence. Witvliet’s use of the 

phrase “musical-transubstantiation” only serves to strengthen this conclusion, since he 

does not counter or provide an alternative interpretation for the presence of God. This 

only justifies the need for the development of hermeneutical tools that can be used to 

assess the content of the interpretation of the presence of God. I will develop these tools 

in the next Chapter, which is Chapter 3, and then later apply them to the interpretation of 

the divine presence in the fourth Chapter. 

                                                
215The following works attach the experience of God’s presence to the music itself, 

Ruth, “A Rose by Any Other Name,” 24, 42, 49; Bloesch, The Church: Sacraments, 
Worship, Ministry, Mission, 138; Ruth Ann Ashton, God's Presence through Music (South 
Bend, IN: Lesea, 1993). Miller states that “music actually mediates the sacred,” Miller and 
Yamamori, Global Pentecostalism, 203; Albrecht, "Pentecostal Spirituality: Looking 
through the Lens of Ritual," 112; Webber, ed. The Renewal of Sunday Worship, 20.  

216Witvliet, "At Play in the Lord's House: Why Worship Matters," 23.  
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Conclusion 

There are several points to consider at the end of this brief partial report on the 

history of liturgy. First, a study of the Eucharist, preaching, and music reveals significant 

conflicting liturgical practices across Christian denominations all throughout the 

centuries. 

Second, in spite of these liturgical conflicts, Christians have placed a strong 

emphasis on the presence of God in liturgy. Congregations experience the presence of 

God in three main ways: either the through the Eucharist, preaching, or music. 

Third, in John 17 Jesus prayed that His followers would be united. However, 

conflicting practices in the areas of the focus of liturgy—the Eucharist, preaching the 

Word, and music—have revealed the difficulty of answering Christ’s prayer. 

Fourth, the observations in this Chapter about conflicting liturgical practices and a 

strong emphasis on the presence of God, experienced in the three ways referred to above, 

are not necessarily new. It is also no surprise that Protestants reject transubstantiation as 

the explanation for the miraculous change in the Eucharistic emblems that lead Catholics 

to adore and worship them. Nevertheless, in spite of this bold rejection of the explanation 

for the miraculous change, there has been an implicit and uncritical acceptance of the 

interpretation of the divine presence that is grounded in transubstantiation. This is true 

despite the Protestant claim that the Scriptures comprise the standard for all doctrines. 

Thus, neither the challenge of Protestants to transubstantiation on the one hand, nor their 

emphasis of building all doctrines on the Scriptures, on the other hand, has produced a 

new interpretation of the divine presence in contradistinction to the Catholic position.  

Perhaps this is the reason why the Roman Catholic theologian Cyprian Vagaggini 
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concludes that the “discovery of liturgy” by Protestants, “carries with it in germ the 

recognition of values which, logically developed, might lead to the discovery of 

Catholicism.”217 Therefore, at this point, it appears that Protestantism may have more in 

common with Catholicism at the level of presuppositions that have a direct impact on 

understanding the interpretation of the divine presence than it differs from Catholicism 

with its claim that Scripture is the final authority for all teaching and doctrines. After all, 

in order to be consistent, Protestants should logically apply this claim to the level of the 

presuppositions that the divine presence assumes. Yet, in order to confirm Vagaggini’s 

conclusion, more than a historical analysis is required. 

At this point we must bear in mind that the purpose of this dissertation is to focus 

on the presence of God as the central component of liturgy. There are several aspects of 

this: (1) to sketch the ideas that make up the Catholic interpretation of the divine 

presence, (2) to discover the cause of liturgical conflict by examining the various 

interpretations of the divine presence summarized in this Chapter that have also been 

assumed by Protestants, and (3) to seek to develop a theology of the presence of God that 

is based on the Scriptures. Therefore, in order to achieve the purpose of this dissertation, I 

must construct hermeneutical tools that are capable of analyzing the presence of God in 

Christian liturgy at the level of the presuppositions that it assumes. The construction and 

description of these hermeneutical tools are in Chapter 3. The aim of Chapter 4 is to 

apply these tools to Christian liturgy and the fifth, sixth, and seventh Chapters will 

examine the possibility of developing a theology of the presence of God that is based on 

the Scriptures.

                                                
217Vagaggini, Theological Dimensions of the Liturgy, 66.  
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CHAPTER 3 

METHODOLOGICAL FOUNDATIONS 

Introduction 

The purpose of this dissertation is to examine the possibility of developing a 

theology of the presence of God in Christian liturgy that is based on the Scriptures by 

first ascertaining the cause/s for the worship wars in Christendom. However, the pathway 

toward determining the potential cause/s begins in this Chapter with the introduction of a 

methodological framework comprised of three interdisciplinary sections.  

A framework is necessary for three reasons. First, in the previous Chapter, I 

outlined the nature and extent of liturgical conflict in Christendom throughout the 

centuries. Although this was not an exhaustive survey, it reveals that classifying and 

grouping the conflicting liturgical practices is challenging since (1) these practices differ 

within Catholicism1 and Protestantism,2 (2) they can even differ within the same 

denomination,3 and (3) theologians can have diametrically opposed opinions about 

                                                
1For the use of the cup in the Eucharist, see this dissertation page 27 footnote 35; for 

use of leavened and unleavened bread, see page 27, footnote 36; for Latin versus the 
vernacular, see pages 29-30. 

2For preaching, see this dissertation pages 38-49; for music, see pages 51-64; for 
frequency of the Lord’s Supper, see page 27 footnote 37. 

3Luther used familiar tunes in the vernacular so that all could join in singing, but two 
centuries later Lutherans felt that only well-trained specialists could perform God’s court 
music (see pages 61-62 of this dissertation). 
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liturgical practices.4 These considerations make it difficult to group liturgical conflicts 

according to denominations and theologians. 

Consequently, the pathway toward determining any potential cause in the worship 

wars begins with the first of three interdisciplinary methods. In order to organize and 

group the vast amounts of liturgical data by taking into account the difficulties previously 

mentioned, and searching for alternative solutions I will use the model method. A model 

is a description of a kind of complex phenomenon occurring in the material, historical, or 

spiritual realm.5 In Figure 1, that complex phenomenon is the liturgical event. 

 

 
Figure 1. Liturgy as a complex phenomenon. 

                                                
4Bloesch and Pannenberg differ over the focus of liturgy (see pages 21 of this 

dissertation). Calvin and Zwingli differed over how often to celebrate the Lord’s Supper (see 
page 27 note 37 of this study). 

5Barbour, Myths, Models, and Paradigms, 30, 31, 34, 51; Ramsey, Models and 
Mystery, 5, 6, 11, 14.  
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Models also simplify complex realities by singling out “fundamental notions.”6 In 

this study, I will simplify and classify the liturgical conflicts by organizing them around 

their approaches to the concept of the presence of God as the fundamental concept of 

liturgy as noted in Figure 2.  

 

 

Figure 2. Divine presence as fundamental concept of liturgy. 

Secondly, I will first explain why a phenomenological method is required before 

defining what it is and what it entails in this study. Models describe complex phenomena 

like the divine presence in liturgy. However, their descriptions include interpretations and 
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First, models scale down complex realities by describing all of the constitutive 

                                                
6Ian Ramsey, Models and Mystery, 12.  
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parts that are involved in order for that reality to function.7 With reference to liturgy, a 

description scales down the complex reality of liturgy (Figure 1) to its basic component 

parts (Figure 2), each of which includes many sub parts (Figure 1). One must include all 

the basic parts as preconditions for liturgy to take place (Figure 2). The scaling down 

process involves interpretation. However, interpretation at this point only involves the 

question of whether all the parts are properly accounted for in the description.  

Second, and more importantly, models generate interpretations and hypotheses8 

concerning the basic component parts of liturgy, which means that a model’s description 

of the divine presence also involves an interpretation of the divine presence. 

Consequently, a phenomenological method involves a proper description of all the 

constitutive parts of liturgy as the precondition for liturgy to function while at the same 

time this method brackets out and keeps us from confusing a theological interpretation of 

liturgy from the reality of liturgy.9 In short, a phenomenological method provides an 

outline of all the parts of liturgy (Figure 2) that will facilitate analysis of the components 

of liturgy in each model. 

Finally, in order to understand and evaluate the way in which each model 

interprets the presence of God (the ontological ground of all liturgy) and the liturgical 

components, I will employ a macro hermeneutical method. This kind of method involves 

                                                
7See Barbour, Myths, Models, and Paradigms, 29; Ramsey, Models and Mystery, 5.   
8“The ‘intuitive intelligibility’ of a model is no guarantee at all concerning its 

validity; deductions from the theory to which the model leads must be carefully tested 
against the data and, more often than not, the proposed model must be amended or 
discarded. Models are not advanced as guaranteed truths; they are used to generate plausible 
hypotheses to investigate. They are a source of promising theories to test.” Barbour, Myths, 
Models, and Paradigms, 34 (emphasis original).   

9Ramsey notes, “Inferences from scale model to original are intrinsically precarious 
and in need of supplementary validation and correction.” Ramsey, Models and Mystery, 6. 
Hence, models are interpretations of reality and not reality itself.   
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an analysis of Being as the broadest possible presupposition10 and its potential to shape 

the divine presence and the rest of the liturgical components involved in liturgy. Ian 

Barbour notes that models generate theories, and that these theories are not advanced as 

guaranteed truths. Rather, they must be carefully tested against the data.11  

Our Chapter on the history of liturgy has revealed that Catholics, Orthodox, and 

Protestants describe the divine presence in the Eucharist, the preaching of the Word, and 

music with terms such as sacramental, the real presence, and musical transubstantiation. 

These common descriptions disclose that even those who profess to go by the Scriptures 

tacitly and uncritically accept the interpretation of the divine presence that is grounded in 

transubstantiation and championed by Catholicism12 without offering a biblical 

alternative, as Figures 3 to 5 illustrate; this is true even though they reject the sacerdotal 

and sacrificial aspects involved as an explanation of the change of the bread and wine.  

Hence, a macro hermeneutical method is necessary in order to evaluate the 

transubstantiation hypothesis against the data of Scripture. I will now describe and 

analyze each of the three methods in the order that I employ them. 

 
 
 
 
 
 
 
 
 
 

                                                
10Canale, A Criticism of Theological Reason: Time and Timelessness as Primordial 

Presuppositions, 66-72. 
11Ian Barbour, Myths, Models, and Paradigms, 34.  
12See Chapter 2 of this dissertation pages 33-35, 43-44, 64-66. 
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Sacramental Model 
  

Figure 3. Sacramental model. 

 

Kerygmatic Model 
  

Figure 4. Kerygmatic model. 

Model Method  

Thomas Kuhn’s widely acclaimed book The Structure of Scientific Revolutions 

has exercised a powerful influence in theology.13 As a result of his influence, scholars  

                                                
13Kuhn’s book first drew attention in the area of the history of science. Yet, it has 

also broken into other areas such as social science, the humanities, arts, and even theology. 
See Frank M. Hasel, “Scientific Revolution: An Analysis and Evaluation of Thomas Kuhn’s 
Concept of Paradigm and Paradigm Change for Theology,” Journal of the Adventist 
Theological Society 2, no. 2 (1991): 160. Hans Küng has made use of model methodology in 
the following ways: (1) He has applied models/paradigms to developments within the 
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Charismatic Model 
  

Figure 5. Charismatic Model. 

 

have made use of models in their study of ecclesiology,14 revelation and 

inspiration,15science,16 and Biblical studies.17 Before we look at how liturgical scholars 

employ the use of models, I would like to point out at least three reasons why scholars 

make use of models that we can apply to the study of liturgy. 

First, models are useful for sifting through large amounts of material, which is 

exactly what we find when we undertake an examination of liturgy.18 

                                                
Catholic Church. See Küng, Theology for the Third Millennium, 182, 183–188; (2) He has 
applied models/paradigms to the whole of Christianity. Ibid., 128; (3) He has used the 
insights gained from the sciences to classify different paradigms that refer to different 
schools of theological thought. Ibid., 134. 

14Dulles, Models of the Church, exp. ed. (Garden City, NY: Image Books, 1987). 
15Canale, Back to Revelation-Inspiration; Avery Dulles, Models of Revelation. 
16Barbour, Myths, Models, and Paradigms; Idem, Religion and Science: Historical 

and Contemporary Issues. See also Ramsey, Models and Mystery. 
17Gerhard F. Hasel, “Recent Models of Biblical Theology: Three Major 

Perspectives,” 55–75. 
18Dulles, Models of Revelation, xvii. For instance, Frank Senn mentions thirty-two 

headings contained in his bibliography, each of which includes many reference materials. 
See Senn, Christian Liturgy, 707–727. Similarly, Robert Webber’s massive six-volume 
series on worship contains headings that include large amounts of bibliographic information. 
See Robert E. Webber, The Complete Library of Christian Worship. 7 vols. (Nashville, TN: 
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Second, from all the vast amounts of material, models help to identify questions 

needing attention and clarification.19 In this study, I shall formulate questions that directly 

relate with the issue of the presence of God in liturgy.20 

Third, models simplify and differentiate complex realities.21 As a result, this study 

will simplify and differentiate between the complexities involved in liturgy by seeking to 

identify the kinds of activities that different religious traditions use to represent the divine 

presence.22 Let us now examine how various scholars have employed the use of models 

in liturgy. 

Models and Liturgy 

In this section I will examine the use of models by several scholars before I 

outline how I will use model methodology in this study. Webber uses models in order to 

                                                
Star Song, 1993–1994). These vast bibiographic sources contain historical, Biblical, 
phenomenological, theological, and philosophical elements that are related to the study of 
liturgy. 

19In Models of Revelation, Avery Dulles identifies questions such as, What is 
revelation? and How are church pronouncements on revelation related to revelation itself? 
See, Dulles, Models of Revelation, xvii–xviii. 

20For instance, (1) How do the Eucharist, preaching, and music relate the presence of 
God to the various aspects of liturgy? (2) How does focusing on the interpretation of the 
presence of God provide an explanation for the worship wars? And (3) Is it possible to 
develop a theology of the presence of God in Christian liturgy that is based on the 
Scriptures? 

21Dulles, Models of Revelation, 30. Dulles compares a model to a tailor’s dummy, 
which represents a person of average stature and assists in the manufacture of clothing. This 
is much more manageable than constructing scores of individualized dummies. 

22The presence of God can be associated with many different kinds of rituals. As a 
result, it would be very cumbersome to analyze how worshippers experience the divine 
presence by undertaking an examination of every ritual that mediates the presence of God. 
Instead, based on model methodology, I have chosen to simplify and differentiate between 
how the presence of God relates to three main ritual actions: the Eucharist, preaching, and 
music. See pages 74-80 of this dissertation. 
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illustrate how various periods of the history of the Christian church affect liturgy.23 

Webber created the criterion for his description and classification of models from a linear 

historical approach. Since models are grouped around questions that need attention, the 

implied question here is, what factors affected liturgy throughout world history? 

Using a different approach, Lester Ruth and Bernhard Lang use ritual actions as 

the criterion for their concept of liturgical models.24 As a consequence, the ritual actions 

function as models around which they organize liturgy. The question here is, What are 

the major liturgical actions that are assumed in liturgy? 

Lastly, Barry Liesch organizes liturgy around five different Biblical liturgical eras 

that function as the criteria for liturgical models.25 The question in Liesch’s approach is, 

what are they key factors that are found throughout the various biblical liturgical eras, 

and how did they affect liturgy? 

In my opinion, the approaches to liturgical models just described fall short for the 

purposes of this study because they do not adequately take into account the central role of 

                                                
23For example, (1) in the pre-Constantinian era liturgy was informal and intimate; (2) 

in the post-Constantine era liturgy was more public with large basilicas; (3) in the medieval 
era worship was clericalized; (4) during the Reformation the focus was on the Word; (5) in 
the evangelistic model of worship the emphasis was on revival; (6) Pentecostal worship 
focused on the role of the Spirit; and (7) postmodern worship focuses on culture. See 
Webber, Ancient-Future Faith, 97–99. Using a similar approach to what was just covered, 
Webber employs the Reformation as the criterion for the description and classification of 
three broad models: “Pre-Reformation Liturgies,” “Reformation Models of Worship,” and 
“Post-Reformation Models of Worship.” See Webber, ed. Twenty Centuries of Christian 
Worship, 142-258. 

24Lester Ruth refers to music, preaching and sacraments, which have the potential for 
a taxonomy of worship. See Ruth, “A Rose by Any Other Name,” 43, 48, 49, 51. Using a 
similar approach, Lang has organized liturgy around six models, or sacred games as he 
refers to them, (1) praise, (2) prayer, (3) sermon, (4) sacrifice, (5) sacrament, and (6) 
spiritual ecstasy. See Bernhard Lang, Sacred Games. 

