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PREFACE 

. .... 

BothRoman Catholic'and Protestant theologyemploy the 
term l'Mysteryttto' describethe' Eucharist ,or Lord"'s S~pper. '. Wi thin 
the RomanCatholic' Church thisword has taken on a particular signi
ficance in reference to' the ~st~ry Teach:i.ng of Odo Casel •. His writ-. . ,'. . . ",' .... ':, . ings assertthe possibility of a participation in the lire o'fChrist 
through a ritual involvement in the Eucharist, which, by means of . 
effectivewords, symbols and actions, makes present sacramentally, 
Christ's f1nished and eternal Work of Salv~tion. This theory has been 
the subject of much welcome interest, and no less.controversy, within 
the church of its origine 

The purpose of this thesis is to present Caselts ~s
tery Teaching (~sterienlehre) in the context of theliturgical 
rnovement, offering a comparison with the outlook of certain modern 
Presbyterians and their understanding of the Eucharist as MWstery. 
This will involvenot merely the comparison of a Catholic theory 
with a Protestant one, but a cornparison of the views of Casel and 
bis own church with a variety of opinion within the Church of Scot;" 
land. 
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PART ONE 

I.- HISTORiCAL PERSPECTI:VE ' 

a) . The Man: A Biographical Note (1) 

Odo Casel was barn at Koblenz" Germany, on September 

27th" 1886. He' died on March28th, 1948, at Heretelle in Westphalia 

where he had been chaplain ,tothe local communÜ,y of Benedictine",nuns " 

since 1921. '!'hue en.deda life Which had beend~dicatedtothesearch 
for themeaning of the Hyeteryof Chris't. ' It ~e'fittin~ thathis 

death should oome shortly after singing, the Lumenêru:istiof'the ,Eae- . 

ter Mass; Casel'swhole, endeavour Was, ln fact,the attemptto inter

pret the Mystery in the light of "the meaning of Christ lePas~over. 
.... . . . ; 

The events of h1s1ife,briefly" 1Dok thefollowing , 

course: after classical studiee in Bonn", ,he, was, profeseed.a monk of 

the Abbey of Maria Laa ch in February 1907. There followed aperiod 

of study in Rome; resulting in 1913 in: the attainment ,of h1sdocto

rate in theology with a thesison the Eucharistie theology of Justin 

Martyr. In 1919, back in Bonn" he took the degreeo'f D~ct()r of ,Phi

losophy with great distinction. His;thesis subject was: Dephilo

sophorum Graecorum silentio m.vstico" Later studies' at Maria Laa ch , 

in the realms ofGreeî~ philosophyand the liturgy, led him to èertain 

conclusions concerning the Myst'ery character of the liturgy~For ' 
many years, he developed an idea alreadysuggested in h1sdissertation 

on Justin Martyr and elsewhere" namely, the concept of ri tual as the 
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sacramentalpresence.~f the saving work, of ,Christ. 'Die Liturgie aIs 

MYsterienfeier(1922)presented,this'theot7:i.n its f11llness for the . 

firsttime: i t·. was continuQusly' defendedin" the ·'Jahrbuch" ffirLi tur-···· . 

giewi~SenaChaft(192i-194J2,A~chendo~f ~~5vols.l " .. Vom ,Ch~istiichéÏl 
Myster:i.uîn6on.tains apublished~ibliographyof'Gasel'swork~' . His 

last scholarly. endeàvour, DasGhl-1.s'tliche . Opfe!-mvs'terium.:··· unf'i.nished .• 

at hisdeath" rema:i.ns yet>tobepublished., 

.' . Caseit-s~esëa~chintoth~'relationshiPbet~een the ...... ,.; .. ' ' 

ChristianlÜ,urgy ~ndthe Mysi:,eryOiUtsof the,:paga~ World wasnot· , .. 
. .....,,;". ". ',' . .... .' 

accepted Uncriticaliy dhrmg hi'sl:Ü.·etime~nor ±~ it now •.. ' He~s a' 
pioneer, and the full content of llisvi~ion rema:lris yet, tobe syn..' 

, . ,.' .... ,. , '. ~ . ' .. 

thesized~ ir,indeed,such.a-:,t~skiS posf!:tble.' , HisMyst~ry: Thê~ry 
contiri~es to inspire ·scholars'to·invest1gdtion and experimentation. 

on thetheoretiëalandpractica11evelsori': chur~h lif'~·.A. s~ry '. 

report of' Caselts theolog~cal.contributioniand'resuliant'theological 
discussion appears in the, Archivftlr·L:i.turgieWissenScIfuf't ,·. IVI2, ' 1956, 
p}J3.16 .. 324, andin the Downside"Re'viéw,'>Spring, 1958,' pp2~6-273' (2) 

" ", . . .' .' . 

b) 'L'he Liturgical Movement in the ROman Ca.tholic Church 

At.a time when the. Church Universal is returning to 

sources and attempting to learn once more~at it means tobe the 

Body'of' Christ, no~here in thescope of this movement moreevident 

thanin the Roman CatholicChùrch. 

The aim of' theliturgical movement; statesE.B.KoenJ(er" 

is tomake the liturgy, and the Eucharist in particular ua vital thing 
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in the underatandingofthe faithful." (3) It seeks to integrate 

worship more and more intothe daily lire' of the People of God. 

Louis' Bouy~rd~finesthe movement. as: follows: 

· .... the natur81 responsearising in the' 
Churchto the percep~ionthat manypeo
pIe .have lost the knowledgeandunder-

."standingof.·the,'Uturgy,. which should 
belong,toChrÜ;tians, bothclergyand . 
lait y ,and1nconsequence, have lost" " 
theright l1se' of theUturgy 81so." (4). 

. . - . '. 

Both a IImentalredisco":eryn alida "renewal in practicetJ ' (5) was need-

edso'thatthe liturgymight be. rescued' from oblivion and given rele

vance in thedaily lire of the Chur ch •. 
. .. . 

The liturgical renaissance of ,the present day. reV'eals 

anincreasingeffort t~ letext~rnal.rites and ~eremoniescoJJlJIlUlli- . 

cate their inner.sign1fièance. 'Th1s~ has verylittle to cbwith what 

Gabriel Hebert has called.: "mere ritualism,theshape' of chausables 

and ~he co rrect order!rig >or c~remo~iéù. ••• Il It has everyth1ngto do, 

howev~r, as he points out, with IIthat which underlies aIl the rites 

"andceremonies ••• the Christian ~tery itself,in the inmost ure of 

the mystical Body Of Christ. 1I (6) . The liturgy is not, as Koenker 

says:' "thepatrimony of monk,S·., of' s~met~ing confined to a Chri~tian 
elite, 'butis the treasure of entire parishes, of weak and strong 

Christians alike." (7) 

The primary objective of the liturgical movement, then, 

i6 the participation of the worshipping connnunity in the liturgy, or 

in other terme, the lifting of the lait y out oftheir Itpsychological 
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proletarianism. 1I (8) This, as a grow.l.ng and contemporary reality, 

is capturad in the Documents of the Second Vatical Council's Con

stitution on the Sacred Liturgy. A few quotations therefrom will 

serve to shoW' the valid1tyof this statement: 

The Documents of Vatièan· II 

Article 2: 

The liturgy is ••• the outstanding means by which the 
. faithful can express their lives, and manifest to 
others the m;ys tery of Christ .. and the real nature of 
thetnue Church. (p. 137) . 