25The five models of liturgy include: (1) pre-Sinai, (2) tabernacle-temple, (3) 
synagogue, (4) Pauline, and (5) the book of Revelation, Liesch, People in the Presence of 
God: Models and Directions for Worship, xi. 
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the divine presence as “the universal premise of worship.”26 Catholics, Protestants, 

Pentecostals, and adherents of the Emerging Church affirm that the purpose of liturgy is 

to enter into, celebrate, and experience the presence of God in liturgy.27 The Emerging 

Church represents a movement that sprang up around the 1990’s among Evangelicals that 

combines the sacramental elements of the early church with twenty-first century musical 

and artistic features.28 This study will use the divine presence as the central criterion in 

developing models for investigation of Christian liturgy. 

Our focus on the presence of God as the central criterion requires that we (1) 

explain the distinction between worship and liturgy as it relates to models and the 

presence of God, (2) clarify how the concept of mediation relates to the divine presence, 

and (3) explain the criteria that we will use in this work to identify models of liturgy that 

revolve around the presence of God. 

Since the presence of God is linked to worship as well as liturgy, the following 

distinction will help to focus the models and the components on liturgy rather than 

worship. Whereas worship refers to the internal attitude and action of the worshipper, 

which can take place in a private way and in a corporate setting, liturgy refers to a public 

service with objective forms and rituals external to human consciousness, and which are 

used by human beings in their ceremonies.29 

Let us now consider how divine presence relates to liturgy. In clarifying this 

issue, we must keep in mind that our interpretations of God’s presence need to take into 

                                                
26Dyrness, A Primer on Christian Worship, 24. 
27See Chapter 1 of this dissertation, pages 5-6, footnotes 18-21. 
28In this dissertation, see Chapter 1 page 4, and Chapter 4 pages 180-187. 
29Fernando Canale, “Principles of Worship and Liturgy,” Journal of the Adventist 

Theological Society 20/1–2, no. 1 (2009): 92. 
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consideration the context in which we study it. Among possible contexts in which we can 

study God’s presence are: (1) the presence of God/Christ in liturgy, (2) Christ’s presence 

and role as Mediator in the work of salvation, and (3) omnipresence as a divine attribute. 

This dissertation focuses on a mediated encounter30 with the divine presence that 

comprises the vast majority of encounters with God in liturgy, and which mainly occurs 

through the Eucharist, preaching, and music. However, we also note that Pentecostals and 

Quakers also speak of an unmediated encounter with God in liturgy.31 Although 

mediation of the presence of God is involved in liturgy as well as in Christ’s role as 

mediator in the work of salvation, we will only examine elements of Christ’s role as 

mediator if it has a direct bearing on mediation of the divine presence in liturgy. 

Similarly, although theologians disagree about how to interpret God’s omnipresence,32 

                                                
30Catholics and the Reformers speak of a mediated encounter in liturgy in which the 

presence of Christ, and not the presence of God as He is in Himself, is mediated through the 
sacraments and the Word. For Catholics, Vagaggini points out that “any worship rendered 
by the Church to God is always in Christ, that is, in union with Christ through Christ as the 
Head of the Church.” Vagaggini, Theological Dimensions of the Liturgy, 24. For Luther, 
Christ’s “presence is neither visible nor unmediated. The end has not come. But while we 
wait for Christ’s return, he meets us in the means of grace. This advent is invisible and 
indirect, requiring faith on the part of man.” Vajta, Luther on Worship, 127. Smith points 
out that the Reformers emphasized “the material conditions of worship” such as Word and 
Sacrament, affirming that “worship is a mediated encounter with the triune God, who 
condescends to meet us in the stuff of which we are made.” James K.A. Smith, Desiring the 
Kingdom: Worship, Worldview, and Cultural Formation (Grand Rapids, MI: Baker 
Academic, 2009), 151. 

31Pentecostals and Quakers speak of an unmediated encounter with God in liturgy. 
For Quakers, see Peter Collins and Pink Dandelion, "Wrapped Attention: Revelation and 
Concealment in Nonconformism," in Materialising Religion: Expression, Performance and 
Ritual, ed. Elisabeth Arweck and William J.F. Keenan (Burlington, VT: Ashgate Publishing, 
2006), 51; Gay Pilgrim, "Taming Anarchy: Quaker Alternate Ordering and 'Otherness'," in 
The Creation of Quaker Theory: Insider Perspectives, ed. Pink Dandelion (Burlington, VT: 
Ashgate Publishing, 2004), 206-207. For Pentecostals, see Lang, Sacred Games, 409; Noel, 
Pentecostal and Postmodern Hermeneutics, 125-127. 

32Pannenberg makes no distinction between God’s power and His essence, while 
Strong makes a distinction between His power and His essence. See Marcio Costa, "The 
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we will only examine interpretations of omnipresence that have a direct bearing on how 

we interpret the divine presence in liturgy. 

Keeping in mind that models single out fundamental notions and that they 

simplify and classify complex phenomena, I will now outline three main factors that 

point to the existence of three models that are organized around the mediation of God’s 

presence in liturgy as the fundamental notion of liturgy.  

First, there are four reasons for why the Eucharist, preaching the word, and music 

constitute the three main vehicles of the divine presence. The first is that various scholars 

have specifically named the Eucharist, preaching, and music as vehicles of the divine 

presence.33 Second, others have noted the primary role that each vehicle plays in 

liturgy.34 Third, some scholars focus on the word and sacrament as the main vehicles of 

Christian liturgy that have occurred throughout many centuries and across many 

denominations,35 while others point to music as a major vehicle of God’s presence.36 The 

                                                
Omnipresence of God in the Views of Strong and Pannenberg Compared to a Biblical 
Analysis," Hermenêutica vol. 8 (2008): 85-109. 

33Bloesch, The Church: Sacraments, Worship, Ministry, Mission, 35, 137; Dyrness, 
A Primer on Christian Worship, 68–69; Liesch, The New Worship, 53; Ruth, “A Rose by 
Any Other Name,” 41, 43, 48, 51; Webber, Ancient-Future Worship: Proclaiming and 
Enacting God's Narrative, 133; Witvliet, "At Play in the Lord's House: Why Worship 
Matters," 23; Lorraine Brugh, “The Trinitarian Journey: Music as Gift and Sounded Word,” 
Currents in Theology and Mission 35, no.3 (June 2008): 189; Noel, Pentecostal and 
Postmodern Hermeneutics, 118. 

34David L. Bartlett, "Worship," in New and Enlarged Handbook of Christian 
Theology, ed. Donald W. Musser and Joseph L. Price (Nashville, TN: Abingdon Press, 
2003), 543; Lorraine Brugh, "The Trinitarian Journey: Music as Gift and Sounded Word," 
Currents in Theology and Mission 35 no.3 (June 2008): 189; Marva J. Dawn, Reaching out 
without Dumbing Down, 170-174, 206-209, 262-265; Michael S. Horton, In the Face of God 
(Dallas, TX: Word Publishing, 1996); Noel, Pentecostal and Postmodern Hermeneutics, 
118; Senn, Christian Liturgy, 53-266, 687-688; Spielmann, History of Christian Worship, 2-
3. 

35Max Thurian, “The Present Aims of the Liturgical Movement,” 111; Norén, "The 
Word of God in Worship," 36, 39; Davies, Crisis and Creativity, vii; White, A Brief History 
of Christian Worship, 157, 158; Willimon, Word, Water, Wine and Bread, 125; Wainwright, 
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fourth reason for why the celebration of the Eucharist, preaching, and music constitute 

the three main vehicles of the divine presence is that they function as the most 

representative liturgical actions37 through which congregations experience the divine 

presence. Since one purpose of a model is to simplify the material that theologians must 

analyze, there is no need to make the task unnecessarily complicated by constructing 

other models simply because other liturgical actions also function as vehicles of the 

divine presence. 

The second main factor that points to the Eucharist, preaching, and music as the 

three main models that are organized around the mediation of God’s presence in liturgy is 

architecture. For instance, the central position in any structure speaks to its importance. In 

                                                
“Recent Eucharistic Revision,” 331; Everett, The Politics of Worship, 11. Various scholars 
have pointed out that the focus of liturgy in early Christianity was also that of “Word and 
Table,” Cullmann, Early Christian Worship, 14, 30; Micks, The Future Present, 130, 131; 
Marshall and Taylor, Liturgy and Christian Unity, 105. 

36Noel, Pentecostal and Postmodern Hermeneutics, 118; Webber, ed. The Renewal 
of Sunday Worship, 82. Charismatic worship is strongly associated with the music driven 
Jesus movement of the 1960’s, Christian rock, and the praise and worship style of the early 
1980’s, Ruth, “A Rose by Any Other Name,” 24-25.  

37While Vatican II acknowledges the presence of Christ in the priest, the sacraments, 
His Word, prayer, in song and in the assembled saints, it specifically points out that Christ is 
present “especially under the Eucharistic species” See SC, Art. 7. Edward Kilmartin points 
out “the Eucharistic celebration as the most intensive form of his presence.” Kilmartin, 
"Christ's Presence in the Liturgy," 103-104. Kilmartin reached this conclusion after 
summarizing the many different ways that Christ is present in liturgy found in the 
encyclicals Mediator Dei and Mysterium Fidei, along with the Original Schema of the 
Constitution on the Liturgy and the Constitution on the Sacred Liturgy. These include His 
presence in the priest, sacraments, gathered community, Scripture reading, preaching of His 
Word, works of mercy, and exercise of ecclesial authority. The Eucharist can also represent 
drama in the Sacramental model. See Anscar J. Chupungco, "History of the Roman Liturgy 
until the Fifteenth Century," in Handbook for Liturgical Studies: Fundamental Liturgy, ed. 
Anscar J. Chupungco (Collegeville, MN: Liturgical Press, 1997), 145-147. See also, Cooke, 
The Distancing of God, 200; Dyrness, A Primer on Christian Worship, 20; O.B. Hardison, 
Christian Rite and Christian Drama in the Middle Ages: Essay in the Origin and Early 
History of Modern Drama (Baltimore, MD: Johns Hopkins Press, 1965); Power, 
Unsearchable Riches, 52. Drama can also be represented by the sermon in the Kerygmatic 
model. James O. Chatham, Enacting the Word: Using Drama in Preaching (Louisville, KY: 
Westminster John Knox Press, 2002), 2-3. 
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the Sacramental model the Eucharist is celebrated on the altar located in a central 

position. In the Kerygmatic model, the Word is preached from the pulpit, which is also 

central; and in the Charismatic model the worship bands occupy the central position.38 

With reference to the third main factor, when one considers time, energy, and 

furnishings as indicators of priority, then most services are organized around preaching, 

the Eucharist, or music.39 

Now that we have described the model methodology that this study will follow, 

we need to develop criteria by which the models will be compared, analyzed, and 

evaluated. This brings us to the phenomenological description of liturgy. 

Phenomenological Method 

The phenomenological method I am employing consists of two important 

principles. The first is to discover the constitutive parts of the liturgical event or reality, 

and the second is to keep in mind the crucial difference between a description of the 

constitutive parts of liturgy and the interpretation of those parts that have produced the 

liturgical conflicts we outlined in Chapter 2. To discover the constitutive parts of the 

liturgical event we need to apply the phenomenological method to the Scriptures and to 

scholarly writings on liturgy.40 These liturgical components are the conditions of the 

possibility of any liturgy. This enumeration and brief description of the components of 

liturgy will provide the necessary framework to organize and describe each model. 

                                                
38See Chapter 2 of this dissertation pages 23-26. 
39Lester Ruth, "A Rose by Any Other Name," 41, 43, 48, 51. 
40The following theologians—a Catholic, a Charismatic, and an Evangelical—affirm 

the role of the Scriptures as a source for liturgy. Schillebeeckx, The Real Achievement of 
Vatican II, 40-41. See also, Noel, Pentecostal and Postmodern Hermeneutics, 141–145; 
Robert E. Webber, The Younger Evangelicals, 192. 
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Description of Liturgy and Worship in Scripture 

There are several reasons for employing Scripture for the phenomenological 

description of liturgy. First, Scripture records liturgical events that are available for 

analysis. Second scholars recognize Scripture as a source that contains these liturgical 

events.41 Third, the Greek words for liturgy in the Septuagint (LXX) are associated with 

the various aspects of temple liturgy.42  

Accordingly, my purpose in the phenomenological description of liturgy in 

Scripture is only to discover the various parts of liturgy that Scripture unfolds without 

using Scripture or any other source for that matter to interpret the parts of liturgy. This is 

what a phenomenological method actually entails. Moreover, this is a necessary 

prerequisite for the hermeneutical method that I will then set up and apply to the parts of 

liturgy that the phenomenological description has uncovered. 

A brief examination of the Scriptural data shows that the presence of God is 

linked to the liturgy in the Old Testament sanctuary. In Exod 25:8, 9, Scripture affirms 

that the purpose of the sanctuary is that God’s presence might dwell among His people. 

In the context of the temple, the divine name and the divine presence are 

interchangeable.43 Furthermore, God chose the sanctuary/temple as the place of liturgical 

                                                
41See footnote 40 above.  
42For the numerous uses of λειτουργέω and λειτουργία in the LXX in relation to the 

many aspects of liturgical service, see Theological Dictionary of the New Testament 
(TDNT), s.v. λειτουργέω and λειτουργία in the LXX.  

43The following texts indicate that the temple was built for the name of the Lord (1 
Chr 22:7, 8, 10, 19; 28:3; 29:16; 2 Chr 2:1, 4; 6:5, 7–10, 34, 38; 20:8). In addition, 2 Chr 
20:8, 9 indicates that God’s name is interchangeable with His presence. The text states:  

And they dwell in it, and have built You a sanctuary in it for Your name, saying, ‘If 
disaster comes upon us—sword, judgment, pestilence, or famine—we will stand before 
this temple and in Your presence (for Your name is in this temple), and cry out to You 
in our affliction, and You will hear and save.’ 
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celebration,44 and he also appointed Aaronic priests as the liturgists.45 

While liturgical events in Scripture begin with the Pentateuch, I will draw upon 

texts concerning the sanctuary/temple in Chronicles since the liturgical activities 

connected with it are more fully developed and more numerous. As a result, a broader 

representation of liturgical components has the potential to produce a more accurate 

phenomenological description of liturgy. 

The liturgy of the sanctuary included actions that were performed by Levitical 

priests. Some of these actions were (1) song,46 (2) prayer,47 (3) sacrificial functions (2 

Chr 29:20–24), (4) teaching (2 Chr 30:22), and (5) declaring God’s goodness and his 

wonderful works (1 Chr 16:7–36; 25:1–3; 2 Chr 20:14–19).48 Moreover, the presence of 

God was connected not only with these actions but also with other ritual actions, such as 

instrumental musical performance and the Levitical choir (2 Chr 5:12–14).49 

                                                
Kleinig confirms this connection between God’s name and His presence. He states, 
“Through his name the LORD was therefore accessible to his people and present with them at 
his temple. Since God’s name was in the temple, the people who invoked him there stood in 
his presence (2 Chr 20:8–9).” John W. Kleinig, The Lord's Song: The Basis, Function and 
Significance of Choral Music in Chronicles, Journal for the Study of the Old Testament 
Supplemental Series 156 (Sheffield, United Kingdom: JSOT Press, 1993), 64-65. 

44See Deut 12:5, 11, 14, 18, 21, 26; 16:2, 6, 7, 11, 15, 16; 2 Chr 7:12, 16. The 
implication is that the Israelites were not at liberty to choose their own place to celebrate 
liturgy. 

45See 1 Chr 15:16; 16:4. The implication is that the Levites were not self-appointed. 
46See 1 Chr 16:4, 8–10. The words were generated from King David and Asaph (2 

Chr 29:30). The songs were accompanied with musical instruments (1 Chr 15:16, 19, 28; 
16:4, 5), and there were also songs that served a prophetic function (1 Chr 25:1–3). 

47At the Temple, Solomon and Jehoshaphat offered prayer, (2 Chr 5:2–7:3; 20:5–12). 
48Kleinig notes, “Through the proclamation of his name in word and song, the LORD 

presented himself to his people at Jerusalem,” Kleinig, The Lord’s Song, 146. Kleinig also 
refers to these liturgical actions as “components.” Ibid., 64. 