Article li: . 

• • • Pastors of souls must real1ze. 0 • that, when the 
liturgy is celebrated, more is required than the 
mere observance of the l:,aws governing valid and 
licit celebration. It iotheir dut y also to en
sure that the faithful take part lmowingly, active
ly, and fruitfully. (p. 143) 

Article 14: . \ 
. . 

Mother Church earnestly desires tha t all the fai th
tu! be lad to that full, conscious, am active parti
cipation in l1turgical celebrations which is demanded 
by the very nature of the liturgy. (p. ·144) 

Article 26: 

Liturgical services are not private fUnctions, but 
are celebrations of the Church ••• (P. 147) 

Article 30: 

By way of promoting active participation, the people 
should be encouraged to take part by means of accla
mations, responses, psalmody, antiphones, and songs, 
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as weIl as by action, gestures, and bodily atti
tudes. And at the proper times all should obser
ve a reverent silence. (p.148) 

TWo Articles dealing with the Eucharist are particularly noteworthy 

as they summarize the achievement for which so manyhave worked in 

the histor,y of the lit\~gical movement: 

Article 48: 

The Church ••• earnestly desires that Christ's faith-
'fù+, when present at this ~stery of faith, should 
not be there as strangers or silent spectators. On 
the contrary, through a proper appreciation of the 
r.ites and prayers they should participate knowingly, 
devoutly, and actively. They should be instructed 
by God's word and be refreshed at the table of the 
Lord' s body; they should givethanks to God; by of
fering the Immaculate victim,not only through the 
hands of the priest, but also with ~~ they should 
learn to of ter themselves too. (p.154J , 

Article 50: 

The rite of the Mass is to be revised in such a way 
that the intrinsic nature and purpose of its several 
parts, as also the connection between them, can be 
more clearly manifested, and that devout and active 
participation by the faithful can be more easily ac
complished. (p.155) 

To understand Odo Casel's place within the liturgical 

movement, we must now undertake a brief survey of that movement from 

its beginnings up to the fruitful present. 
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The pioneer of the liturgical movement i5 generally 

acknowledged to be Dom Prosper Guéranger who in 1832 ,refounded the 

abbey of Solesmes, and who, in 1840 published his notable work: 

L'Année Liturgigue. (9) He standsthereby as the person chiefly' 

responsible for the initial re~study andeventualrecoveryof the 

true liturgical' traditiollof 'the Roman Catho11c Church.,' (10) ,,' Koen

ker suggests that Guéranger attempted to 
.. '," 

demonstrate the pre-eminence,of the official prayer 
of the Church over pri vateprayer and" to arouse in 
the liturgically murruriified Church of France an ap
preciation forliturgicalprayer. (11) 

His aim was to restore the ethos of Benedictinepractice, including:a 

rehabilitation of the Gregorian chant. 'l'he romanticismof Guéranger's 

age, however,and his strong attachment to the Medieval period of 

Church history, worked against any true involvement of the ,lait y as a 

whole in the liturgy and any truebenefit being derived from Patristic 

sources. The general assumption, Bouyer reminds us, was that the litur

gy was a "kind of superlative court ceremonyll (12) This latent tra

ditionalism of the Baroque period focused not upon the sacrificial ac

tion of the Mass, but upo~ the physical Presence of Christ in the Eu

charist. (13) Nevertheless, Guéranger did, with others who followed 

him, such as Don Gérard van Caloen in Belgium, and Moehler in,Germany, 

laya foundation upon which later advances of the liturgical movement 

were to depend. (14) Pope Pius X, for example, on the basis of the 

initiative of Solemes issued his Motu Proprio (1903) on sacred music 

in which the recognised factor was that "no proper liturgical spirit 

can develop among the faithful without an adequate vehicle of liturgical 
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song Il • (15) Despite Guéranger's mistakes ~ wemay heartilyconcur . . . 

with Bo~er's comment that ."he broUght the liturgyback to lite as 

something to be lived and lovedfor its own sake". (16) 

In 1909 ~at a. conference in Malines in Belgium~; a 

speechwas given by Dom Lambert Beauduin concerning liturgical theory 

and practice. This ws later tobe recognised as. the "decisi vetum

ing pointu for theliturgical movement as well as thebeginninge of 

Belgian liturgical renewal. (17)-' Keeping in mind thèneeQ for a re- . 

discovery of the liturgy interms of participation at the parish level, . 

he suggested several practical moves: the translation of the Roman 
. ' .. 

Missal and the promulgation of its use among the faithful withthe parti-

cular intention that Sunday Mass and Vespers should become familiar 

texts; the developmalt of Gregorian chant; the encouragement for choir 

members to make annual retreats to some centre of liturgical life. (18)' 

Dom Beaud~.bI."~~ht the elementof realism into the wcirk of the rest

oration of the 1iturgy. His concem ws that the liturgy as far as 

congregations were concemed~ should "correct~ purit,y and enrich tbeir 

wole vie..., of religion and of the Christian life. Il (19) The great . 

value of the Belgian movement was that lIit never got lest in archeol

ogism or antiquarianism" but rather Itconsisted in the pure and strong : 

rediscovery of living tradition as it is: not a thing of the past~ 

but the actual reality of the Church of today to be lived bythe 

people of todayll •. :' (2.0) 

It 1s only a step from the·convictioDs and spirit of 

Dom Beauduin to the work of Odo Casel and. to the monk mo held the 

position of abbot of Maria Leach trom 1913 iD 1946, namely lldefons 
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HeI'W'egen. Many scholars would link the early beginn1ngs of' the 
liturgical movement as we lmow it today, wi'th him. 

He and his SchOol rejected anyattempt iD Iff'ind in the 
Middle ASes the prlnciplesf'or a true,renaissance of' the liturgy.n(~) 
In the tact that the Middle Ages turned f'rom objective to a subjective 
piety he sees "the root of' aU subsequent errors lf in a "shitt of em
phasis .t'rom the union of"the wholeChurch with God to an emphasis on 
the individual soul with H1m~" (22) Herwegen and Maria Laach set 
abOut the task of' remedying the situation wi th numeroue scholarly . 

. , . 
publications wllichendeavouredto giire an intellectual basis to the 
liturgical movement.(23) After having given several conferences, 

,Abbo,t . H~rwegen gathered the material together and established the 
Jahrbuch' f~>'r..iturg.:i.ewiss~sc~ft • (1921) and the periodical Ecclesia 
~. He also.:fbunded, a centre for sacred art and an academy of 
Patristic' studies.' (24) His chief contribution, hcwever, is consi
dered tobe the transcending of the lees valid emphases of Solesmes 
in terms of its medievalistic and romantic ideas of liturgy. He de
sacralized, as it were, the Middle Ages, and showed ~hat thisperiod 
ws a time of liturgical practice far removed from the truer norms of 
the Ancient andPatristi~ Church. (25) 

Herwegen and Maria Laach did not have an immediate, in
fluence uponthe practical liturgical lite of par1shes. This was left 
to the school of Klos~erneuberg in Austria under the leadership of 
Pius Pars ch • The ,intellectual. stimulus from Maria Laach, however, pro
vided the impetus for the experimentation of the Austrian School. (26) 
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The liturgical work of Casel tirst appeared in the 

Jahrbuch. Here he attempted to define the "object" which was the 

focus of Christian piety as understood by Maria Laach in its desire 

to be faithful to the spirit of the liturgy. (27) It is here that 

we find the key word of Casel - Kultm.ysterium. Much of his writing 

was devoted to the explanation of that word. 

Although Casel spent much of his life in the monastery 

at Maria Laach," the context of his thought was the modern world; and 

inhis theological andliturgical concerns, it is evidentthat the 

world was not far fronl the centre of his thought. He addressed his 

contemporaries as one of them from their midst. He was disturbed, 

not only at thestate of liturgical practices, but also for the sake 

of the Christian life and practice of the members of the Body. 

Charles Davis (28) reminds us that as is often the case with "pioneer 

thinkers", Casel was in" reaction against "a current mentality", that 

is,against a wayof looking at religion in particular, which put 

Christianity iuto the category of a codified legalism. Christianity 

for Casel, was not, as Davis says, the mere acceptance of doctrinal 

statements and a moral code, assisted by "periodic infusions of helps 

from God called graces". 

Casel's reaction to his times was that of a deterrnined 

opposition to the prevailing materialistic and rationalistic spirit. 

Kt a period when the domains of faith, reverence and ~6ter,y were 

increasingly being regarded as irrelevant, Casel attempted to show 

that the world pointed to a Reality beyond itself, and that if man 

shut himself up in a closed universe, he wOuld not find the freedom 
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for which he was seeking, but enslavement. Even when religious faith , 
existed, it appeared to Case~ to be intensely self-centred and subjec-

tive, lacking that objective qua lit y necessary for the unification'of 

man' s being. Far from thinking of the lit urgy as a mereacademic ex

ercise, designed solely to combat still existent ravages of the worship 

of the medieval period, this liturgist was concernedas a person to pro

vide Christians with a unif,yingvision; his desire was to relate their 

thought to "the ,objective order of things which places the whole man, 

not just reason or emotion, intothe cosmos of relations to God". (29) 

The mwsticism of subjectivistic and individualistic character which 

Casel saw as slowly replacing the sweep of rationalism, he viewed 

with apprehension: it "neither moves toward nor is in any way formed 

by the norms of Catholic Christenàom". (30) There is a lack of "au

thoritative form" assurance of the "community, orderliness and rest" 

greatness which passes beyond the lone individual". (31) There is a 

lack of the sense of the supportive and corrective consciousness of 

the Church. The great need of modern man was seen by Casel in terms 

of his "self-rule" and "self-created experience, as that' of his 

learning submission to the given, divine norm". (32) Collectivism, 

not communi ty" is the resul t. of isolating the personality. It" "re

duces society to a toms" • (33) 

Casella answering theology, so to speak, springs, then, 

from the spiritual condition of his tirrie. It ie an attempt to deal 

with reality. The fact that he returns to the past in his search for 

meaning, in no way suggests a "whim71 on his part for "touching up 

long-out-dated ideas, nor to aestheticiam, or sorne other arbitrar;v 

fancy". (34) 
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Chriètiall man as we1.l as secular man must recognise that 

iD the science of the history of religion itself there appears to be 

a nloilging for active religious lite-forma". (35) Thebane of modern 

individualism bas also created in things religious a desire for 

"vit~l, ritual, piety". (36)' Tll.e need for modem man is reall;y one of 

the necessity of learning to think agaiD in symbols; hence Casel feels 

the burden of reviving in bis consciousness those periods of history 

when symbol really meant sometbing in ~'s awareneS8. (37) He refera 

of course to the early Church and the Patristic period wen men were 

"seers of the whole", (38) and saw the world as symbolic of the Divine. 

Anthropomorphism, scientism, rationalism, subjectivism, all so charac

teristic of the modern age, did not,in Casel's·estimate; teU the 

truth about Christianity, wbich .tbr him was not so much to be charac-
r . 

terized by the term "religion", as "Mysterylt. 

Casel's main concern, then, was to restore to man's 

psyche a consciousness of God as' the dynamic torce and context of 

existence; he desired that man should think of Deity in terms of My

ster;y - a Mystery ot lite in whlch he as a man was invOlved. For 

Casel, God. and lite were Mystery because earthly existence was the 

milieu ot the Divine Presence. The whole scopa of human lite in Its 

mysterious setting was lite in a world of symbolic value. In parti

cular, the Church through symbolism in liturgyand sacrament offered 

man an interpretation of his life. 

Dom Odo speaks ot ItMystery" in· so many ways in his 

writings, tbat it ls obvious he considered no one def1n1tion to be 

complete. The Myster;y ws Bomething fùndamentally to be lived; it 



p.12 

was incapable of rationalistic interpretatiou. The symbolism and 

ritual of the Chur~h invited participation in the MWster,y of Christ. 

This ~tmlsterium did not lend itself to categories of scholastic 

definition; one may not say however., in this regard, that Casel in 

any way denied the importance of developments in the speculative 

theology of the Roman Cathol~c Church since the Middle Ages.(39) 

It is thus evident, that to obtain an understanding 

of Caselts thought on the Mystery of ChristianWorahip, and the Eu

chariet in particular, one must be acquainted with his thought 

world. This is a world which finds its roots behind the Patristic 

and PrilDÎtive ùhurch periods in the realm of the Hellenistic or Pa

gan Mysteries. The whole Mysterienlehre rests upon the relationship 

Cas el believed to exist between the Pagan and Christian Mysteries. 
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II.- THE MYSTERYRELIGIOUS BACKGROUND 

a) Mystery in the Hellenistic 'l'radition 

Christianity of itself has myster.y-characteristics. 

Evelyn Underhill reminds us that from the ver.y beginning of the 

Church there existed an inherent sense of mystery or hiddenness. (40) 

The Church appeared in the Graeco-Roman world with two sacred rites, 

namely, Baptism and the Eucharist - a rite of initiation and a rite 

of communion. Of their entrance into a Pagan environment, Y. Bri

lioth states: . "the language of the day had a term ••• to describe 

them: they were Mysteries u • (41) They were ritual acts which had 

enough similarity to the Myster,y CuIts that ressemblances were im

mediately noted. 'rhere was however no "identity of nature". (42) 

The Mysteries were of great variety, but their "common 
.', 

denominator", suggests S. Angus, was their belief that there exists 

a divine element within man which cornes from a higher and better 

world and which awaits release; that he requires initiation into sal

vation associated with purification rites; that he needs sacramental 

grace, participation in the life of the deity to.the point of oneness, 

and the ~romise of immortality through such communion. (43) 