49The trumpets “together with the music of the full Levitical choir, their fanfare 
announced the entrance [sic] the LORD into the temple at its dedication (2 Chr 5:12–14).” 
Ibid., 81, see also 84 and 89. 
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A number of these liturgical activities took place at set times: (1) each morning 

and evening as the burnt offering was presented, (2) the weekly Sabbaths, (3) the new 

moon days, and (4) during the three great festivals: Passover, Pentecost, and the Feast of 

Tabernacles (1 Chr 23:30, 31; 2 Chr 2:4; 8:13 and 31:3).50 

Israelite worshippers responded to their encounter with the presence of the Lord 

by (1) bowing their knees with their faces to the ground (2 Chr 7:3; 20:18); (2) offering 

praise and thanksgiving to God (2 Chr 7:3; 20:19); offering sacrifices, thank offerings, 

and burnt offerings (2 Chr 29:31); and (3) rejoicing (2 Chr 29:36; 30:25, 26). 

From this brief description we can identify five broad and indispensable 

components involved in Sanctuary liturgy:51 (1) God’s presence, (2) the liturgists (the 

Levites), (3) the liturgical setting that includes the place of liturgy and the time/s in which 

liturgy occurs as well as the liturgical actions performed by the liturgists, (4) encounter 

with the divine presence, (5) and response to the encounter with the divine presence. 

In sum, the divine presence, the liturgists, and the liturgical setting and actions 

constitute the necessary components to achieve the goal of experiencing a worship 

encounter with God52 that ultimately results in some kind of response to the encounter. 

                                                
50Ibid., 75, see also pages 74–77. On p. 77 Kleinig points out that “the performance 

of sacred song was quite deliberately synchronized with the holy times set for the 
presentation of the public burnt offering at the temple.” 

51For more on the components of Israelite ritual, see Gerald Klingbeil, Bridging the 
Gap: Ritual and Ritual Texts in the Bible (Winona Lake, IN: Eisenbrauns, 2007).  

52Hislop speaks of the objective aspect of God’s presence: The objective aspect of 
the presence of other lives for worship is a social act; the objective aspect of the means 
through which the worship is offered, including both visible and audible means; and the 
experience of the interaction that takes place. Hislop, Our Heritage in Public Worship, 5. 
These major components can also be extrapolated from Chupungco. He mentions the 
presence of Christ in all aspects of the liturgy: the Church, which includes those officiating 
and those experiencing the liturgy; rituals such as signs, symbols, music, and art; and the 
encounter between the faithful and God. Anscar J. Chupungco, “Introduction,” 4–9. 
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These five components (1) make up what scholars interpret in the liturgical 

conflicts, and (2) they form the framework that we will use to analyze and compare the 

models. Also, the distinction between liturgy and worship enables us to distinguish 

between the objective aspects of liturgy that are realities that exist outside of human 

beings and the subjective experience of the objective aspects (worship). 

Scholarly Description of Liturgy and Worship 

In our brief phenomenological description of liturgy above, I employed Scriptural 

data for two reasons: (1) because they are recognized as primary source material for 

Christian liturgy, and (2) because many liturgical services are recorded therein. Yet, since 

Scripture does not specifically enumerate the liturgical components, one may question 

whether my version of the components is accurate. This plausible concern necessitates an 

examination of scholarly observations of liturgy in order to verify whether my choice of 

components is actually sustainable. As we conduct a phenomenological description of 

liturgy and worship from scholarly observations of liturgy,53 we will suspend our 

interpretations of the components we are describing. 

Scholarly Observations About The  
Divine Presence 

Scholars note that the divine presence is of fundamental importance in liturgy54 

                                                
53The major difference between my phenomenological description of liturgy from 

Scripture and the scholars’ description of liturgy involves scope and sources. My 
phenomenological description of liturgy is restricted to the Scriptures, yet many scholars 
incorporated other sources of liturgy that included religions other than Christianity. 

54The following statement by Paquier underscores how vital the divine presence is 
for liturgy. He states: “Only in God’s presence is there truly divine worship. Worship is 
possible only when the divine presence, given by grace and received by faith, is recognized 
and grasped in its reality and power,” Richard Paquier, Dynamics of Worship: Foundations 
and Uses of Liturgy (Philadelphia: Fortress Press, 1967), 9. Cooke points out: “Openness to 
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since it grounds all other liturgical components and ritual actions55 that are inextricably 

linked with it.56 Hence, due to its grounding role, we will pay close attention to the 

interpretation of the divine presence in each model within the context of the liturgical 

conflicts. We now move to our next component. 

Scholarly Observations About Humans  
Performing Liturgical Actions 

In addition to the divine presence, Mark Searle notes that liturgy requires the 

                                                
divine presence in sacrament is the essence of worship.” He also states that Christian 
sacramentality is rooted in the divine presence, and without it, “the sensible dimensions of 
liturgical symbol are lifeless shell.” Cooke, The Distancing of God, 348. According to 
Chauvet’s understanding of the Constitution on the Sacred Liturgy of Vatican II, “liturgical 
celebrations must communicate God’s presence.” Louis Marie Chauvet and François 
Kabasele Lumbala, Liturgy and the Body (London: Student Christian Movement Press, 
1995), 105. Dyrness points out: “The fact of God’s presence in worship is the universal 
premise of worship,” Dyrness, A Primer on Christian Worship, 24. This fundamental 
importance has already been observed by Catholics, Protestants, Charismatics, and 
Emergents. See Chapter 1 pages 5-6 footnotes 18-21. 

55Jean Daniélou points out that the divine presence confers upon the whole cosmos a 
sacramental value resulting in a whole cosmic liturgy. See Jean Daniélou, “The Sign of the 
Temple: A Meditation,” in Temple and Contemplation: God's Presence in the Cosmos, 
Church, and Human Heart, ed. Scott W. Hahn (Steubenville, OH: St. Paul Center for 
Biblical Theology, 2008), 255. Brant Pitre notes that the divine presence is foundational to 
the Temple as well as all aspects of liturgy performed there. See Brant Pitre, “Jesus, the 
New Temple, and the New Priesthood,” in Temple and Contemplation: God's Presence in 
the Cosmos, Church, and Human Heart, ed. Scott W. Hahn (Steubenville, OH: St. Paul 
Center for Biblical Theology, 2008), 49, 50, 52. The divine presence also gives efficacy to 
art and music. According to the Constitution on the Sacred Liturgy, Christ is always present 
in liturgical celebrations, in the Mass, in the person of His minister, under the Eucharistic 
emblems of the bread and wine, in the sacraments, in His word, and when the church prays 
and sings SC, Art.7. “The arts have always had a crucial role to play in evoking the presence 
of the holy, functioning as ‘windows on eternity,’” Jonny Baker and Doug Gay, Alternative 
Worship: Resources from and for the Emerging Church (Grand Rapids, MI: Baker Books, 
2003), 145. 

56For instance, ritual actions (1) “explicitly mediate contact with the divine”—see 
Searle, “Ritual,” 55; (2) “are centered on cosmic structures and/or sacred presences”—see 
Zuesse, “Ritual,” in The Encyclopedia of Religion, ed. Mircea Eliade, 16:405; and (3) shed 
light on the doctrine of God—see Klingbeil, A Comparative Study of the Ritual of 
Ordination as Found in Leviticus 8 and Emar 369, 6, 7. 
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physical presence of human beings whose purpose is to perform liturgical rites,57 

actions,58 and ceremonies59 that incorporate words, actions, and material elements.60 We 

now move to the subject of the physical location of liturgy. 

Scholarly Observations About Sacred  
Places and Liturgical Activity 

A phenomenological description of liturgy reveals two important factors that are 

related to sacred places. First, sacred places such as temples and meetinghouses provide 

the physical context in which the divine-human encounter occurs. Second, as the divine 

presence manifests itself in specific areas within the temple or meetinghouse where 

liturgists perform ritual actions, this close proximity between the divine presence, the 

ritual actions, and the exact place in the temple can give us some indication regarding the 

interpretation of the components of liturgy.61 

                                                
57A broad description of the word rite distinguishes two basic types in all religions. 

The first appears as “rites in which a properly divine action is present so that the faithful 
may take part in it.” The second signifies “ordinary actions of human life which have been, 
as it were, brought within the sacral sphere,” Louis Bouyer, Rite and Man: Natural 
Sacredness and Christian Liturgy (South Bend, IN: University of Notre Dame Press, 1963), 
67. 

58Searle, “Ritual,” 55, 56. Platvoet describes ritual as “that ordered sequence of 
stylized social behavior that may be distinguished from ordinary interaction by its alerting 
qualities which enable it to focus the attention of its audiences—its congregations as well as 
the wider public—onto itself.” Platvoet, “Ritual in Plural and Pluralist Societies,” 41. 

59Pecklers, Worship: A Primer in Christian Ritual, 1. 
60Chupungco, “Introduction,” vii. 
61As Bouyer points out, “The sacredness of a given place, therefore, first comes from 

the special presence of the sacred recognized in it.” Sacred places also include mountains, 
domes, the steeples of our churches with the rising thrust of their arches, Gothic 
architecture, the Jewish temple, synagogues, and basilicas. See Bouyer, Rite and Man, 151, 
152, 160, 161, 166, 167. Sacred places function as (1) the center of man’s life, 
corresponding to the humans involved in liturgy; (2) microcosms of the cosmic realm, 
including cosmogony, corresponding to ritual adapted from creation; (3) the place where 
humans interact (encounter) with the divine by offering prayers and sacrifices; and (4) the 



	  

 87 

Scholarly Observations About Worship  
Activity 

In addition to the divine presence and the liturgists who perform ritual actions in 

sacred meetinghouses, scholars note that worship involves four main items. First, worship 

involves an encounter between God and the worshippers.62 

Second, scholars note that the body63 and soul64 of the worshipper functions as the 

place where the divine presence is mediated.65 

Third, the use of sight, touch, taste, and hearing functions as the “means through 

which the eternal message of God’s Being and the sense of His Presence are mediated to 

the soul.”66 

Fourth, worship also involves a response to the encounter.67 

                                                
place where the immanent/transcendent divine presence is manifested. See Turner, From 
Temple to Meeting House, 10. 

62Cherry asks, “What kind of worship helps people encounter God? This question 
will lead us away from preferences and toward the true goal of worship. Worship is first and 
foremost an encounter with the living God through Jesus Christ.” Cherry, “Merging 
Tradition and Innovation in the Life of the Church,” 29, 32. See also, Robert E. Webber, 
“Worship and Spirituality,” Reformed Liturgy and Music 20, no. 2 (Spring 1986): 67–71. 

63Mitchell points out that the body is “the place where God’s presence and power 
continue.” Nathan D. Mitchell, “New Directions in Ritual Research,” in Foundations in 
Ritual Studies: A Reader for Students of Christian Worship, ed. Paul Bradshaw and John 
Melloh (Grand Rapids, MI: Baker Academic, 2007), 117. See also François Kabasele 
Lumbala, Celebrating Jesus Christ in Africa, 2. 

64The presence of God at the center of the soul is the “place” where God, “in the 
night of the divine darkness . . . engenders the Son, proffers the Word from all eternity;” 
likewise it is in the “darkness of the soul” in the “silence of the night that the Word is 
engendered in the soul.” Daniélou, “The Sign of the Temple: A Meditation,” 282. 

65Hislop states that the “sense of the divine presence is mediated to man.” Hislop, 
Our Heritage in Public Worship, 142. 

66Ibid., 9. 
67This can be a very passive response, such as merely requiring the congregation to 

show up for the encounter, see Willimon, Word, Water, Wine and Bread, 54 and Byars, The 
Future of Protestant Worship, 66. Or it can be a very active response expressed by bodies 
swaying, hands clapping, and dancing. See Albrecht, "Pentecostal Spirituality: Looking 
through the Lens of Ritual," 113-114; Miller and Yamamori, Global Pentecostalism, 138. 
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Consequently, worship includes (1) the divine presence that worshippers believe 

to be present, (2) liturgists, (3) the liturgical setting and actions, (4) the encounter 

between the divine presence and the congregation, and (5) the response to the encounter. 

At this point, we can draw five inferences from my brief phenomenological 

description of liturgy and worship taken from Scripture and scholarship. First, there is a 

correspondence between my biblical analysis and that of the scholars in terms of 

description of the components of liturgy.68 Second, the five broad indispensible 

components we just spoke of above comprise the framework by which I will describe, 

analyze, and evaluate each model. Third, we can express the relationship between liturgy 

and worship as follows: Liturgy is the cause that facilitates worship, and worship is the 

result or consequence of liturgy. Also, liturgy is the objective and necessary condition for 

worship, and worship is the subjective experience of liturgy. Fourth, the foundational 

realities that make liturgy and worship possible include the divine presence, human 

beings, and cosmology, since it encompasses all ritual actions, times, and places. The 

fifth inference points to the need for developing a macro hermeneutical tool of analysis so 

that we can determine how the divine presence relates with the other four indispensable 

components of liturgy.69 We now turn to the hermeneutical tool of analysis as the final 

interdisciplinary method in this Chapter. 

 

                                                
68My description from Scripture and the description of the scholars include five 

broad indispensable components: (1) the divine presence; (2) human beings; (3) performing 
liturgical actions in certain places and times; (4) a worship encounter that occurs between 
the divine presence, those who perform the rituals, and the congregation; and (5) the 
response to the encounter. 

69For instance, is the divine presence causally related to the other four liturgical 
components or is there a dichotomy between the divine presence and the other components? 
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Hermeneutical Method 

We will first establish why we need a macro hermeneutical tool of analysis before 

we outline what our purpose is for this section and how we will achieve it. There are two 

reasons for why we need to develop a macro hermeneutical tool of analysis. 

First, models interpret the realities they seek to analyze and understand,70 which 

means that they cannot prove the truth of what they suggest.71 Accordingly, since models 

generate only hypothetical theories about the presence of God and the components of 

liturgy, we need to test these hypotheses by theological criteria that belong to 

“fundamental theology.”72 The task of fundamental theology is to identify and interpret 

the broadest hermeneutical presuppositions, including God, humans, the world and their 

interrelationships that comprise the a priori conditions for Christian liturgy.73 

Second, since all present theological models that revolve around the Eucharist, 

preaching, and music assume the transubstantiation hypothesis74 for the divine presence, 

                                                
70Ian G. Barbour, Myths, Models and Paradigms, 7, 51, 66, 68. 
71Dulles, Models of Revelation, 32. 
72Ibid. 
73For a discussion on what fundamental theology entails, see Fernando Canale, 

“From Vision to System: Finishing the Task of Adventist Theology Part III Sanctuary and 
Hermeneutics,” Journal of the Adventist Theological Society 17 no.2 (2006): 5-7.  

74See Chapter 2 of this dissertation, pages 33-35, 43-44, 64-66. See also, White, 
Introduction to Christian Worship, 191, 255. Concerning transubstantiation and the real 
presence in medieval theology, Frank Senn notes: “The doctrine of the real presence, 
articulated by the dogma of transubstantiation, had an impact on the understanding of the 
Eucharistic sacrifice” Senn, Christian Liturgy, 252. Also, “We have seen that the medieval 
church explained the real presence of Christ in the sacrament of the altar in terms of 
transubstantiation. Luther was slow in giving up this doctrine.” Ibid., 307. Lutherans, for 
instance, reject transubstantiation but like the Catholics they believe in a real presence in the 
emblems. Moreover, preaching is referred to as sacramental and so is music, which is also 
referred to as musical-transubstantiation. However, those who affirm the real presence in the 
Lord’s Supper, and those who describe preaching and music as sacramental make no effort 
to make any distinction between the Catholic interpretation of the divine presence and what 
they refer to as the real presence. A rejection of transubstantiation as the explanation for the 
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we must therefore develop a macro hermeneutical tool in order to analyze this 

presupposition.75 

The purpose of this section is therefore to develop criteria to evaluate the 

Eucharistic, Kerygmatic, Charismatic, and Biblical models of liturgy. In order to achieve 

this purpose I will explore two areas: (1) the precise relationship between the conditions 

of method that refer to all of method’s activities and the components of liturgy, and (2) 

the hermeneutical impact of the philosophical notion of Being on the conditions of 

method and the components of liturgy. 

The Conditions of Method and the Components of Liturgy 

The goal of this section is to describe and analyze the conditions of method by 

linking and comparing them together with the components of liturgy.76 In order to 

achieve this goal, however, we first need to explain what the conditions of method are 

and how and why we are linking them with the components of liturgy. 

Aristotle refers to the conditions of method as four causes, 77 namely, the efficient, 

                                                
change in the emblems should not be confused with a change in the interpretation of the 
divine presence. This calls for the development of an instrument that can evaluate how 
presuppositions shape the meaning of the divine presence in the Lord’s Supper, preaching, 
and music. 