There existed Mysteries of both public and private 

types, with local Mysteries frequently growing into institutions of 

universal scope. Sorne were orgiastic in character, while others 

were more sacramental. 'rhere were "all degrees of belief and unbelief, 
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moralityand laxity" mysticism and realism; fi in fa ct they comprised 

every aspect of man's religioua quest "from the crassest materialism ••• 
to the purest yearnings of Neo-Platonism. Il (44) 

follows: 

Angus lists the most pre-eminent ~stery-Cults as 

••• the Orphic and Pythagorean fraternities; 
those of the Great Mother and Attis; the 
Egyptian Lord Serapis and Queen Isis; the 
Syrian .Basls and Adonis j the Samothracian 
Habirij the Persian Mithra; the Greek 
Eleusiniaj the Gnostic fratemities; the 
Phrygian Sabazios;the Dea Slria and her 
satellites; . Dionysos; the theosophical 
Her.meneticists. (45) 

Generally speaking" these cults promised to a world living in fear 

of demons and the demonic" the possibility of union with Deity" and 

thus liberation from the burdens of material existence. The idea of 

re-birth or metamorphosis into dea thlessness ( à Bd-\J c& çr= (sI~ ) 
through entry into the life of the god ws central. Personal reli

gion WQS fostered through the appeal of a mystical and intimate com

munion with the Divine: 

The mysteries removed God fram the realm of 
the transcendental to intimate fellowship 
with man in his needs ••• the !trstery Delties 
were conceived as suffering,and entering 
into fellowship with man in 'a sympatheia. By 
identification" deification" demortalizing" 
or mystic marriage the devotee could 



become one with the God in his death 
and resurrection. (46) 
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Angus, in his work, The Mystery Religious and Christi

anity, Ch.2,pp.45ff, distinguishes several characteristics of the 

MYster.y CuIts. Theywere religions of symbolism, making use of myth, 

allegory, light and darkness, liturgies and sacramental acts, aIl de

signed to produce a ~stical experience ofregeneration for the ini

tiate. (47) They were religions o,f redemption which proclaimedthe 

forgiveness of sins and the overcoming of separation·between man and 

Deity. Cultic ways of· access to God were thus part of the MYster.y 

through purifications and formulae. "The Mystes ••• notonly saw in 

the death and resurrection of the cult-deitya symbol of his own 
. . 

deathlessness, but also experience a real inner henosis". (48) These 

cuIts were also systems of Gnosis; that is, theyguarded a secret 

knowledge of the Deity which was kept from aIl but the initiated •. 

Each had its sacred tradition of ri tuaI which was handed down through 

a succession of priests or teachers. (49) 

The 1-1yster.y Religions, as a form of Sacred Drama., ap

pealed chièfly to the emotions. These rites had as their object the 

production of "psychic and mystic effects by which the neophyte 

rnight experience the exaltation of a new life". (50) Angus rejects 

the idea that one may hold a purely objective view of the MYstery as 

an .'fexternal representation or ritu~l transaction to the neglect of the 

inner-experiences and ecstatics conditions". (50)- The ritual acts 

or dromena definitely quickened religious life and fostered ~sticism. 

Meticulous importance was given to the fûrm of the cultic transactions 
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or dromena. The action; states Angus, "was to the ancient mind, as 
it is to many modern minds, a sacramental constituent of the whole 
spiritual experience." (51)' In this sense ,a Mystery Religion was 
thus a "divine drame. Il ,whichportrayed Itthe story of" the struggles, 
suffering and victory of apatro~ deitylt ,throughthe means of a 
"solemn mimic representation. II (52) The emotions of the worshippers 
was excited in thefollowing way:' 

. . . . . 
Temiemental anticipation, heightenend by 
a period of abstinence, hushed, silences, . 
imposing ,processions, elabora ted pageantry, 
musicloudand violent or soft and,enthral-
ling, ,delirious dances ,the driilking of 
spiritou'sliquors, physical,macerations, al
ternations of dense darlmess and dazzling 
light,the, sightof gorgeous ceremonialvest
ments, the ,handling 'of holy emblems;' auto-sug- " 
gestion and the prompting of the hierophant ••• (53) 

Instruction therefore naturally occupied a very secondar,yplace. 

The Enci6ibp~dia "B~itannièa' s~ up 'much of what Angus 
says here regarding Mystery and dromenon. A Mystery is: 

••• a Greek rite'which is kept secret ••• from 
aIl save the initiated ••• Theseare specially 
prepared to have the secret revealedto them ••• 
there were four stages: ' 
1. preliminary pùrification ••• 

2. communication of mystic lmowledge .... 
presumably including a sort of sermon or 
instruction or exhortation; 

3. revelation of the holy things, the central 
point of the rite; 