75The transubstantiation hypothesis does not include the Biblical Sanctuary model—
only the Sacramental, Kerygmatic, and Charismatic models. Transubstantiation points to the 
important role that presuppositions play in our understanding of the divine presence. 
However, although transubstantiation plays the leading role in interpreting the divine 
presence, we should not confuse interpretation with meaning itself. In other words, in order 
for us to evaluate the truthfulness of any claim about the meaning of the divine presence, we 
must develop suitable criteria so that we can test the claim. 

76In Chapters 4 to 7 we will apply the conditions of method to the components of 
liturgy that are contained in each model. 

77We note here that others have employed Aristotle’s causes for various purposes. 
See Justus Buchler, The Concept of Method (New York: Columbia University Press, 1961), 
110, 137, 138. Canale has employed these causes in order to explain the nature of the 
activity performed by the theologian that is involved in the theological task. Canale, 
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material, formal, and final causes.78 These causes are actually interrelated, yet for the 

purpose of analysis we will deal separately with each of them.79 Moreover, for the 

purpose of this study, we will make a distinction between a cause and a condition within 

the overall framework of the conditions of method.80 Consequently, in this dissertation I 

will refer to the conditions of method as the efficient cause, the material condition, the 

hermeneutical condition, and the teleological condition.81 

Now we can illustrate how the conditions of method are linked with the 

components of liturgy. First, Aristotle’s observation reveals that method is an activity,82 

and our phenomenological description of liturgy reveals that liturgy is an activity. 

Second, as an activity, method is impossible without conditions. Also, liturgy as 

                                                
"Interdisciplinary Method in Theology? In Search of a Working Proposal," 374. For the use 
of Aristotle’s causes in liturgy, see Cyprian Vagaggini, Theological Dimensions of the 
Liturgy, 73, 74. 

78Aristotle associates the material cause with the bronze of a statue (Metaphysics, 
1013a26–7; Physics, 194b24). The efficient cause refers to the person who is producing the 
changes that must also include the tools used (Metaphysics 1013a31–2; Physics 194b31–2). 
The formal cause refers to the form or pattern that the movement follows (Metaphysics 
1013a26; Physics 194b27). The final cause refers to the purpose for which the thing is made 
(Physics, 194b33; Metaphysics, 1013a32–3). 

79Justus Buchler, The Concept of Method, 103, 123. “It is beyond question that a 
method without any material to work on will accomplish nothing at all, while material 
simply as material, unrelated to any method, will be nothing but a chaotic, meaningless 
agglomerate.” Andres Nygren, Meaning and Method: Prolegomena to a Scientific 
Philosophy of Religion and a Scientific Theology (Philadelphia: Fortress Press, 1972), 3. 

80This distinction is best illustrated by Aristotle’s observation about the construction 
of a statue where the cause of the statue is the craftsman and the conditions of the statue are 
the materials used (like bronze), the pattern for the statue (such as a human being), and the 
purpose for the statue (to sell as a piece of art). Here it is important to recall that the 
conditions of the statue are not the cause of the statue. The cause of the statue is the 
craftsman. Yet, the craftsman could not create a statue without the necessary conditions. 

81Canale points out that one need not subscribe to Aristotle’s implicit ontology when 
analyzing his four causes of movement. Canale, “Interdisciplinary Method in Theology? In 
Search of a Working Proposal,” 372. 

82Method is a path used in order to reach a certain goal whose most distinctive 
characteristic is action. Ibid., 371. See also Lonergan, Method in Theology, 4. 
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an activity is impossible without the five components. 

Third, since the conditions of method are comparable with the components of 

liturgy, we can evaluate each liturgical component with the appropriate conditions of 

method. 

We are now in a better position to link the conditions of method with the 

components of liturgy by drawing on Aristotle’s example of a statue. First, the divine 

presence is closely linked with the material condition.83 This corresponds to the material 

that is used to construct the statue. 

Second, the liturgists are linked with the efficient cause. Moreover, just as the 

craftsman is the cause of the statue, so the liturgists are the cause of liturgy. 

Third, the liturgical actions are linked with the hermeneutical condition. Yet, the 

hermeneutical condition assumes the efficient cause and the material condition.84 

Fourth, the encounter is linked with the teleological condition. However, the 

teleological condition assumes the previous conditions.85 

                                                
83In science the material condition is the object of study, while in liturgy God is the 

object of worship. In the construction of the statue, the bronze (material) is the object that is 
formed, while in liturgy the divine presence is the object of liturgy. 

84In the construction of the statue, the bronze (material) is shaped by the pattern in 
the mind of the craftsman. In liturgy, the liturgical actions that are inextricably linked with 
the divine presence (material condition) are shaped/interpreted by the presuppositions of the 
liturgist. Hence, it is no more possible to have liturgy without presuppositions than it is to 
have a statue that is without a specific shape. 

85The purpose of the statue is to sell it as a piece of art. The purpose of liturgy is for 
the worshippers to encounter and experience the divine presence. As we compare the sale of 
a piece of art to the worshippers whose purpose is to experience the divine presence, we 
note the following observations. The sale of the statue directly depends on the conditions 
that precede the sale, notably the material, the craftsman, and the pattern. Yet, the previous 
conditions that are assumed in the sale of the statue also determine, to some extent, the value 
that prospective buyers place on it. Similarly, an encounter with the divine presence in 
worship depends on the divine presence, the liturgists, and the liturgical actions. As a result, 
the nature of the encounter largely determines how the worshippers will respond to the 
encounter. 
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Fifth, the response to the encounter is linked with all the conditions of method.86 

We will now examine the hermeneutical impact of the philosophical notion of Being on 

the conditions of method and the components of liturgy. 

Ontology and the Conditions 

I will first outline the reasons for why this Chapter requires this section on 

ontology and the conditions of method. Then I will demonstrate how the general concept 

of Being (ontology) is related to the conditions of method that I will use to evaluate the 

liturgical components. 

This section on ontology and the conditions of method is essential in helping me 

to achieve two things that are connected with the purpose of this dissertation. First, this 

section will help me to precisely determine the cause/s of liturgical conflict by examining 

how the Greek philosophical concept of Being hermeneutically shapes the five liturgical 

components in the three models in Chapter 4. Second, this section will help me to 

discover the way in which the Biblical concept of Being hermeneutically shapes the 

liturgical components in Chapters 5 and 6. 

At this point we need to briefly define and describe what the concept of Being 

actually entails before we examine how Being is related to the conditions of method. 

Philosophers make the following observations about Being: (1) Being is a nonentity, 

                                                
86As we compare the price that one is willing to pay for the statue with the response 

of the worshipper, we note the following observations. The amount that one will pay for the 
statue is determined by its value. Yet, the value of the statue is directly determined by: (1) 
the kind of material used, (2) the reputation of the craftsman as an artisan, (3) the 
uniqueness or difficulty of the pattern, and (4) the purpose for which it was created. 
Consequently, one cannot sell a statue without all the necessary conditions just mentioned. 
In the case of liturgy, the response to the encounter is determined by: (1) the divine 
presence, (2) the liturgists who enact the rituals, (3) the specific shape of each ritual, and (4) 
the specific nature of the encounter. Consequently, worshippers cannot respond to an 
encounter without all the necessary conditions just mentioned. 
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meaning that it is not a “thing” but that it coappears with all entities; (2) Being furnishes 

the ground for meaning, coherence, and unity for all entities; (3) Being is the ultimate 

presupposition of all entities, meaning that there is nothing beyond it;87 and (4) there are 

only two interpretations of Being: either Being is timeless or Being is temporal.88 

As we apply these observations about Being to the liturgical components, we will 

employ Thomas Kuhn’s insights on paradigms and data in the following manner: We will 

equate paradigms with Being, and data with the liturgical components. 

First, Kuhn points out that data cannot exist apart from paradigms.89 Since Being 

provides the ground for the meaning, coherence and unity of all entities, it qualifies as the 

paradigm through which the liturgical components, which in this present study represent 

the data, are interpreted. Since Being is a nonentity that coappears with all entities, we 

can conclude that Being coappears with the liturgical components. However, Being is 

neither synonymous with the divine presence, nor with the other four liturgical 

components.90 

                                                
87See, Canale, A Criticism of Theological Reason: Time and Timelessness as 

Primordial Presuppositions, 66–72. 
88Ibid., 84, note 4.  

Heidegger’s revolution in the interpretation of being purported to overthrow two 
millennia of philosophical thought. From Parmenides and Plato on, eternal or atemporal 
being has been considered as more ‘real’ than temporal being. According to this 
tradition, only what is eternal can be an object of real knowledge. . . . As Heidegger says 
in the second half of section 5, temporality (Zeitlichkeit) is the horizon of understanding 
being, because temporality is the most fundamental ontological structure of Dasein, and 
because Dasein has understanding of being (Herman Philipse, Heidegger's Philosophy of 
Being: A Critical Interpretation (Princeton, NJ: Princeton University Press, 1998), 148). 

89“Philosophers of science have repeatedly demonstrated that more than one 
theoretical construction can always be placed upon a given collection of data.” Thomas 
Kuhn, The Structure of Scientific Revolutions, 3rd ed. (Chicago: University of Chicago 
Press, 1966), 76. See also page 7 of the same book by Kuhn. 

90Yet, we hasten to point out that paradigms are not data. In calculating planetary 
motion, the Earth and the sun function as paradigms, but the motion of the planets functions 
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Second, Kuhn states that it is not possible to understand and interpret data apart 

from paradigms.91 Thus, as paradigms interpret data, so Being hermeneutically interprets 

the liturgical components, regardless of whether Being is timeless or temporal. Moreover, 

since Being is the ultimate primordial presupposition, we must make sure that we do not 

neglect it in our search for the cause of liturgical conflict, or in our exegesis of the 

Biblical materials.92 

Third, Kuhn reveals that when new paradigms are discovered, they are 

diametrically opposed to and completely incompatible with the old paradigms they just 

replaced.93 Accordingly, timeless Being is completely incompatible with and opposed to 

temporal Being. In the task of interpreting the liturgical components, one must choose 

between timeless Being and temporal Being.94 Moreover, even though theologians claim 

                                                
as the data. Hence paradigms and data are not synonymous with each other, but at the same 
time they cannot exist apart from each other in the task of calculating planetary motion. 

91Kuhn, The Structure of Scientific Revolutions, 68, 69. 
92It is important to note that the neither the historical critical method, nor the 

historical grammatical method are designed to take into consideration the role of Being. As 
a result, both of these methods end up assuming the hermeneutical role of Being instead of 
accounting for how it operates. See Fernando Canale, "From Vision to System: Finishing the 
Task of Adventist Biblical and Systematic Theologies-Part II," Journal of the Adventist 
Theological Society 16/1-2 (2005): 1-29. 

93The scientific revolutions of Copernicus, Newton, Lavoisier, and Einstein  

display what all scientific revolutions are about. Each of them necessitated the 
community’s rejection of one time-honored scientific theory in favor of another 
incompatible with it. . . . Scientific revolutions are ‘non-cumulative developmental 
episodes in which an older paradigm is replaced in whole or in part by an incompatible 
new one,’ (Kuhn, The Structure of Scientific Revolutions, 6, 92).  

The Ptolemaic paradigm did not morph into the Copernican paradigm by the accumulation 
of adjustments to itself (see ibid., 7). As Brand states, “Putting the sun in the middle of the 
universe is one option, and putting the earth in the middle is another. One can’t make a 
compromise between them; we must choose one or the other.” Brand, Faith, Reason, and 
Earth History, (Berrien Springs, MI: Andrews University Press, 1997), 52. 

94William Lane Craig points out that it is not possible to combine timelessness and 
temporality in order to affirm God’s transcendence and immanence. He states that 
“temporality and timelessness are contradictories: An entity must exist one way or the other 
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that the divine presence is timeless,95 temporal,96 or timeless and temporal,97 one should 

                                                
and cannot exist both ways at once.” William Lane Craig, Time and Eternity: Exploring 
God's Relationship to Time (Wheaton, IL: Crossway Books, 2001), 15. 

95According to Erickson, God is timeless. Erickson also criticizes process 
theologians who admit that there are aspects of reality that do not change, yet they do not 
articulate the meaning of these unchangeable aspects. He questions, “If there are principles 
of reality that do not change, may not something of the nature of God be similarly timeless 
and absolute?” Erickson, Christian Theology 2nd ed (Grand Rapids, MI: Baker Book House, 
1998), 300, 306. Barth says:  

God exists in His act. God is His own decision. God lives from and by Himself. God is. 
The first and basic general definition of this statement has now been given. Whatever 
else we may have to say must always correspond to this first definition.  

For Barth, God’s timeless and immutable will decides the contents of nature and history, and 
even of His own being. Karl Barth, Church Dogmatics, 13 vols. (Edinburgh: T & T Clark, 
1957), 2/1:272. See also, Wayne Grudem, Systematic Theology, (Grand Rapids, MI: 
Zondervan, 1994), 169–172. “Eternality means nontemporality or timelessness;” Norman 
Geisler, Systematic Theology: God: Creation, (Minneapolis, MN: Bethany House, 2003), 
94; Robert Reymond, A New Systematic Theology of the Christian Faith (Nashville, TN: 
Thomas Nelson, 1998), 178. “Classical theism has been the position of Western Christian 
orthodoxy—from Augustine, Aquinas, Scotus, Luther, Calvin, and their followers to the 
present. It is undeniable that although the Bible is its source and standard, traditional 
Christian theology has been shaped significantly by the legacy of Platonic philosophy.” John 
W. Cooper, Panentheism—The Other God of the Philosophers: From Plato to the Present, 
(Grand Rapids, MI: Baker Academic, 2006), 32. “The Fathers of the church have been 
virtually unanimous in their declaration that God is a timeless Being. This is evident in their 
writings as well as their creeds.” Geisler, God: Creation, 96. 

96Fernando Canale has also brought into sharp focus theology’s dependence upon 
timelessness in the formulation of reason. Canale, A Criticism of Theological Reason: Time 
and Timelessness as Primordial Presuppositions; cf. Norman Gulley, Systematic Theology: 
God as Trinity, (Berrien Springs, MI: Andrews University Press, 2011). Others who have 
also criticized the idea of God as timeless include Nelson Pike, God and Timelessness (New 
York: Schocken Books, 1970); and Reymond, A New Systematic Theology of the Christian 
Faith, 172–178. The debate concerning whether God is timeless or temporal continues in 
such works as Gregory E. Ganssle, ed. God and Time: Four Views (Downer's Grove, IL: 
InterVarsity Press, 2001). 

97Classical panentheism has two major features: emanation and dialectics. Emanation 
refers to the world that has been timelessly generated by the transcendent One. In dialectical 
theology, being and nonbeing, infinity and finitude, immanence and transcendence, 
contingency and necessity, freedom and determination “must be included in God but not be 
identical with God, who also remains the transcendent One.” Cooper, Panentheism—The 
Other God of the Philosophers, 63. In modern or dynamic panentheism, dialectic is 
projected “into the very heart of God himself, as the form of his own eternal self-generation, 
not just the generation of the world.” Ibid., 63, 116. Hence, the following philosophers and 
theologians view God as timeless and historical. According to John Cooper, process 
theologian Charles Hartshorne “claims to modify rather than repudiate classical theology” 
by referring to process theology as ‘neo-classical theism.’” Ibid., 181. Cooper’s analysis of 
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neither confuse nor fuse together “the God principle with the Being principle.”98 

Fourth, Kuhn observed that anomalous data are symptomatic of a paradigm that is 

in crisis and in need of being replaced by a new one.99 Consequently, we should view the 

                                                
Schelling and Hegel affirms that “God, though eternal in essence, develops in existence by 
involving himself in the world and the world in himself.” Ibid., 118. In Teilhard de 
Chardin’s cosmic evolution to the Omega point, “His aim is to combine the transcendent 
God of classical orthodoxy with the God immanent in cosmic evolution,” a “conjunction . . . 
between the old God of the Above and the God of the Ahead.” Ibid., 157. “The world 
consists of individuals, but the totality of individuals as a physical or spatial whole is God’s 
body, the Soul of which is God.” Charles Hartshorne, Omniopotence and Other Theological 
Mistakes (Albany: State University of New York Press, 1984), 94. According to Cooper’s 
analysis of Hartshorne, modern panentheism “recognizes God’s dipolar nature and locates 
the world in one part of God.” Cooper, Panentheism—The Other God of the Philosophers, 
184. Kalistos Ware points out the distinction among the Greek Fathers between  

God’s transcendent essence (ousia) and of his immanent energies or operations 
(energeiai). In his essence God is infinitely transcendent, utterly beyond all created 
being, beyond all understanding and all participation from the human side. But in his 
energies—which are nothing else than God himself in action—God is inexhaustibly 
immanent, maintaining all things in being, animating them, making each of them a 
sacrament of his dynamic presence. So we may interpret in terms of essence and 
energies the saying invoked by Charles Williams and quoted earlier: ‘This also is Thou 
[= the energies]; neither is this Thou [= the essence].’ While present in created things, 
these energies are not themselves created but uncreated and eternal.  

Ware points out that this “essence-energies distinction goes back at least as far as Philo of 
Alexandria,” Kalistos Ware, “God Immanent yet Transcendent: The Divine Energies 
According to Saint Gregory Palamas,” in In Whom We Live and Move and Have Our Being: 
Panentheistic Reflections on God’s Presence in a Scientific World, ed. Philip Clayton and 
Arthur Peacocke (Grand Rapids, MI: Eerdmans, 2004), 160. 

98Canale states:  

We should avoid confusing or fusing the God principle with the Being principle. In his 
later writings Heidegger calls the concept of Being to play the role that is usually played 
by the concept of God or the concept of the One. This usage not only replaces the God 
principle but also involves panentheism. For this reason, we should avoid mixing the 
God principle (the One) with the Being principle (the universal notion of Being) as 
Heidegger seems to do so. On the contrary, we should understand the formal definition 
of the Being principle as playing a role in the epistemological realm (Fernando Canale, 
"Philosophical Foundations and the Biblical Sanctuary," Andrews University Seminary 
Studies (AUSS) 36, no. 2 (Autumn 1998): 185). 

99Kuhn notes that by the sixteenth century, an increasing number of Europe’s best 
astronomers were recognizing that the Ptolemaic “astronomical paradigm was failing in 
application to its own traditional problems. That recognition was the prerequisite to 
Copernicus’ rejection of the Ptolemaic paradigm and his search for a new one.” Kuhn, The 
Structure of Scientific Revolutions, 68, 69. The same could be said about how the oxygen 
theory of combustion replaced the phlogiston theory. Ibid., 70, 71. Kuhn notes that in the 



	  

 98 

worship wars as a call to critically analyze and evaluate the interpretation of Being that 

the Sacramental, Kerygmatic, and Charismatic models assume. 

Fifth, Kuhn points out that holding on to failing paradigms prevents scientists 

from seeing that anomalous data can function as the prelude to the discovery of new 

paradigms,100 and thus further breakthroughs. The worship wars uncovered in Chapter 2 

of this dissertation point to the possibility of a failing paradigm that hermeneutically 

shapes the liturgical components of the Sacramental, Kerygmatic, and Charismatic 

models. As a result, this failing paradigm may be preventing theologians and exegetes 

from using what these three models view as anomalous data to develop a new paradigm 

from which to interpret the liturgical components.101 

Thus, the purpose of the Biblical Sanctuary model is to employ Scripture to 

discover the new paradigm from which the theologian and exegete can construct a 

Biblical view of the divine presence and the liturgical components. 

                                                
cases of oxygen and X-rays, the perception of anomaly within a paradigm “played an 
essential role in preparing the way for the perception of novelty. But, again in both cases, 
the perception that something had gone wrong was only the prelude to discovery.” Ibid., 53, 
56. 

100Kuhn illustrated this by referring to the discovery of X-rays, which ultimately led 
to 20th-century physics. Within the old paradigm, X-rays that comprise the data would not 
have been correctly interpreted. They constituted an anomaly that violated “the paradigm 
induced expectations that govern normal science.” It is only when new paradigms are 
explored that the data can be correctly interpreted and scientific advancement can be made. 
Kuhn, The Structure of Scientific Revolutions, 53, 60, 61. 

101“By paying attention to the type of thinking used by Bible writers we have been 
led to discover how Scripture presents hermeneutical presuppositions, which tradition 
forgetfully bypassed for nearly two millennia,” Canale, Back to Revelation-Inspiration, 162. 
In other words, in our quest to develop a Scriptural theology of the divine presence, the 
uncritical assumption of timeless Being can render certain doctrines in Scripture that are 
closely associated with the divine presence to be regarded as anomalous. Accordingly, these 
doctrines would be interpreted through the lenses of timeless Being. The result is that these 
doctrines would be considered as inconsequential and unnecessary when it comes to the 
development of a Scriptural theology of the divine presence. 
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Summary and Conclusion 

In this Chapter we outlined the multidisciplinary methodological framework 

required to properly analyze and evaluate the history of conflicts in liturgy. This 

multidisciplinary methodology includes (1) a model method, (2) a phenomenological 

method and, (3) a macro hermeneutical method. 

Our purpose for developing a model methodology was to simplify and 

differentiate all of the vast amounts of information associated with liturgy by seeking 

ritual actions that mediate the divine presence. Our study revealed that the divine 

presence is mediated through three main models: the Sacramental model, the Kerygmatic 

model, and the Charismatic model. 

Our purpose for developing a phenomenological method was to identify the 

broadest possible categories involved in the practice of liturgy. We accomplished this by 

conducting a phenomenological description of liturgy from Scripture and from scholars. 

We concluded that liturgy involves five indispensable components: the divine presence, 

liturgists, liturgical actions, the encounter between the divine presence and the 

congregation, and the response to the encounter. These five components make up what 

scholars interpret in the worship wars, and they form the criteria that we will use to 

analyze and compare the models. 

Lastly, we developed a hermeneutical tool of analysis in order to develop criteria 

that we can use to evaluate how each model interprets the liturgical components. The 

conditions of method constitute the criteria that we will use to evaluate the liturgical 

components. These conditions include the efficient cause, the material condition, the 

hermeneutical condition and the teleological condition. The criteria also include the 
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hermeneutical role of Being. In Chapter 4 we will examine the role of Being that the 

Sacramental, Kerygmatic, and Charismatic models assume as the potential cause of 

liturgical conflict. In Chapters 5, 6, and 7 we will explore the Biblical concept of Being 

and its role in the development of a Biblical interpretation of the liturgical components. 

We will now proceed to analyze and evaluate the models by applying the 

hermeneutical tool of analysis to the five liturgical components that are contained in each 

model.
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CHAPTER 4 

MODELS MEDIATING THE PRESENCE  

OF GOD IN LITURGY 

Introduction 

In our brief study of the history of liturgy in Chapter 2, we uncovered significant 

conflict in various liturgical practices throughout the centuries and across denominational 

lines. 

However, in spite of the liturgical conflict, all Christians agree on the central 

importance of the presence of God in liturgy, even though congregations experience the 

presence of God through the Eucharist (Sacramental Model), preaching (Kerygmatic 

Model), or music (Charismatic Model). These three models have helped us to reduce the 

complex phenomena in liturgical practice by concentrating on how each model relates to 

the divine presence.  

The purpose of this Chapter is to work toward understanding the cause of 

liturgical conflict in Christendom. In order to achieve this purpose I will describe and 

analyze the five liturgical components1 contained in each model. Next, I will evaluate the 

liturgical components of each model by applying the conditions of method to each of the 

                                                
1The five indispensable components that make up liturgy drawn from the 

phenomenological method include (1) the divine presence, (2) the liturgists, (3) liturgical¡ 
actions, (4) the encounter, and (5) the response to the encounter. The first three of these 
components make up the objective liturgical forms and the last two describe the subjective 
experience of the objective forms. 
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components as needed, which primarily includes Being’s hermeneutical role in shaping 

the liturgical components. Finally, I will apply the hermeneutical tool of analysis to each 

model’s quest for the ecumenical search for unity. 

Sacramental Model 

Divine Presence 

In the Sacramental model, the Eucharist is inextricably linked with the divine 

presence.2 Moreover, it is comprised of four elements: the first Eucharistic element is 

fermented wine;3 the second is either unleavened bread or leavened bread;4 the third 

element consists of the Scriptural words “This is my body,” spoken by the presider;5 and 

the fourth is Christ’s body, which includes his divine and human natures, and which 

replaces the substance of the bread and wine after the prayer of consecration.6   

In our analysis, I will be predominantly applying the material condition to the 

                                                
2The following point out the close relationship between the Eucharist and the 

presence of God, Oscar Cullmann, Early Christian Worship, 19; Bernard J. Cooke, The 
Distancing of God, 287; Davies, From Andrewes to Baxter and Fox, 17; Hislop, Our 
Heritage in Public Worship, 226.  

3See this dissertation page 27 footnote 34.  
4See this dissertation page 27 footnote 36.  
5Liturgical scholars refer to this third element as the prayer of consecration. See, 

Dyrness, A Primer on Christian Worship, 22; Byars, The Future of Protestant Worship, 66; 
Spielmann, History of Christian Worship, 59; White, A Brief History of Christian Worship, 
88. Dyrness notes that the space, objects and action of the ancient liturgy “centered on the 
central event of the consecration of the host.” He also points out that the prayer of 
consecration must also be seen “as central to the course of Christian worship,” Dyrness, A 
Primer on Christian Worship, 22, 25-27.  

6ST Part III Q75, Art.2. Willimon asserts that in transubstantiation “the substance of 
both Christ’s human nature as well as his divine nature must be present in the consecrated 
bread and wine,” Willimon, Word, Water, Wine and Bread, 56.    
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divine presence.7 Furthermore, my analysis of the divine presence will take into 

consideration the shift from static timeless Being (classical theism)8 to dynamic timeless 

Being (panentheism)9 that occurred as a result of Vatican II.10 I will use static timeless 

Being as the hermeneutical tool to analyze the divine presence prior to Vatican II, and I 

will use dynamic timeless Being as the tool to analyze the divine presence after Vatican 

II. The four main elements of the divine presence I will analyze and evaluate, are: (1) the 

terms used to describe the divine presence in the Eucharist, (2) the Eucharistic emblems 

themselves, (3) the divine/human natures of Jesus, and (4) the Scriptural words spoken by 

the presider. 

Let’s first begin with the terms scholars use to describe the divine presence in the 

                                                
7In the hermeneutical tool of analysis in the previous Chapter, we noted that the 

divine presence is closely linked with the material condition, see page 92 of this 
dissertation. As a representative of the Sacramental model, Vagaggini concurs with the close 
relationship between the divine presence and the material condition when he refers to God 
“as ultimate object of worship,” Vagaggini, Theological Dimensions of the Liturgy, 73.   

8See pages 104-105 of this dissertation for an explanation of static timeless Being.  
9See Chapter 3 pages 95-97 footnotes 97 and 98 for an explanation of dynamic 

timeless Being through an analysis of panentheism.  
10Pierre Teilhard de Chardin’s theology has been described as panentheistic, see 

Cooper, Panentheism the Other God of the Philosophers, 155-164; Stanley J. Grenz and 
Roger E. Olson, 20th Century Theology: God & the World in a Transitional Age (Downers 
Grove, Il: InterVarsity Press, 1992), 142, 163-164. Various scholars confirm that Teilhard 
de Chardin’s writings exercised a dominant influence on Vatican II. See McCarthy, The 
Catholic Tradition, 57-58. David Lane points out that the modernist concepts of progress, 
dynamic evolution and universalism that are found in the Vatican II documents, especially 
the “Pastoral Constitution on the Church in the Modern World,” are directly traceable to 
Chardin. Robert Faricay SJ, who teaches at the Gregorian University in Rome states that 
Chardin’s influence on the Council was a dominant one. See David Lane, The Phenomenon 
of Teilhard: Prophet for a New Age (Macon, GA: Mercer University Press, 1996), 87-88. 
See also, Rama P. Coomaraswamy, The Destruction of Christian Tradition (Bloomington, 
IN: World Wisdom, 2006), 137, 165, 366, 436; Cooper, Panentheism the Other God of the 
Philosophers, 148; Ormond Rush, Still Interpreting Vatican II: Some Hermeneutical 
Principles (New York: Paulist Press, 2004), 10-11.   
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Eucharist. The Sacramental model uses terms such as the real presence,11 and substance 

and essence,12 in order to describe the presence of God in the Eucharist. However, the use 

of the term transubstantiation clearly points to timeless Being as the interpretation13 of 

the divine presence. We will now outline how static timeless Being provides the 

hermeneutical foundation for interpreting transubstantiation, the real presence, substance, 

and essence.  

First, the Eucharistic emblems consist of a substance and accidents.14 Second, 

Aquinas uses the term “transubstantiation” to articulate the change in the substance of the 

bread and wine to the substance of Christ’s body and blood.15 Third, scholars point to the 

fact that Aquinas used Aristotelian philosophy as the hermeneutical tool to explain the 

miraculous change in the emblems.16 Fourth, Aquinas equates the terms substance and 

                                                
11See page 31 footnote 49 of this dissertation.  
12The following liturgical scholars describe the divine presence in the Eucharist by 

using the terms “substance” and “essence,” Augustin Cardinal S.J. Bea, The Way to Unity 
after the Council (New York: Herder and Herder, 1967), 151; Jean Daniélou, "The Sign of 
the Temple: A Meditation," 257; Davies, From Cranmer to Hooker, 80; Hislop, Our 
Heritage in Public Worship, 142; Lang, Sacred Games, 315-327; Vagaggini, Theological 
Dimensions of the Liturgy, 609. 

13At this point, we must not confuse the mode in which God is present in the 
Eucharist with the interpretation of God’s presence in the Eucharist. As we shall see, the 
terms real presence, substance and essence are interpreted from Aristotle’s second 
substance, which lies at the basis and foundation of transubstantiation.  

14Substance refers to the inner immaterial reality of the bread and wine that is only 
perceived by reason. Accidents refer to what is perceivable by the senses, meaning the bread 
and wine. Only the substance changed, not the accidents, see White, Introduction to 
Christian Worship, 253; Willimon, Word, Water, Wine and Bread, 56.   

15In ST Part III Q.75 Article 4. 
16White points out that Aquinas used “the best of philosophical tools available, 

especially Aristotle,” in order to describe how “this miracle…could be expressed.” White, 
Introduction to Christian Worship, 253. For further support on the use of Aristotelian 
philosophy to explain the change in the emblems, see Hislop, Our Heritage in Public 
Worship, 233; Lang, Sacred Games, 317-319; Senn, Christian Liturgy, 250-252. 



	  

 105 

essence with God himself and with His existence.17 Fifth, Aristotle distinguishes between 

primary and secondary substances. Primary substance is similar to the accidents in the 

Eucharist, and secondary substance corresponds to what something is substantially or 

essentially.18 This means that the presence of God is equated with secondary substance. 

Sixth, in Aristotle’s philosophy secondary substance is the counterpart of the Platonic 

Idea.19 Seventh, the Platonic Idea is understood on the basis of Parmenides’ notion of 

static timeless Being.20  

                                                
17This is clearly articulated by Aquinas, ST Part III, Question 75, Article 2. In ST 

Part I, Question 8, Article 3 God is described as substance. In ST Part I, Question 3, Article 
3 God is the same as His essence. In ST Part I, Question 3, Article 4 Aquinas reaches back to 
Aristotle’s use of potency and act to articulate God’s essence and existence. Aquinas points 
out that God’s essence is His existence, since there’s no potentiality in God. In other words, 
God is pure actuality with no potentiality. This means that God is understood on the basis of 
static timeless Being. 

18See Metaphysics, book V part 8. See also, Allen and Springstead, Philosophy for 
Understanding Theology, 65-67.  

19Hirschberger states, 

The Idea in the World. With this we are again confronted with the Platonic eidos as a 
metaphysical principle. Form plays the same role in the philosophy of Aristotle as it had 
in Plato: it determines the quiddity (essence) both in the logical and ontological order; it 
is being in its proper sense; it guides action and is consequently the reason for 
phenomena, entirely apart from the fact that in his works the form is called eidos and 
occasionally also the paradeigma. In addition the Aristotelian forms are as eternal as the 
Platonic ideas. But to Aristotle the form is, as must be emphasized again and again, 
immanent to the body. The world is no longer in the idea, but the idea is now in the 
world (Hirschberger, The History of Philosophy, vol. 1:166-167).  