4.' the crowning or garlanding of the mystic ••• 



Concerningthe dromenon:, ", 

We ,lmO,wthat, t,' h: e <iEm~~al,.r",evelat1on ~s,.', 
, eomething doneJ:,~p~ 'lE: "0 '" ), 
not. spokenior, not 'meré~ spokenj Lucian 
says(desaltat.;,lS),tbat aU mysteries ' 
includeddancing~ •• (54r" , , , 

~~~..!e. ~éài! t~udet :~lemn· 
sacrament, the celebration,ota holy co~ 
munion, in wbich thevot8.l7 was united to, 
the div1n1tyby~~ ot someholy 
tood or 'drink,?" (55). " , ' ' 
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Louis Bouyer reminds ustoo that these Mpteries as a 

torm of sacred drama have a similar pattem:' 

Each' of th~ ..ms a "dromenon". that is;, a ldnd 
of religious drama., a liturgical rep~esent
ation of thedeath andresurrectionot a 
god. By,'bèing in the actual, pertormance 
ofthis representation, with the saving 
act ot the deity the initiates or "mystes" 
were to besaved.They were to be thought' 
ot as bom again to a new and divine lite, 
the lifeof the god himselt triumphing 
over death. (56)' 

b) Casells Interpretation and his Critics. 

Bouyer points out tbat many scbolars, Christian and 

non-Ghristian alike, have speculated about the influence the 'Pagan 

~steries had on early Chr.ist1an1ty as they entered the Roman Empire.(57) 
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Indeed, it is out of the province of such comparative scholarship 
that Casel' s It"sterienlehre emerges. Hugo Rahner raises the ques
tion as to whether or not it is permissible fl'Om a religious and 
historical point of view to draw a comparison between the Christian 
M"ystert· and the ~stery Cults. (58) .. He distinguishes tbree· groups of 

. scholars who have workèd on this problem: (59) 

The first insisted stronglyon a def1nite relationship 
between the·Pagan MJsteries and ear:q Christ1aJdty, espec1ally' :In the 
theology of St. Paul. They note a .s:im:ilar pattern and common ground.. 
This syncretis.tic trend 'WS exemplified on many levels by Herman Usener, 
Albrecht Dieterich and Richard Reitzenstein. The.y were followed by 
William Bousset who linked the resurrection of Christ with the same 
spiritual atmosphere of the pagan cultic initiation of the death and 
resurrectlon of the gode Alfred Loisy, believed St. Paul read aspects 
of the hero myths of bis time into simple narrative of the Gospel. . . Bouyer saye tbis group l'laS speciall1' asking the question: 

••• is not the concept and reali1u of a 
Chr.i.stian sacrament, bringing salvation 
tbrough participation·1n the death.,and 
resurrection of a Saviour God a parti
cularly successful instance of tbese 
IDystery religions... (60) 

The second group, represented by Casel and Maria Laach, 
believed that an affirmative &Dswar to this question was indicated, 
albeit with certain reservations. Casel treats of this importànt 
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theme in several places, but none in a more interesting and compre

hensive way than.in the section "Analogues de la Pâque dans les MY
sUtres Pa!ens" in La. Fête de Pâqueè dans l'Eglise des l~res. (61) 

He comments on thefact that duringthe first three 

centuries A.D~,the Easter celebrations o~ the Church presented the 

worshipper with the opportunity of a sudden "passage" from deep sad

ness (characterized by fasting, lamentation and mortification) to 

great joy, the latter state being realized in a ritual way in the 

"jubilations" and festival meal, i.e. the Eucharist. Casel then 

points several similarities with the ancient MYstery Rites. He tou

ches, for example, on the Elusinyan practices as noted by Clement of' 

Alexàndria. Here in the process of initiation,the initiates are given 

certain of the secret chants of the lament of Core and Demeter resul

ting from the abduction of their daughter. "Elles se manifestaient 

sur le plan rituel dans le drame mystique." (62) '!'he lamentations and 

sadness change to great joy when the daughter is found. 

Another insta~ce cited by Casel is that mentioned by 

Firmicus Maternus in his De errore profanarum\ religionium. In chap

ter 11 he outlines the cult of Isis and Osiris where the initiates 

mourn yearly in an annual self-flagellistic furieral "celebration" 

before the image of a buried Osiris, but later, after a determined 

number of days, rejoice when the rest of the torn body is found. 

'l'he solemn spring festival of Attis and Cybele at 

Rome is another picture of deep sorrow changing after a period to 
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that ot extreme happiness and carrying with it salvation trom hell. 

Associated wit·h the celebration of Adonis too there is a memorial ot 
bis passion and exultantjoy tollowing his resurrection. 

For Casel, such similarit:Je s served 1» prove bis point: 

••• U existait une certaine ressemblance de 
torme entre les c11ltes à II\Ystr,res du paga
nisme et la tête. chrétienne de PAques ••• De 
part et dlautre les lamentations émouvantes 
sur la mort d'un Dieu qui s'est rendu visible, 
le jeOne, 1:-e deuil, se transtorment au cours 
.d tune célébratÙ)n nocturne J en l t allégresse 
la plus grande pour la vie et le salut reve
nus. (63) 

Christiane and pagans possess a similar ritual background lfbich in

vites the participation of the initiates in sense and.spirit. (64) 

There is taith in the 81 ttering of a god who is manifested in a human 

manner and who accomplishes bis passion in resurrection. This new 

life is not marely for Hlm, however, but is also the beginning of the 

new lite .,for the initiates, and is ac:cordingly, their salvation. Thus 

Casel S'ees nothing astonishing or untoward in postulating tbat the ear

ly Christians should have taken over the mwster,y approach and ter.mino

logy in describing their own cultic celebrations. From the point of 

view of symbolic drama the Mystery Religions represented: fila paS'Sion 

et la renaissanc~ des dieuxfl which they also maintained in perpetual 

memor,y. When St. Paul, therefore, presented the Eudl arist 'AS a memory 

ot Christ' s death, the early Christians "ont da songer instinctive

ment au memoires m;,Ystériques." The rites themselves "sont ••• le destin 

des dieux ••• and ••• C'est une mémoire réelle." (65) 
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On the level of vocabular,y, Casel believes that the 

early Christians were in fact "restaurateurs Il who gave to pagan terme 

their true value and nA la perle souillée dans la fange du 'paganisme 

son éclat authentique." (66) While the earlyChurch certainly refu

sed to understand the Christian'Mystery in the sarne sense that pagan

ism interpreted Mystery, neverthelëss,,: 

••• ils ne refusaient pas de constater la 
resemblance concernant", le ,~ religieux 
et son mode d'expression ••• et par: suite 
ils employèrent le vocabulaire symbolique 
deee1,pype pour mettre dans une ce~~aine 
mesure A la portt§e de leurs contemp~!,ains 
la forme de leur cuihte, et pour pouv:oii' 
disposer, d'un langage approprié. (67 r ' 

'l'he nature and spirit of human beings, in Casel' s view, is such tha t 

they carry within them "des analogies d~ditin~" (68) , Inconsequence, 

the language of revelation is able to' and must use words images and 
, , ' 

symbols which give expression to the Divine ,in a symbolic manner. 

Referring to the pagan figure Orpheus, and describing 

how everything th e pagans desired in him was how accomplished in 

Christ, Casel says of the l'l\Vster,y idea: 

••• cette idée originelle du Mystère à 
laquelle les palens aspiraient dans 
leur culte sans jamais y atteindre était 
changée desormais en une réalité. (69) 

The sarne thing is to be seen in reference to "la fête de Pâques, dans 
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l'Ancien Testanlent: 'Pascha. (70~.TheChri,stiansof ançient, time 

elid not intend in anywy by the use of thisword to inelioate that 

they vere continuing the Jewi~h nPaséh8." • . On the amtrary ,the ward 

ws meant to sholfthattheold "P~s~han ~s nowaccomplisbëd,lelt 

behind and abolished' through Christ who istheC~urchls Pass!lver. 

The Easter c:eleb~ation, and therefore every Eucharistie celebration, 

is, forChristiSns,"leseul ~st~re véritable,. définitif, livré et 

révélé par Dieu dans le Christ. ft (71)" The Pagan Mysteries and the 

rites of the OldCovenant are but foreshadow:Lngs oRly. The l.a.tter 

· the Fathers of theChurch c8J.led "~steries" because they pointed 

· tO a higherand more perfectreal1ty undè~ the mode of symbole The 

Old Testament rites were not so' much Mysteries as they vere "célé

brations commémoratives ll .(72)' Passover was, f.or example, a remem

brance of the .deliverance of Israel trom Egypt with no ,JD1Stical ob

ject ofreference in the cult. 

We aee then, in Casells interpretation of the relation

ship 'ex1sting between Chrr'stian and Pagan Rites, an interplq of si-

· milarity and difference, dependence and completion. The elifferences, 

Casel believed were very evident. (73) In place of the closed, pas

sionate and olten' orgiastic pagan ceremonies, the Christian cultus 

exhibited more calm, moderation and simplicity. It was also a cultus 

ofa religion based onrevelation •. In this regard Casel points to 

the fact that in the words of' consecration in the canon ot the Roman 

Mass, the following appears: "myst~re de toi de la nouvelle et éter

nelle alliance." (74) The cleardistinction is made between the Mys

tery of the Church which rests upon revelation !ru! the taith it calls 
/ . 

forth, !!ru! the Mysteries ~t the pre-Ghristian age. Casel is also 



p.23 

careful to point out the fact that the Pagan thanksgiving to God for 

~he Creation was transformed in the Christian cultus by the linking 

of subjective gratitude to an objective action, namely, the sacrifice 

of Jesus Christ. ·(75) 'l'his,Casel observes, is illustrated in the 

Mass where ItAction de grâces subjective et action de grâces objective 

s'unissent dans le canon." (76) Here is prayer which is based in the 

historic Jesus. The Church's prayer and action is linked "à la pas",,: 

sion de Logos incarné." (771 

.Despite the fact of the many differences .that the au

thor notes between the pagan ~hs and the preaching of the ker,ygma, 

and his insistence on the fact that there exists no genetic depen

dence between both types of Mystery Rites, the fact still remains 

that 

An analogy existed for them, as it did for 
the whole of nature and supernature, and so 
they were able to lend words and forma to 
the mwsteries of Christ which belonged to 
that supernature ••• 'l'hey did not give existence 
or content ••• But they made it possible to give 
a body·to the new and unconceived elements of 
the New Testament's revelation. (78) 

The common factor to be found in the "cult eidos" in its prototypal 

form leading toChrist, is for Casel,.as Rahner points out, the 

"cultic presence of the act of redemption. Il ~79) constantly reen

acted in the mwster,y rite. In this ritual transcendence of space 

and time, the redeeming life of the god becomes reality for the com

munity. Casel is thus not surprised that when Christ leaves the ear

th, he "leaves the mysteries as signs of his divine presence." (80) 



In the Eucharist the Church receives 

••• a sacred ritual action in which a 
saving deed is made present through 
the rite; the congregation by per
forming the rite, take part in the 
saving act, and thereby win salvation. (81) 
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Cas el believes that in Hellenism ther existed in cer

tain milieux, anëlevated concept of Divinity invol mg forms of pray

er of deep spiritual character, forma which served s models for 

Christianity. We quote one final example: 

And he adds: 

Dans ,les écrits attribués à Hermès 
Trismégiste ••• nous entendons fré
quennnent une instruction sur les 
choses divines dans une~ 'prière d' ac":' 
tion de grâces sous for.me d'hymne a~ 
pelée *~~cL(louange) 
ou t: u)C A· (action de 
grâces). L nom seul déjà nous ra
mèhe à la prière chrétienne ••• 

C'est en s'inspirant de ces modèles ex
istants, en même temps que de leur pro
pre fonds rempli de Dieu, que les pre
miers chrétiens créèrent la prière dans 
laquelle ils exprimaient la commémora
tion du Seigneur ••• (82) 

Casel's severest critics are to be found in the third 

group of shcolars who draw bhe clearest distinction between the 

Christian and Pagan Mysteries in terms of their supposed genetic 



p. 25 

dependence. Ralmer not only questions the soundness of'Casel's theo

r,y, but even anticipates its rejection f'rom the point of' view of' the 

"most recent philiological studiesregarding' the word), U €TQ P 'OY. (83) 

This'third approach em.phasizesthat the paganwrds, 
, . ' 

gestures and. imag~s vere not taken over as if' b1' men who themselves. 

in, Christianity's expression had no "religious substance" of'.their 

own~' but rather, more as a IIdress"f'or the substance of' the Christian 

f'81th which is unique in itself'. (84) The Early Fathers of'the 

Church are criticized .tor What is oonsidered tO be their implicit 

Christianization of'the Ancitmt Mysteries;. From the perspective of' 

historical particulari~, this gm up 6U.ggests that it was not until 

the third centur,ythat HelÙmistic piety became "m.ysterizedll , and that· 

accord:lngl.y, caution must be used in maldng any easy generalization 

about St. Paul and. the ApostolicFathers iD this regard. (85) 

Louis Bouyer echos this criticism in reference to St. Paul 

especially'. Cas el is viewed not only as contusing the earlier Myster,y 

Rites with later Uliterar,yn MySteries, but, more basically, of' misunder

standing the essential nature of the Mysteries themselves, and. of f'ail

ing to realize suf'f'iciently the degree to which the Church lent con

tent to its pagan counterpart. 

Despite the .tact, notes Bouyer, that Casel's theor,y ex

alts the Christian faith, he believes this theor,y ta be untenable and 

that no "serious Elcholar" Christian or non-Christian, could accept It 

wholeheartedly today. (86) He flatly denies lUlY anology exist1n8 between 
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St.Paul's use of the word MYstery and the p~gan concept of Mystery~ 

!-'ôr.l· the pagans, the Mystery was always something having reference 

to the rite alone; it had nothing to do with Divine history or the 

mwth which explained the rite and which originated in the mists of 

the pasto With St.Paul we have something different: 

The Myster.y of which St.Paul speaks is not 
a rite formerly known to everyone but now 
become secret; the Y~stery of St.Paul is a 
plan of Godfor the salvation of the world, 
which had been hidden' in the depths of the 
divine wisdom, inaccessible to man until it 
was to be proclaimed to the whole world in 
the Gospel. (87) 

Also, this writer affirms that the death of the god in the Mysteries 

was a "disa.ster", and'not part of salvation's process. 'l'he god did 

not choose death, and in fact, his rebirth was an occurence that took 

place, .nin spite of" his·death. "The gods of the Mystery Religions 

were ••• not so much saviour godsas gods whothemselves were saved."(88) 

The major all-encompassing difference which Bouyer sees is: 

that the Christian Mystery is a realization 
in history of a creative and redemptive plan 
of God, through which, once for all and de
finitely, everything is changed in man him