20Plato reveals the relationship between eternity and time by stating, 

Now the nature of the ideal being was everlasting, but to bestow this attribute in its 
fullness upon a creature was impossible. Wherefore he resolved to have a moving image 
of eternity, and when he set in order the heaven, he made this image eternal but moving 
according to number, while eternity itself rests in unity; and this image we call time. For 
there were no days and nights and months and years before the heaven was created, but 
when he constructed the heaven he created them also. They are all parts of time, and the 
past and future are created species of time, which we unconsciously but wrongly transfer 
to the eternal essence; for we say that he "was," he "is," he "will be," but the truth is that 
"is" alone is properly attributed to him, and that "was" and "will be" only to be spoken 
of becoming in time, for they are motions, but that which is immovably the same cannot 
become older or younger by time, nor ever did or has become, or hereafter will be, older 
or younger, nor is subject at all to any of those states which affect moving and sensible 
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Let’s now take a look at the Eucharistic emblems themselves. Some post Vatican 

II theologians such as Kabasele-Lumbala argue that the Eucharist should be celebrated 

with local food and drink21 instead of being limited to bread and wine. He claims that the 

material elements of the Eucharist are culturally conditioned,22 and since the divine 

presence pervades the entire universe,23 it makes little sense to deny the use of local food 

and drink as vehicles for the divine presence. Nevertheless, there are several explanations 

for why the Catholic Church maintains that “the essential signs of the Eucharist…are 

unleavened wheat bread and grape wine.”24 First, Aquinas states that bread and wine are 

                                                
things and of which generation is the cause. These are the forms of time, which imitates 
eternity and revolves according to a law of number (Plato, Timaeus, 37-38).  

Stumpf states, “Plato took the basic ideas of Parmenides regarding the unchangeability of 
being and on the basis of this developed his distinction between the intelligible world and 
the visible world. Plato also derived from Parmenides’s unchangeable being his objective 
and permanent Idea.” Stumpf, Socrates to Sartre: A History of Philosophy (New York: 
McGraw Hill, 1966), 19, 60-61. See also Julian Marias, History of Philosophy, trans., 
Stanley Appelbaum and Clarence C. Strowbridge (New York: Dover Publications, 1967), 
44, 48; Bertrand Russell, A History of Western Philosophy (New York: Simon and Schuster, 
1945), 119-120.   

21Catechism of the Catholic Church, Revised ed. (London: Burns and Oates, 1999); 
François Kabasele Lumbala, Celebrating Jesus Christ in Africa, 19, 51.   

22Ibid., 54. Kabasele-Lumbala assumes an ontological distinction between the 
timeless substance and the accidents. Parmenides notes that there is a “gap” or chorismos 
between the sensible world and the world of Truth and Reason.  Consequently, there is no 
causal relationship between timeless Truth on the one hand and history and the material 
world on the other hand. See Fernando Canale, A Criticism of Theological Reason: Time and 
Timelessness as Primordial Presuppositions, 84 note 1.   

23Kabasele-Lumbala asserts that the human being functions as a microcosm of the 
universe in which we find immanence and transcendence instead of dichotomy. 
Consequently, humans already are part of the “sacred.” He states that the sacred breaks into 
space and time thereby allowing “transcendence, the supernatural, the timeless to break into 
the tangible present.” Kabasele Lumbala, Celebrating Jesus Christ in Africa, 3. Teilhard de 
Chardin’s view is that transubstantiation extends to the whole universe, which becomes 
Christ’s body, Pierre Teilhard de Chardin, Hymn of the Universe (New York: Harper and 
Row, 1965), 6. 

24United States Catholic Catechism for Adults, (Washington, DC: United States 
Conference of Catholic Bishops, 2006), 229. 
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the proper matter of this sacrament.25 Second, the Catholic Church considers bread and 

wine as unchangeable primary symbols that are different than secondary symbols like 

dress and gestures, and which change according to time and place.26 Hence, the timeless 

view of the substance of the bread and wine does not appear to be the basis for retaining 

bread and wine. Instead, the justification for retaining bread and wine as the proper 

matter is based on Christ’s choice as primary unchangeable symbols during the last 

supper, which should not be confused with secondary changeable symbols.  

At this point, we will examine the Incarnation since it hermeneutically shapes 

how we interpret the divine presence in the Eucharist.27 We will specifically analyze how 

static timeless Being shapes the early church’s view of the Incarnation up to the council 

of Chalcedon, and the ubiquity of the divine presence in relation to the Incarnation and 

the Eucharist. We will then analyze how dynamic timeless Being shapes twentieth 

century interpretations of the Incarnation. 

Let’s first begin our analysis with Christ’s divinity in the early centuries before 

we move to his humanity. In the classic debate between Arius and Athanasius over the 

                                                
25ST Part III, Question 74, Art. 1, see also Art. 3, 5. Aquinas does not allow for local 

food and drink, even though bread and wine are not found in many places.   
26Fenwick and Spinks, Worship in Transition, 161. It is also different than the 

timeless form in Aristotle’s form and matter philosophy. Accordingly there is the timeless 
form plus matter. Yet, matter is either a primary unchangeable symbol such as the bread and 
the wine, or it is a changeable secondary symbol like dress or gestures. 

27The Sacramental model views the Eucharist “as virtually the extension of the 
Incarnation,” Davies, From Andrewes to Baxter and Fox, 286-287. Hislop affirms that “the 
Eucharist is the assertion of God’s presence with man which is the fruit of the Incarnation; 
and the morning worship which represents the Eucharist ought to be such that it mirrors the 
Incarnation, the presence of God with the human soul,” Hislop, Our Heritage in Public 
Worship, 259. “Gregory of Nyssa develops the implications of the incarnation to enrich the 
church's understanding of the Eucharist,” Hall, Worshiping with the Church Fathers, 55. See 
also Hardman, A History of Christian Worship, 62; Senn, Christian Liturgy, 30-49; 
Vagaggini, Theological Dimensions of the Liturgy, 48, 160, 300-308.  
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divinity of Christ, Plato’s timeless interpretation of eternity28 shaped the divine attributes 

of immutability and impassibility.29 Consequently, neither the pre-Incarnate Christ nor 

the Incarnate Christ is able to affect or be affected by those who exist in time and space.30 

Moreover, Christ’s immutable and impassible divine nature was the cause for why His 

human nature did not have “its own center of consciousness and will distinct from the 

Son of God’s.”31 Immutability also led to the conclusion that it was metaphysically 

                                                
28In Timaeus, Plato noted that time is the moving image of eternity, thus revealing a 

qualitative difference between them. For instance, eternity is the absence of change and 
motion, and time is the measure of all created things. This lays the groundwork for 
interpreting immutability as the absence of motion or change. It is this concept of 
immutability that makes the Incarnation “a conundrum for classical theism.” In addition, “In 
classical theism, the incarnation is difficult to reconcile with the eternity and immutability 
of God because the eternal Son takes a human nature in time.” Cooper, Panentheism the 
Other God of the Philosophers, 16, 124. 

29Olson’s analysis reveals the hermeneutical role of timeless Being. He states,  

In the deep background of the clash between Arius and Alexander over the nature of the 
Logos lay Greek philosophy. It is something both had in common even if they 
interpreted and applied it differently. Both sides of the conflict simply assumed that 
divinity is ontologically perfect in such a way that any change at all is impossible for it 
and improper to attribute to it. Thus God, being divine and therefore absolutely perfect, 
cannot experience change because to change is always to change either for the better or 
for the worse, and in either case God would not be God if he could change. Absolute 
static perfection—including apatheia, or impassibility (passionlessness)—is the nature 
of God according to Greek thought, and nearly all Christian theologians came to agree 
with this (Olson, The Story of Christian Theology, 143).  

Moreover, John B. Cobb, Jr., David Ray Griffin, Millard Erickson, and James L. Garret, Jr., 
are among some of the theologians who “believe that the immutable and impassible classical 
views of God derive from Greek thinking.” Gulley, Systematic Theology: God as Trinity, 
226, notes 50-52. 

30Olson points out, “The Son of God was himself in no way limited or diminished or 
hindered or caused to change or suffer through the incarnation,” Olson, The Story of 
Christian Theology, 170-171.  

31Ibid., 205-206. Marias points out that “matter is always determined by form, and 
form is always found determining matter:” actually form “confers being.” Marias, History of 
Philosophy, 70. It would be metaphysically impossible for matter to exist without being 
determined by timeless form. Similarly, static timeless Being’s interpretation of Christ’s 
divinity, determines His human nature in such a way that Christ’s human nature is passive. 
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impossible for Jesus to sin.32 Hence, Jesus possessed a passive human nature that was 

philosophically determined by static timeless Being’s interpretation of immutability and 

impassibility.  

Next, we will examine how the hermeneutical role of static timeless Being leads 

the adherents of the Sacramental model to conclude that the divine presence is 

ubiquitous.33 First, the static timeless interpretation of eternity and immutability logically 

leads to the deduction that it is philosophically impossible for Jesus’ omnipresence to be 

subject to any change, even during the Incarnation.34 Second, the communicatio 

idiomatum35 (communication of properties/attributes) has its basis in the timeless 

                                                
32Ibid., 207. Moreover, regarding the possibility of Jesus sinning, Erickson states we 

must  

distinguish between the epistemic possibility of sin and, more broadly, the logical or 
metaphysical possibility. On such grounds, it was really possible for Jesus to decide to 
sin, but the divine nature precluded his actually doing so. As long as his divine nature 
did not preclude his thinking that he could perform the sin, there was genuine 
temptation. This does not minimize the value of his resisting. He chose not to sin, thus 
never encountering the fact that he could not have sinned (Millard J. Erickson, The Word 
Became Flesh, 1st paperback ed. (Grand Rapids, MI: Baker Books, 2000), 562).  

Donald Macleod is even stronger, he states that although the first Adam had “the freedom 
and power to do what was good, he had it mutably. He could fall from it (Westminster 
Confession, IX.II). With regard to the Last Adam, however, we must take higher ground. He 
was not able to sin.” Donald Macleod, The Person of Christ, ed. Gerald Bray (Downer's 
Grove, IL: InterVarsity Press, 1998), 229. 

33Horton Davies asks, “Where is the “body” of Christ located: on the altar, in 
heaven, or in the hearts of the faithful?” Davies, From Cranmer to Hooker, 77. This issue is 
directly related to whether there is a real presence in the Eucharist, or whether the Eucharist 
is a memorial banquet. 

34Norman Gulley points out the views of some theologians who indicate that the idea 
of God’s immutability lies at the basis for how the “Son of God retained His omnipresence 
during His incarnational life, so that although united to the Son of Man within the human 
body, He was concurrently omnipresent throughout the universe.” Norman R. Gulley, 
Systematic Theology: Creation, Christ, Salvation (Berrien Springs, MI: Andrews University 
Press, 2012), 531. 

35According to the Reformed position, the communication of attributes between 
Christ’s divine and human natures can be predicated of Christ as a person, which means that 
Christ can be described as eternal as well as being born. Yet, according to the Reformed 
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interpretation of immutability.36 Third, church fathers such as Origen,37 Athanasius,38 and 

Augustine,39 taught that the Incarnation does not detract from Christ being omnipresent: a 

conclusion that has its basis in the communicatio idiomatum. Hence, the static timeless 

interpretation of the Incarnation logically leads to a ubiquitous real presence that is also 

found in the Eucharistic emblems. 

We now move to an analysis of Christ’s divinity and humanity in the twentieth 

century and beyond. The justification for this further analysis is based on the view that 

twentieth century Christology begins with the integrity of Jesus’ humanity before it seeks 

to make a bridge to His divinity.40 Since it is contradictory to speak of uniting a genuine 

                                                
position, it would be incorrect to predicate the attributes of one nature to the other by stating 
that Christ’s human nature is omnipresent. In contrast to this, the Lutherans argue that in 
view of the union of the divine and human natures, “Christ’s human nature is exalted with 
the attribute of omnipresence (also called ubiquity).” Shedd, Dogmatic Theology, 952-953.   

36Becker notes that the communicatio idiomatum is consistent with the wider 
Catholic tradition, which does not “involve any change to the divine nature” including the 
“traditional divine attributes of immutability, omnipotence, and omniscience,” which we are 
also applying to omnipresence. Matthew L. Becker, The Self-Giving God and Salvation 
History: The Trinitarian Theology of Johannes Von Hofmann (New York: T & T Clark 
International, 2004), 174-176.  

37Ante-Nicene Fathers 4:377-378.  
38Nicene and Post-Nicene Fathers (NPNF), Second Series, 4:45. Gary Anderson 

notes Athanasius’ use of communicatio idiomatum in order to explain the relationship 
between the divine and human natures of Christ. Gary A. Anderson, "To See Where God 
Dwells," 38.  

39Augustine states, 

By this means—by the difference between His divinity and His humiliation—He 
remained in heaven as Son of God, and as Son of man walked on earth; whilst, by that 
unity of His person which made His two natures one Christ, He both walked as Son of 
God on earth, and at the same time as the very Son of man remained in heaven (NPNF, 
First Series, 5:39).  

See also Leo the Great, The Tome of St. Leo, NPNF, Second Series, 14:256. 
40For instance, “How can the true humanity of Jesus, which is finite and subject to 

the temporal process of development, be reconciled with the divine Word (Logos), which 
had been understood to be infinite, eternal, and immutable?” Becker, The Self-Giving God 
and Salvation History, 176. Moreover, Welch notes that on account of biblical criticism, the 
quest for the historical Jesus and other factors,  
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free humanity to timeless divinity under classical theism, we will trace the hermeneutical 

role of dynamic timeless Being in twentieth century Christology.41  

Karl Rahner’s42 synthesis between the church’s tradition and the world in which 

the church exists,43 and his famous axiom known as Rahner’s Rule provide the context 

for interpreting his position on the Incarnation as the “highest instance of the 

actualization of the essence of human reality.”44 Skelley points out that for Rahner, the 

Incarnation constitutes the “highpoint and fulfillment of liturgy.”45 Rahner’s starting 

point begins with the question of what it means to be human.46 From there he proceeds to 

build the bridge to Christ’s divinity, in which he asserts that the mystery of the 

Incarnation consists of the fact that divinity experiences change without overthrowing or 
                                                

the humanity of Jesus has become the pivot of reconstruction. The question could no 
longer be, as it had been for so long: Given the fullness of deity in Christ, how can the 
genuineness of the humanity be maintained? Now it is rather: Given the integrity of the 
human existence, how is it possible to speak of the presence of the divine? (Claude 
Welch, ed. God and Incarnation in Mid-Nineteenth Century German Theology (New 
York: Oxford University Press, 1965), 7-8). 

41Abandoning the classical theistic view of Christ’s humanity that was based on 
static timeless Being should not be confused with abandoning timeless Being. As we will 
discover, static timeless Being was replaced by dynamic timeless Being as the framework 
for understanding the new view of Christ’s humanity.  

42Karl Rahner is widely recognized as one of the most influential voices of Vatican 
II. See van Beeck, Catholic Identity after Vatican II, 8; Christopher Butler, The Theology of 
Vatican II: The Sarum Lectures 1966 (London: Darton, Longman and Todd, 1966), 16; 
Stephen Duffy, "Catholicism's Search for a New Self-Understanding," in Vatican II: Open 
Questions and New Horizons, ed. Gerald M. Fagin (Wilmington, DE: Michael Glazier, 
1984), 9-10.   

43Vatican II is acknowledged as an unfinished “synthesis,” van Beeck, Catholic 
Identity after Vatican II, 4, 9. Joseph Ratzinger also uses the word “synthesis” to describe 
the merging together of Scholasticism and higher criticism in Dei Verbum. See Witherup, 
Scripture: Dei Verbum, 54-55. 

44Karl Rahner, Foundations of Christian Faith: An Introduction to the Idea of 
Christianity (New York: Crossroad, 1982), 218 (emphasis original).  

45Skelley, The Liturgy of the World: Karl Rahner's Theology of Worship, 116.  
46Karl Rahner, Foundations of Christian Faith, 215-219; Skelley, The Liturgy of the 

World, 118. Hence, he begins in the same place where twentieth century Christology begins, 
which is with an active, free human nature that is opposed to the Alexandrian view. 
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contradicting God’s immutability which remains entirely distinct from His humanity.47 

Rahner attempts to solve the conundrum of joining together a genuine free humanity with 

timeless divinity by the application of Rahner’s Rule.48 This means that the timeless 

divine nature of Christ actualizes itself in history49 as the human Jesus through the 

evolutionary process.50 This means that the natural history of the world as it progresses 

toward the future is in actuality the unfolding history of God who started the evolutionary 

process from within creation and then manifests himself as divine as evolutionary history 

                                                
47Rahner criticizes those who support traditional Christology’s assertion that limits 

change in the incarnation to the human nature of Jesus, instead of realizing that the divine 
Logos also experienced change while still remaining eternal and immutable. He boldly 
states, “God can become something. He who is not subject to change in himself can himself 
be subject to change in something else.” Rahner, Foundations of Christian Faith, 220 
(emphasis original). Rahner attempts to resolve the painful contradiction, not by rejecting 
Timeless Being, but by appealing to faith. He states,  

We may not regard this process by which one changes in something else as a 
contradiction to God’s immutability, nor allow this changing in something else to be 
reduced to asserting a change of something else. Here ontology has to be adapted to the 
message of faith and not be the schoolmaster to this message (Ibid., 221).  