self and in the whole "kosmos", and history 
itself is brought to an end. (89) 

The Pagan Mysteries, he says have nothing similar to offer. 'rhey 

merely tie man to the cyclical round of worldly death, birth and re

birth. The truly supernatural aspect and order of the Christian 
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~tery in the Pauline sense is complete~ lacking. There is no 

pointing to Divine intervention in human affairs, norany strong 

, sense of dependence on a Di~e Word~ 

Joseph Jungmann,while certainlY app~eciative of 

Casella contribution, has reservations about it aswell~ " His convic

tion is that "the pagan myst'eries did not, directly or indirectly, 

affect Christian worship in its inception. u (90) He sees the Sacra- ' 

ments at their earliest, as having little contact with the Pagan Mt~ 

steries, and as being in concept "easentially dl.fferent. 1t (91) 

Though Chriètian writers certainly borrowed the language of the :M3'
stery Cults there ws, no borrowing of, the cults themselves. There 

is no question of any influx of the customs and institti.tionso:tthe' 
'. , 

ancient mysteries into Christian practice until the fourth ·century. '. 

Jungmann does not deny. Casel' a 'point of view that . m 
, ' 

some vay the Pagan Mystt}rje s in their dramatic presentation of the 

life and sufferiilg of the gods through which the worshippera parti

cipated in salvation, vere a certain preparation for the advent of 

Christianity. He does, hOW'ever make the point, that IICasel does 

not deny the essential difference between the ancient ~steries and 

the Christian liturgy.1I (92) The former, he states "is only Jqyth, 

the latter histOrical reality." (92) He queryls Caaella insistance 

that the Chriètian liturgy mal" be understood aolely through interpre

tation,bl" analogy with the Hellenistic rites, and raises the point 

that whereas in the Pagan Hysteries there ls little moral demand, 

ever,ything being on "th~ plane of nature and the senses," the Chris

tian liturgy demands a new "moral and supernatural" lite. (93) 



) p.28 

• Conunenting on Casel" s brief definition of .the liturgy 

as the IIcult-mysteryOf Christ and the Church'I (Jarbuch f.Liturgie

wissenschaft. 'S (1928, 2l2)which signifiesllis beliefthat the 

IItyp~~IDYsteriUmttcontainstheconstittitiveessence of the Christian 

Liturgy:the'fa~t ofsalvation,its ritu.alandsacra.fuental r~pre
sentation,and>itscommication to theparticl.p~nts ,JungJÏlann ,has 

difficulty in seeinghowtl'lis ,theorymaybe applied, toth~ wbole ' 

'liturgy"esp~cially.tonon"'flaëram~rital ritès~ It is notapplicable, 

he states,' tothe' Chur~hy'~r: ,'/ ' 

Youcannot, ~oriristance,'say at Christmas, 
when. Hodie' Christtisnatus est:, fs sung: ,the 

"birth,of,Christ is, made present orbecomes ,', 
present~ , Simil~rlyat,Eastertheresur~ , 
rection of Christ is not in anytrue'sense 

'realized,.anew~ ,"(94) 
.' '. '."". .:., . . ..' .... .' 

fragmellt of the encyclical Medi~torDei as'apparent con~ 
criticism: 

. ';' ',:'-' .. :;", . .: .... ,<. ' . ::. :." ,': ,.:' : : .... ", ," ,: . , ',' ',' '. '. ;.. . ... 

. . '. . . . . . .' . '.. '.. . 

",The liturgicalyear ••• isnot a coldand 
, • lifeless representation' of ,the, events' of 
, the 'pastora simple and bare record of 
a ,rormer'age. It is ratherChrist Himself 

',' who iseverliving in His'Church ••• witl'i 
"the, design of bringing-men tolmow His' 

Myst'eries" and' in 'away 'li va, by , them. 
Thesemysteriesare everpresent and ac-

, ' ti ve not ,in 'a, vague B,nd, uncertain wayas 
"some',modern' writer" hold, but' in the 'way ,that 

CâthbliiÎ:l: doctrine teaches us... (95);,' 

While Jungmann acknowledges the difficultyin Casel l s 

theory asbeing one of human intellect inunderstanding how the past 
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-Christls passion, death and resurrection - becomes present again, 

and is prepared to accept the idea of Myster,y as aworking concept, 

heibalks*",.ne.yerthe less, at Casel's attempts to prove the validity 

of this position from ecclesiastical tradition. Citing his article 

"DasMysteriengedilchtn:Ls der Messliturgie im Lichte d~r Tradition" 

· (Jabrbuch f.Liturgiewiesenschaft, 6,l926,1l3-204) in which an ap

paal is ,made "to '. patristiè and medieval sources, Jungmann maintains 
· . " 

that:there is,in fact, no "connnontradition"in the light of modern 

criticism,and that this part of.Gasel' s· the~ry, though important, 

must be dropped., (96) , 

Jungmann:· holds Casel' s Myst~r,y Théor,y as an extremely 

important corrective tothethoughtof theChurch's commemoration of 

the life, ·passion,. death and. resurrection of C.hrist "memoria passio-

.. nie' et·~êBurrèct:i.oiiis" as merely "a subjective recolle~tion" of events 

which transpired'sometwo.thouaandyeats bèfore. Casel and Maria 

"LaaCh, hefeels"definitelya.ssertecithef~ct· that the commemoration 

· far from being a subjectiv~.occ·urence in our thoughts, is IIreally and 
.' . . . 

objectivèly"an event.· ttBy·enacting theliturgy, by consecrating 

bread a~d wine,a commemorati()n takesplace even if noboctY is think-

ing about it." (97) Redemption is still a present reality, especial-

ly in the liturgy •. 'fueLiving Christ is there, truly present in the 

Sacrament. But he does not seeCasel l s Mystery 'fueor,y ae essential to . ' 

this fact: 

••• this presence in the sacrement ia only 
'part of the multiple presence of the re
demptive reality given us, in the Church 
and in the liturgy. The liturgy ia, there
fore, much richer in content, more pregnant 



with power than we may have thought ••• 
to consider all this ,and-:thus to make 
our concept of the liturgy more vital, 
it is not abso1ute~ necessary to ho1d 
Casel's theory of the mysterium. (98) 
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In Jungrnann's view, if Case1's Mystery Teaching survives, it Will do 

so in modified form, probab1y a10ng the 1ine of the presentation of 

Gottlieb S~hngen. This view ho1ds that Hedemption becomes a present 

rea1ity insofar as "an image of the Redemption is created in those 

participating in ~he sacraments or in the Mass". (99) The Church's 

ritua1, being an effective sign contains the reality it signifies. 

Unlike Case1, this position does not ho1d that it is the redemptive 

act itse1f which occurs in the participant, but, nits effect, name-

1y, grace". (100) 

Once we have made a closer studyof Case1's Mystery 

Theory itself, apart from any intense reference to the theory of 

origins, the problem of Casel's position in terme of his 1iturgica1 

theory will again be raised for purposes of modern evaluation in the 

light of the thesis as a whole. For the moment, however, let us give 

Casel his due in the words of L.M. McMahon: 

• -•• the prob1em of the alleged deriva
tion of Christian liturgy from pagan 
ritua1 ••• was an acute apo10getic con
cern for the ear1y twentieth century 
and Catholic writers tended ••• to 
stress the fai1ure and improverish
ment of paganisme Dom Odo, in the 
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best tradition of the Christian apolo
gists singly reversed the tide and met 
the revived challenge of pagan antiquity 
by courageously appropriating it as a 
preparati<m for the Gospel, the 
Vorschule Christi. (101) 

Despitethe reservation of contemporar,y scholarship concerning the 

close analogf drawn by Casel between the Pagan and Christian MYste

ries, it is ev1dent that the Itstrength and greatness ll of his intui

tions are recogni~edJ as wall as the "basically correct and highly 

important orientation of liturgical understanding" given by Maria 

Laach to present-day theology. (102) In this conviction, we now 

proceed to Caselts view of Mystery and the Eucharist. 
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111.- CASELIS UNDERSTANDING OF MYSTERY 

a) The M;ystery 

Casells start,ing point is God Himself' in the ~stery 

of His Being. (103) He is inf'initely above the world, yet dwells 

by grace in His creatures. He is both transcendent and immanent. 

He surpasses His creation in every way, but His Presence and action 

indwella it. God la ~sterious in the sense of' being holy, other, 

awe-inspiring, yet is present in the action of' the Church when ~he 

perf'or.ms the Mystery. 'The Church ia Myster,y by virtue of' the fact 

that she is from and of' God, and livea out a new marriage between 

heaven and earth; she manif'ests the answer to the ancient world's 

longings. Christ Himself', coming. in the flesh and revealing God, 

gave theword mYs~erium anew and deeper meaning, f'or He showed the 

invisible Dei ty in an earthly way. . Thus, Christ is the Myster,y in 

Person. Here is the starting point of' the apostolic proclamation, 

indeed, the very heart of' it. 'The "saving design" is not merely or 

f'irstly Christ' s teaching, but Chr:i.st 's "éaving deed." . .8imilarly, 

the Church is seen to lead men to salvation, not by word alone, but 

by "sacred actions." (:~04) This is how Christ lives in the Church: 

through the mysterious cultic action. 'l'hus)' linked with the idea of' 

Godls revelation and the Person of Christ, one notes another facet 

of the Myster,y, namely, the Sacraments, and the sacramental lif'e of 

the Church herself •. Quoting Leo the Great, Casel's states: "What 

was visible in the Lord has passed over into the ~steries. Il (105) 

When Casel speaks of Myster,y, he speaks of Christ; 

but this is always Christ the Revealer of' God, the One who signifies 

and conveys the graèe of the accomplished work of His Divine self

offering upon the cross for mankind. It is the sacramental Christ, 
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rather than the purely historica1 Lord" who energizes the Church .. 

'l'his does not Mean that Casel in any way minimizes the fundamenta1 

unique and historica1 Act of reve1ation. Christ died for the Church 

and Uthe Church, in turn, enters into the mystery through this deed". , 

(106) The Mystery" however" like Christianity, 'is a dynami,c thing. 

'The "Christian thing" is itself m.ysterium in the sense of St. Paul's, 

idea of the reve1ation of God to man involving acts of life and 

power. Christianity is "mankind' s way to God". (107) This living 

WAY, stands at the heart of Christianity" inviting men through in~ 

volvement in its life, to the attainment of salvation. This is the 

Pasch, or: 

••• the passage which the Sc;m of God who 
appeared in the flesh of sin" makes to 
the Father ••• the sacrifice of the God
man in death on the cross, and his 
resurrection to glory. (108) 

The Church provides the means whereby Christ's salva

tion is appropriated. This appropriation does not occur through,mere ' 

passive behaviour or faith's justification alone" or mere negative 

purgation. The' requirement is a "living active sharing in the redeein

ing deed of Christ". (109) There must be sorne hurnancooperation' 

(opus operantis) to God's initiating action (opus operatun;t) upon us. 

God and man are "fellow-actors" in a ri tuaI which actualizes aIl the 

benefits of Calvary in the human sphere. Man becomes a fellow actor 

with God via the Mysteries, through his involvement in the liturgy 

whereby he becomes a sharer not only of God's presence but also of 

His saving acts. 'The Church shares in Christ in lia feminine recep

tive way" (110) as His Bride, not merely in faith but in concrete 

action which is Mystery. This Mystery of Worship" is essential to 

the Church. 



. Wi thout i t, she would be: 
. . 

. •• • an' offerer without .. saerifie~;an . 
•. altar with no gift," a bridé. eut off" 
from' her·. bridegroom, uneonsecra. ted, ." 

.knowing no·.way.~othe.··Father •.. "'(III)' 
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in ·Câsel's view, may thus ;be'ch~~a~t'e~i~~à,:" 
,':.," ." ". 

"dynami~nLfor' him,'i t: is not'just>a't!'uthorreality>be:,' 

Yond~eason.,'buta: hi~den eOInmunieat~ddi vine reali ty~ For: purp()s~à.· .. 

ône .. ma.y' surnrriai-ize 

;.,.. " 

1 •.. , .... GodHimsèlf ;·asholy·anddistall~. 
, ',' ,',' 

2~ , Jesus Christ" God 

,,' ' 

J~'. The Chureh, as thé. sphere of 

. God Himself ' .. 

E\rerything 'abo~t Chri~ti~n iifë~d worSl1i~' 
The Mystery is not something' whiehlsoperlto '. 

reason (or elosed to reason in the Pauline sense)" butis a sphere of, 

being and existeneewhieh ispart of Goèt'~n8.ture of love:' 

lt is God •• ~who first gi ves the eapaeity 
'. fcrgrasping the IDy'stery ,aridnotbyraason, 
butby faith~The Christian ·faith. is not a . 
noeeis oftruth andcompliance with law, in 
ctherwords sorœthing .whiehispurely of 
the will and ridnd of man; ra the:r i t is an . 
exaltation of the whole ôfhwnan being and 
existence into God's sphere. (112) 
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'lbe Mystery of God H1ms~lf for Casel, 1s tluné . Parole deD1eu sur . 

Dieu, sur ce D1euqui, dans le Christ s'est'révélê et a'co~qué 

à l'hoDDne sa propre vie :Umnortelles. n (1l.3). 

2." Jesus Chrfst' 

Here' is the archetype of the ~stery: ·the, Incarnate, 

Logo's, hidden and then revealed. Casel ·qUoteslCorinthians:2:J.>using , . 

the word ;MlJr(I 11' 0 -Lm place of the WOrd/u0ettiri~~i< 
When l came to you, brethern, l did not " ' 
come proclaiming to .you the testimony , 
( secret, mystery) of God ln lofty words ",' 
or wisdom. For l dec1ded to lmow nothing' 
cmJOng you except.Jesus ,Christ and him 
crucified. (R.S~tr ~J" . 

And Casél ~oncludes: 

"'lbe'·mystery of God, then is Christ, the Logoàof 

God ••• " (1l4)' This· Christ hO\'/ever, 1s not only the Incàrnate ?er~ 
son of the God-Man, but the Reality present before the Creation, 

brought to ,earth through the Incarnation and lived out in the Commu

nit Y of the Church. The Revelation 1s not complete in His Perspn,' 

until,it is experienced through the 1i~e of the Church. The "unveil-, 

ing", so to speak, of the Mystery in Jesus Christ who is the·Mysteri, 

is a "pneumatic thing.1t (1l5) 

Through Christ, the Church, the special sphere of di

vine indwelling and divine activity,is a Mystery, or,' more correctly, 
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part of the Myster,y. As Christ has made Deity visible through His 

Incarnation, so the Church "incarnates" or revea1s God. She is an 

extension of the Incarnation: 

Christ is the mystery in his person, for 
in him the ever1asting godhèad has made 
itse1f visible. Through him the church 
too, is ~ster.y, for in it Christ's grace 
and God's glory are revea1ed in this 
wor1d. (116) 

'rhe Church and the individua1 Christian, in the Pauline sense, are 

integrated into Christ, and so receivv grace from God as members of 

the Body. The Mystery of God's Salvation cal1s them into one Body. 

'rhe Church is part of the economyof that sa1vation in that the my

stica1 union of al1 members in Chrïst carries out the Divine purpose. 

At a retreat in 1930, Cas el stated: 

Il Y a Myst~re là ou Dieu et l'homme se 
rencontrent, vivent ensemble, agissent 
ensemble, forment une unité; là ou l'ac
tion de Dieu, son alnour, sa grâce agis
sant dans l'homme qui croit et qui aime. 
Le Mystère, c'est un saint éChange, une 
communauté humano-divine. (117) 

'f.he Church is both the Body of Christ and the Bride of Christ; she 

participates IDysterious1y in the 1ife of Heaven (118) as the "Corps 

pneumatique" which is the "Mystêre de l'unique Christ pneumatique 

qui est le Christ uni à son