Thus for Rahner, “The mystery of the Incarnation must be in God himself, and precisely in 
the fact that, although he is immutable in and of himself, he himself can become something 
in another,” Ibid. 

48Rahner’s Rule states that “the ‘economic’ Trinity is the ‘immanent’ Trinity and the 
‘immanent’ Trinity is the ‘economic’ Trinity,” Karl Rahner, The Trinity, trans., Joseph 
Donceel (New York: Herder and Herder, 1970), 21-22. The attempt here is to avoid the 
traditional tendency to divide the immanent Trinity—interpreted from the timeless 
paradigm—from the economic Trinity—found in Scripture and history—and to assert that 
“the economic activity of the three persons in human history for our salvation must be 
recognized as the real presence of the immanent Trinity,” Stanley J. Grenz and Roger E. 
Olson, 20th Century Theology, 250. 

49John Cooper’s analysis of Rahner’s Rule “implies what Hegel taught—that it is 
essential for the immanent Trinity to actualize itself in history as the economic Trinity.” 
Cooper, Panentheism—The Other God of the Philosophers, 225. The fact that Jesus has his 
own center of will and consciousness is based on Rahner’s Rule. This axiom points out that 
the divinity of Christ actualized itself in history through the evolutionary process when it 
became incarnated with his humanity.  

50Karl Rahner, Foundations of Christian Faith, 178-203. Cooper points out that “the 
existence of the cosmos, humanity, and the incarnation are natural and inevitable for God, 
and they participate in God.” Cooper, Panentheism the Other God of the Philosophers, 226. 
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progresses from simple to complex. Thus, “dynamic panentheism”51 or dynamic timeless 

Being hermeneutically shapes twentieth century Christology.52 

At this time, we will focus our attention on the Scriptural words “This is My 

Body” spoken by the presider. The intricate relationship between “word” and “table,”53 

compels us to analyze the Scriptures as a medium of the divine presence.54 We will now 

trace how timeless Being interprets the meaning of the words “This is My Body” by 

looking at Augustine, Aquinas, and the Vatican II document Dei Verbum. 

In Augustine’s theology of the Word, he points out that words that are uttered by 

                                                
51Cooper, Panentheism the Other God of the Philosophers, 226. Grenz and Olson 

conclude that a panentheistic interdependence of God and creation lurks in the background 
of Rahner’s attempt at solving the dilemma between transcendence and immanence inherent 
in the Incarnation. Moreover, “Rahner’s theology begins to look more like the ghost of 
Hegel.” Grenz and Olson, Twentieth Century Theology, 254. See also Cooper, Panentheism 
the Other God of the Philosophers, 225 note 59 where he points out that “Moltmann, 
Pannenberg, and others take Rahner’s Rule in this strong sense.” 

52In dynamic panentheism, Christ’s divine nature, which is immutable and 
changeable, is linked with a humanity that has its own center of will and consciousness. 

53See page 22 footnotes 15 and 16 of this dissertation for the word/table relationship.  
54The following statement in Dei Verbum expresses the intimate connection between 

Word and table.  

The Church has always venerated the divine Scriptures just as she venerates the body of 
the Lord, since, especially in the sacred liturgy, she unceasingly receives and offers to 
the faithful the bread of life from the table both of God's word and of Christ's body (DV, 
Art. 21).  

Moreover, Roman Catholic theologian Edward Schillebeeckx referred to Dei Verbum as one 
of the council’s “crown jewels.” He stated:  

Whereas altar-and-chalice was formerly, as it were, the symbolism of Catholicism and, 
obviously, of the counter-Reformation, the Bible is now also taken as a symbol of the 
Catholic Church alongside the chalice. This dogmatic constitution officially spells an 
end to Catholicism’s “counter-Reformation” attitude (Schillebeeckx, The Real 
Achievement of Vatican II, 39, 40-41).  

The Constitution on the Sacred Liturgy and Dei Verbum make it clear that “there is an 
intimate and crucial connection between Word and sacrament in the Catholic tradition.” 
Furthermore, it has been observed that “the biblical and liturgical movements together gave 
a significant push to the issues that eventually coalesced in Dei Verbum,” Witherup, 
Scripture: Dei Verbum, 13-14. 
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Christ “in time” are the results of obedience to and cooperation with God’s “eternal word 

sounding in silence.”55 Moreover, Aquinas points out that “in the sacraments the words 

are as the form, and the sensible things are as the matter.”56 Furthermore, “in all things 

composed of matter and form, the determining principle is on the part of the form.”57 

Thus, the statements of Augustine and Aquinas lead to the following two conclusions: (1) 

the eternal timeless word is the cause of the historical words of Scripture, and (2) 

Scripture is made up of timeless truths that are contained in historical writings. 

As we now move to a brief analysis of Dei Verbum (God’s Word), which is the 

dogmatic constitution on divine revelation at Vatican II, we will trace the role of dynamic 

timeless Being in its production. First of all, the aim of Dei Verbum was to synthesize58 

scholasticism59 with higher criticism60 without sacrificing the ground—timeless Being—

                                                
55Albert C. Outler, ed. Augustine: Confessions and Enchiridion The Library of 

Christian Classics (LCC) Vol VII, (Philadelphia: The Westminster Press, 1955), Book 
Eleven, Chapter 6:8, p. 249. Augustine makes it clear that God’s Word is uttered timelessly, 
meaning that there is no succession of things spoken in time for if there were there would 
neither be true eternity, nor true immortality, Ibid., Book Eleven, Chapter 7:9, p. 250. 

56ST Part III, Question 60, Art. 7  
57Ibid. See this Chapter page 108 footnote 31 where form determines and confers 

being on matter. 
58Ratzinger asserts,  

The text [Dei Verbum]… reveals traces of its difficult history; it is the result of many 
compromises. But the fundamental compromise which pervades it is more than a 
compromise, it is a synthesis of great importance. The text combines fidelity to Church 
tradition with an affirmation of critical scholarship, thus opening up anew the path that 
faith may follow into the world of today (Witherup, Scripture: Dei Verbum, 54-55).  

59In 1879 Pope Leo XIII issued Aeterni Patris which was a treatise on the restoration 
of Christian philosophy. In that encyclical Thomism, which is almost synonymous with 
Neo-scholasticism, was not only considered “the cornerstone of Catholic theology,” but it 
was also considered to be “the only approach to be used in all theological schools at the 
time, thereby eliminating any new thinking from the modern world.” Sullivan, The Road to 
Vatican II: Key Changes in Theology, 43. It seemed that Neo-scholasticism was also the 
main approach to theology among the magisterium. Ibid., 17. In 1950, this approach was 
further strengthened by Pope Pius XII who issued Humani Generis (Of the Human Race). 
This encyclical rejected the new theology which espoused the use of higher criticism and it 
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that Catholic theology requires for its existence.61 The architects of Vatican II could only 

accomplish this synthesis by replacing static timeless Being with dynamic timeless 

Being, and then by integrating higher criticism with dynamic panentheism.62   

We will now look at how dynamic timeless Being directly shapes and interprets 

the following three brief statements contained in Dei Verbum. First, “Sacred tradition and 

Sacred Scripture form one sacred deposit of the word of God.”63 Moreover, Pope John 

Paul II clarifies the relationship between the two by stating that sacred tradition is 

                                                
also “required Catholic scholars to return to the orthodoxy provided by Scholasticism.” Ibid. 
In addition Pius XII “claimed that Thomistic theology was to be the official theology of the 
church.” Ibid., 44.    

60During the Enlightenment period, scientific and biblical studies began to flourish 
among Protestants, yet “for the most part the [Catholic] church ignored, purposefully 
avoided, or sternly warned against these developments,” Witherup, Scripture: Dei Verbum, 
7.   

61G. C. Berkouwer, The Second Vatican Council and the New Catholicism (Grand 
Rapids, MI: Eerdmans, 1965), 132. “Spadafora felt that everything the Church held precious 
was at stake in form-criticism. He was particularly fearful of the new approach to the 
founding of the papacy in Matthew 16.” Ibid., 131. The following example of the 
application of higher criticism to New Testament studies touches upon the very foundation 
of Roman Catholicism which is based upon the promise that Christ made to Peter in Matt 
16. The application of higher criticism makes a dichotomy between the Christ of history and 
the Christ of faith thereby casting serious doubt about the historicity of the promise made to 
Peter. This new exegetical approach proposes that the founding of the papacy is “a creation 
of the primitive Church’s imagination, or at least of its a posteriori interpretation.” Hence, 
Berkouwer points out whether the methods of form criticism and “the attempt to understand 
the literary genre of the Gospels touches on the very foundation of certain essential elements 
in Roman Catholic doctrine. Does kerugmatized history leave intact the objective historical 
facts on which parts of Catholic doctrine is based?” See ibid., 128, 131.  

62Ernst Troeltsch had an enormous impact on higher critical scholarship. Yet, his 
understanding of higher criticism included a view of God within history that he inherited 
from Schleiermacher, Hegel, and Schelling. See Cooper, Panentheism the Other God of the 
Philosophers, 127-128; Bloesch, The Church: Sacraments, Worship, Ministry, Mission, 240-
244. Accordingly, like Hegel, Troeltsch believed in an Absolute Spirit that realized itself 
through the historical process, Bloesch: The Church: Sacraments, Worship, Ministry, 
Mission, 241. Thus, the use of higher criticism by the Sacramental model is in harmony with 
timeless Being, which means that the Sacramental model’s theology of the Word consists of 
the timeless and the historical.  

63DV, Art. 10.  
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“indispensable to the interpretation of the Word of God.”64 Dei Verbum alleges that there 

is a unity between Scripture and Tradition, and that both comprise the Word of God as 

one source of authority whereas in the past they were considered as two separate 

sources.65 This is similar to the dichotomy that once existed in the Sacramental model 

between the classical transcendent God and immanent creation. However, under the 

framework of Dynamic Timeless Being, the classical God is now transcendent and 

immanent. Similarly, although Tradition and Scripture now form one sacred deposit, the 

interpretive role of Tradition functions as the timeless interpreter of temporal Scripture.66 

Second, the Scriptures are “without error,”67 yet at the same time “accretions and changes 

in the transmission of the text” allow for errors.68 Third, Dei Verbum leaves open the 

notion that the Scriptures do not err on teachings necessary for salvation,69 yet they may 

                                                
64John Paul, Ut Unum Sint: On Commitment to Ecumenism, Art. 79.  
65In panentheism there is unity as well as difference. The distinction between the 

timeless aspect of the divine presence and the temporal aspect corresponds to the distinction 
between sacred tradition and Scripture. There is no longer a radical distinction between the 
Word of God and sacred tradition, as there was during the Reformation. Scripture and 
tradition are now considered to be two manifestations of the Word of God. This corresponds 
to the fact that in dynamic timeless Being the divine presence is both timeless and temporal, 
yet nevertheless both are part of the one divine presence.  

66Panentheism still contains the ontological distinction between the timeless and the 
temporal. Consequently, timelessness is the cause of temporality. Since tradition is still 
indispensable to the interpretation of the Word of God, we can see here that it corresponds 
to the timeless aspect of the divine presence while Scripture corresponds to the historical 
aspect.   

67DV, Art.11. Since panentheism adheres to the distinction between the timeless and 
temporal, “without error” refers to the timeless aspect of the divine presence. 

68Witherup, Scripture: Dei Verbum, 55; cf DV, Art. 20. The temporal aspect of the 
divine presence involves God coming to an awareness of Himself in human beings through 
the historical process. Consequently, errors in the text are the natural byproduct of this 
evolution. 

69The cause of salvation comes from the timeless part of the divine presence.  
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err regarding questions of history and science.70 These dichotomies reveal the 

undercurrent of dynamic timeless Being. Thus, dynamic timeless Being integrates higher 

criticism with scholasticism, which forms the basis for interpreting Scripture as the divine 

presence in the Sacramental model.  

Liturgist 

A description and analysis of the liturgist includes three main areas. The first is 

the cause of liturgy. The second is the relationship between liturgists and worshippers, 

and the third is concerned with the legitimacy and authority of the liturgists in the 

Sacramental model. 

According to the Sacramental model, Christ is the efficient cause of liturgy and 

the liturgists constitute the instrumental cause.71 Accordingly, Christ determines72 the 

                                                
70“The books of Scripture must be acknowledged as teaching solidly, faithfully and 

without error that truth which God wanted put into sacred writings for the sake of 
salvation,” DV, Art. 11. History and science involve the temporal aspects of the divine 
presence in which change and becoming are a part of the ongoing process. This naturally 
leads to errors in the area of history and science. 

71ST Part III Q62 Art.1, 5.  

The principal supersensible efficient cause of the worship which the Church renders to 
God is Christ Himself, because the Church's worship is nothing but the worship which 
Christ renders to God through the Church, making the Church participate in His 
worship. Hence the Church's spiritual dispositions are an instrument which Christ uses 
and a participation in Christ's dispositions (Vagaggini, Theological Dimensions of the 
Liturgy, 71).  

God is also the “ultimate object of worship.” Ibid., 73. See also, Palmer, Sacraments and 
Worship, 92; Power, Unsearchable Riches, 183.  

72Aquinas declares that the only condition required for grace is a human being that is 
composed of form and matter. Furthermore, God timelessly moves even the free will of man 
in the reception of grace in the sacraments. He states,  

if we speak of grace as it signifies a help from God to move us to good, no preparation is 
required on man’s part, that, as it were, anticipates the Divine help, but rather, every 
preparation in man must be by the help of God moving the soul to good. And thus even 
the good movement of the free-will, whereby anyone is prepared for receiving the gift of 
grace is an act of the free-will, moved by God….Hence it is said that man’s will is 
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actions of the liturgists. In the Eucharistic liturgy, Aquinas declares that Christ is the 

efficient cause of the words, “This is My Body,” that are spoken in eternity but echoed in 

time by the presider.73 As a result, the words spoken constitute the timeless form while 

bread and wine constitute the proper matter of the Eucharist.74   

With regard to the differences between clergy and laity, the Catechism of the 

Catholic Church asserts that those who are ordained to ministry through apostolic  

succession during the sacrament of holy orders are permanently marked75 in their 

timeless soul.76 Moreover, it is this ontological distinction that qualifies them to mediate 

                                                
prepared by God, and that man’s steps are guided by God (ST 1st part of 2nd part Q112 
Art.2).   

73This means that those words are thus spoken timelessly, yet echoed in time through 
the priest who pronounces them. See, ST Part III Q60 Art.7. Aquinas also applies Aristotle’s 
form and matter philosophy to baptism. He notes that the form and principal cause of 
baptism derives from the Trinity with the words “in the name of the Father, and the Son, and 
the Holy Ghost.” Moreover, the instrumental cause comes through the minister who confers 
the sacrament outwardly, and is designated by the words, “I baptize thee.” ST Part III Q66 
Art.5. Water is the proper matter for baptism. ST Part III Q66 Art.3.  

74ST Part III Q74 Art.1, see also Art.3, 5.  
75The Catechism asserts, 

The Sacrament of Holy Orders…confers an indelible spiritual character and cannot be 
repeated or conferred temporarily. It is true that someone validly ordained can, for grave 
reasons, be discharged from the obligations and functions linked to ordination, or can be 
forbidden to exercise them; but he cannot become a layman again in the strict sense, 
because the character imprinted by ordination is for ever. The vocation and mission 
received on the day of his ordination mark him permanently, (Catechism of the Catholic 
Church, 355 emphasis original).   

76According to Hislop, 

The celebration of the Holy Eucharist makes use of the eye and of touch and of taste as 
well as of the ear, as the means through which the eternal message of God's Being and 
the sense of His Presence are mediated to the soul (Hislop, Our Heritage in Public 
Worship, 9).  

“The external sign of the sacrament points to the grace that is in the soul.” Cooke, The 
Distancing of God, 162. “Indeed, by sacramental use man confers on visible things their 
supreme dignity, not merely as signs and symbols, but as effective means of grace in the 
soul,” Jean Daniélou, "The Sign of the Temple: A Meditation," 257.  
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sacred tradition to the congregation.77 Because the soul is the place where all the 

sacraments are received, timeless Being, which lies at the basis of the immortality of the 

soul,78 is the cause of the ontological distinction between liturgists and laity. 

Lastly, the legitimacy and the authority of the liturgist in the Sacramental model is 

grounded upon the following points: (1) Christ first granted authority to Peter, and then 

through apostolic succession to all of Peter’s successors,79 (2) bishops enjoy the 

prerogative of infallibility as they maintain unity with Peter’s successor,80 (3) the 

                                                
77Aiden Nichols notes that liturgy unfolds and interprets tradition. Moreover, 

“Tradition is never accessible in itself, in its pure form, but only comes to us via some kind 
of concrete mediation,” which is what we find in liturgy. Aidan Nichols, The Shape of 
Catholic Theology (Edinburgh: T & T Clark, 1991), 183, 181. Moreover, just as knowledge 
of metaphysics justifies why the philosopher should govern the state so the knowledge of 
sacred tradition entitles liturgists to interpret divine things that are mediated in liturgy. See 
John Procopé, "Greek and Roman Political Theory," in The Cambridge History of Medieval 
Political Thought C. 350-1450, ed. J.H. Burns (New York: Cambridge University Press, 
1988), 22. 

78“To Plato immortality and pre-existence were absolutely inseparable.” 
Furthermore, Froom states that one of Plato’s main arguments for the immortality of the 
soul is a postulate of the Platonic doctrine of Ideas. Leroy Edwin Froom, The Conditionalist 
Faith of Our Fathers, 2 vols. (Washington, DC: Review and Herald, 1966), 1:562, 563. “His 
[Plato’s] proofs of the immortality of the soul are based on the soul’s uncomplicated form, 
its immateriality and its analogy to the eternal Ideas and to truth which is known through the 
soul,” Marias, History of Philosophy, 54. Moreover, in the Sacramental model, there is 
widespread but not total support for universal innate immortality among ante-Nicene and 
post-Nicene church fathers as well as the Greek and Latin church fathers. The Ante-Nicene 
Fathers include Athenagoras of Athens, Tertullian of Carthage, Clement of Alexandria—
who switched his position from a Conditionalist, Origen of Alexandria, Cyprian of Carthage, 
Froom, The Conditionalist Faith of Our Fathers, 1:758, 929-968. Post-Nicene Fathers 
include Eusebius of Caesarea, Basil of Caesarea, Gregory of Nyssa, Ambrose of Milan, 
Chrysostom of Constantinople, and Augustine of Hippo. Ibid., 1:759, 969-1028, 1070-1079. 
However, in contrast to universal innate immortality, all of the Apostolic Fathers appear to 
be Conditionalists. Ibid., 1:758-802. Furthermore, among the Ante-NPNF,Justin Martyr and 
Athanasius of Alexandria appear to be predominantly Conditionalist: also Theophilus of 
Antioch, and Irenaeus of Lyons. Ibid., 1:758-759, 803-833, 840-848, 873-901, 1053-1069. 
See also, Thomas W. Toews, “Biblical Sources in the Development of the Concept of the 
Soul in the Writings of the Fathers of the Early Christian Church, 100-325 C.E. ” (Ph.D. 
Dissertation, Andrews University, 2011). 

79LG, 8, 20, 21.  
80LG, 25.  
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successors of Peter and the apostles receive the sacrament of holy orders at their 

ordination, which confers upon them the grace of the Holy Spirit,81 (4) only a bishop who 

is marked with the fullness of the sacrament of Orders can cause the Eucharist “to be 

offered.”82 As a result, for Catholics, the timeless soul grounds episcopal ordination and 

apostolic succession. This logically leads to the deduction that not just any presider has 

authority to preside over the Eucharist83 since all liturgical functions are grounded in the 

bishop who exercises ultimate authority over liturgy.84 

Liturgical Setting and Actions 

Vatican II constitutes a major turning point in the Sacramental model.  

Accordingly, I will describe and analyze85 the relevant liturgical actions revolving around 

                                                
81LG, 21.  
82LG, 26. This does not preclude priests from presiding over the Eucharist. However, 

the authority of any individual priest must be exercised in harmony with the bishops who 
maintain their unity with Peter’s successor. See LG, 25. 

83LG, 20, 26. See also, Berkouwer, The Second Vatican Council and the New 
Catholicism, 57; Hans Küng, Infallible? An Enquiry, trans., Edward Quinn (Garden City, 
NY: Doubleday, 1971), 31-68; Sullivan, From Apostles to Bishops, 10-11.  

84Cyprian points out that no one can set up a new altar or a new priesthood without 
destroying the unity God, Christ and the church are founded upon through the authority 
granted to Peter and to his successors, the bishops. Cited in Sullivan, From Apostles to 
Bishops, 196. See also, Hans Von Campenhousen, Ecclesiastical Authority and Spiritual 
Power in the Church of the First Three Centuries, trans., J.A. Baker (Stanford, CA: Stanford 
University Press, 1969), 270, 281. Moreover, this iron grip over liturgy by the bishops 
intensified at of the Council of Trent in the sixteenth century. As a result of that council, 
“Rome was accorded unprecedented liturgical control” in such a way that “the whole world 
was to be inculturated into the Roman ways of doing the liturgy,” White, Roman Catholic 
Worship: Trent to Today, 6, 9-10. Moreover, Vatican II states, “Regulation of the sacred 
liturgy depends solely on the authority of the Church, that is, on the Apostolic See and, as 
laws may determine, on the bishop,” SC, Art. 22. 

85As we begin our analysis of the ritual actions we must keep in mind the following 
two observations: (1) a human statue is the result of applying the pattern that is in the mind 
of the craftsman (hermeneutical condition) to the bronze (material condition), and (2) in a 
similar way, ritual actions are the result of applying the presuppositions that liturgists 
assume (hermeneutical condition) to the divine presence (material condition). Since ritual 
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the Eucharist that occur before and after this significant council; these liturgical actions 

consist of liturgical space, time, frequency, and liturgical characteristics.86   

Liturgical space refers to the architectural setting in which the Eucharistic 

celebration takes place. Around the time of Constantine in the fourth century, the 

Eucharistic setting eventually moved toward basilicas and other grand structures: This 

has resulted in Eucharistic celebrations that are more splendid and solemn than those in 

the past.87 Static timeless Being hermeneutically determines the central location of the 

                                                
actions include the areas of space, time, frequency, and liturgical characteristics, then the 
hermeneutical condition, through timeless Being, interprets those ritual actions.  

86A Eucharistic celebration would not be possible if any one of these four broad 
areas is missing.  

87John F. Baldovin, "Christian Worship to the Eve of the Reformation," 165; Anscar 
J. Chupungco, "History of the Liturgy until the Fourth Century," in Handbook for Liturgical 
Studies: Fundamental Liturgy, ed. Anscar J. Chupungco (Collegeville, MN: Liturgical Press, 
1997), 108. During the first century the Lord’s Supper took place in the setting of a 
community meal. John F. Baldovin, "Christian Worship to the Eve of the Reformation," 159, 
165; Cullmann, Early Christian Worship, 14, 16; Senn, Christian Liturgy, 61; Spielmann, 
History of Christian Worship, 19. The location during the first century was mostly in homes. 
Hardman, A History of Christian Worship, 17; Noakes, "From New Testament Times until 
St Cyprian," 119. The first century Eucharist was a “public affair” rather than “the private 
devotion of a series of individuals.” See R.J. Halliburton, "The Patristic Theology of the 
Eucharist," in The Study of Liturgy, ed. Cheslyn Jones et al. (New York: Oxford University 
Press, 1992), 246. Yet, as the second and third centuries approached, perhaps one of the 
greatest changes “in the history of the Mass, was the abandonment of the meal as the setting 
for the Mass.” According to Jungmann, “This change had occurred already by the end of the 
first century.” Jungmann, The Early Liturgy to the Time of Gregory the Great, 37-38. See 
also, Spielmann, History of Christian Worship, 21. Jungmann points out two main factors 
for abandoning the communal meal: (1) “the gradual enrichment of the prayer of 
thanksgiving and, at the same time,” (2) “the continual growth of the convert communities 
which became too large for a domestic table-gathering.” Jungmann, The Early Liturgy to the 
Time of Gregory the Great, 37-38. Others place the change at around the mid-second 
century, see Baldovin, "Christian Worship to the Eve of the Reformation,"160; Cullmann, 
Early Christian Worship, 30-31; Hardman, A History of Christian Worship, 31; K.W. 
Noakes, "From the Apostolic Fathers to Irenaeus," in The Study of Liturgy, ed. Cheslyn 
Jones et al. (New York: Oxford University Press, 1992), 211. Klauser and James White state 
that the meal died out in the fourth century. See Klauser, A Short History of the Western 
Liturgy, 8; White, A Brief History of Christian Worship, 26. 
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altar in the basilica88 on the basis that the transubstantiated host in the Sacramental Model 

is an essence or a substance.89 This logically leads to the prayer of consecration as the 

central liturgical event.90 Consequently, static timeless Being interprets the divine 

presence in the host and also justifies the central location of the altar. 

We will now briefly examine the notion of liturgical time as it relates to the 

Eucharist. Throughout the entire history of the Sacramental model, there has been an 

indissoluble link between the Resurrection of Christ and the celebration of the Eucharist  

on Sunday.91 Moreover, Justin Martyr’s early influence in establishing and maintaining 

this link has been very strong.92   

                                                
88See pages 24-25 of this dissetation. This also includes the very costly material 

from which the altar is made. 
89See page 104 footnote 12 of this Chapter for those who describe the divine 

presence in the Eucharist as a substance or essence. For the connection to static timeless 
Being, see pages 104-105 of this Chapter. 

90See page 102 footnote 5 of this Chapter. It is during the prayer of consecration that 
the second substance of the emblems is transubstantiated. 

91Referring to the first few centuries, Cobb points out, “We do not know of a Sunday 
on which the Eucharist was not celebrated. Attendance at the weekly assembly was regarded 
as obligatory even in times of persecution.” Peter G. Cobb, “The History of the Christian 
Year,” ed. Cheslyn Jones et al., in The Study of Liturgy (New York: Oxford University 
Press, 1992), 457. Vatican II states, “By a tradition handed down from the apostles which 
took its origin from the very day of Christ's resurrection, the Church celebrates the paschal 
mystery every eighth day; with good reason this, then, bears the name of the Lord's day or 
Sunday.” SC, Art. 106. For further support for the strong connections between Sunday and 
the Eucharist, see the following: “Ever since the early church, Sunday has been the day par 
excellence for the celebration of the Eucharist,” Louis Van Tongeren, "Liturgical Renewal 
Never Ends," in Vatican II and Its Legacy, ed. M and L. Kenis Lamberigts, eds. (Leuven-
Dudley, MA: Leuven University Press, 2002), 372. Klauser states, “It is expressly stated 
that Sunday is the day for celebrating the eucharist.” Klauser, A Short History of the Western 
Liturgy, 15. Taft refers to Sunday as the “day of the Eucharist,” Taft, Beyond East and West, 
32. For other examples, see The Didache XIV; R. J. Bauckham, "Sabbath and Sunday in the 
Post-Apostolic Church," in From Sabbath to Lord's Day: A Biblical, Historical and 
Theological Investigation, ed. D.A. Carson (Grand Rapids, MI: Zondervan, 1982), 261.  

92For those who have relied on Chapter 67 of Justin Martyr’s First Apology in order 
to bolster the connection between the Eucharist and Sunday, see Baldovin, "Christian 
Worship to the Eve of the Reformation," 160; Chupungco, "History of the Roman Liturgy 
until the Fifteenth Century," 131; Cobb, “The History of the Christian Year,” 456-457; Hall, 
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We will now examine the relationship between timeless Being and Sunday by 

analyzing Pope John Paul II encyclical Dies Domini. There are at least two statements in 

the encyclical that illustrate how Sunday reveals “time’s deeper meaning.”93 First, 

Sunday as the “image of eternity”94 affirms Plato’s unqualified distinction between the 

timeless interpretation of eternity, and time as its moving image.95 Second, 

“Sunday…becomes the soul of the other days,”96 which means that as the Day of Days 

(Dies Dierum) Sunday points to the timeless interpretation of time or history. Hence, 

Plato and Aristotle’s philosophy hermeneutically shapes the meaning of Sunday as a 

symbol for the image of eternity, and as the foundation for the weekly cycle.  

There have been several changes regarding the frequency with which this model 

celebrates the Eucharist over the centuries,97 yet frequency of celebration does not seem 

                                                
Worshiping with the Church Fathers, 27-29; Norén, "The Word of God in Worship," 41; 
Palmer, Sacraments and Worship, 39-40; Senn, Christian Liturgy, 86-87.  

93John Paul II, Dies Domini, 0.2; V.75.  
94Ibid., II.25-26. Actually, the subheading reads, “The eighth day: image of 

eternity.”  
95Plato, Timaeus, 37.  
96John Paul II, Dies Domini, Conclusion, 83. Sunday is also “the foundation and 

kernel of the whole liturgical year.” SC, Art 106. Using the Aristotelian categories of form 
and matter, and potency and act, Aquinas identifies the soul as the “form of the body.” He 
states,  

But inasmuch as the soul is the form of the body, it has not an existence apart from the 
existence of the body, but by its own existence is united to the body immediately. This is 
the case with every form which, if considered as an act, is very distant from matter, 
which is a being only in potentiality (ST Part I Q76 Art.7).  

Thus, since “act” is ontologically and epistemologically prior to “potency,” and “form” 
confers being to “matter,” then the relationship between Sunday, and the other days is 
ordered and determined by the timeless paradigm. Stated differently, just as the meaning of 
time is understood and determined by timeless eternity, so the days of the week, and history 
itself are ordered around Sunday.  

97Historically, the frequency of celebration during the first century has been difficult 
to determine. However, several confirm a weekly celebration in the second century. See 
White, A Brief History of Christian Worship, 26; Baldovin, "Christian Worship to the Eve of 
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to have a causal connection to timeless Being. This same holds true for the shape of the 

Eucharist.98 

We will now proceed to describe and analyze the following liturgical 

characteristics: the prayers offered, medieval rubrics, liturgical language and the 

influence of Vatican II. The doctrine of transubstantiation directly shapes the ritual 

aspects of prayer in the following ways: (1) during the fourth century, the emphasis 

                                                
the Reformation," 160, 162; Taft, Beyond East and West, 62; White, A Brief History of 
Christian Worship, 55; Hall, Worshiping with the Church Fathers, 29. By the third century 
the churches added the Eucharistic celebration to the gatherings that took place on 
Wednesday and Friday, yet by the fourth century the churches of the West celebrated it 
daily. Palmer, Sacraments and Worship, 39. Later during the Reformation, Catholics very 
seldom celebrated the Eucharist. In contrast, the Anglicans held to a weekly celebration. See 
White, A Brief History of Christian Worship, 122-123; Davies, From Cranmer to Hooker, 
118, 122-123; White, "Christian Worship since the Reformation," 197. It’s only as a result 
of Vatican II that the Catholic Church began to strongly encourage the laity to celebrate the 
Eucharist on a weekly basis, SC, 41-42, 52, 56, 106. See also, White, A Brief History of 
Christian Worship, 157.        

98James White notes that since the shape of the Eucharist is “hard to determine” in 
the first century, we should guard against the temptation to “read back into the New 
Testament period the practices in the following centuries.” See White, Introduction to 
Christian Worship, 235-236. According to Willimon,  

Most scholars believe that, at the very beginning of the church, Christians celebrated a 
full common meal (the agape?) with prayers of blessing (eucharistia-Greek for 
"thanksgiving") patterned after the Jewish table blessings and prayed before and after 
the meal. The pattern was thus much the same as the sacred meals in Judaism: (1) taking 
bread, (2) thanking God, (3) breaking bread, (4) giving the bread, (5) taking the wine 
after the meal, (6) thanking God, and (7) giving the wine. 

Later on, Willimon asserts that the seven-action Eucharist was reduced to a four-action 
shape, Willimon, Word, Water, Wine and Bread, 23-25. Gregory Dix also points to an initial 
“seven-action scheme” found in the New Testament, which has been modified to a four-
action shape that constitutes “the absolutely invariable nucleus of every Eucharistic rite 
known to us throughout antiquity.” Gregory Dix, The Shape of the Liturgy (New York: 
Continuum, 2005), 48. Although other rites would be added, Spielmann points out that this 
Eucharistic shape would remain until the present day, Spielmann, History of Christian 
Worship, 31; Noakes, "From the Apostolic Fathers to Irenaeus," 212.  The move to the 
basilicas in the fourth century did not alter the basic character and shape of the service that 
was established before the fourth century; instead it lengthened it and made it more 
elaborate. See Spielmann, History of Christian Worship, 40. 


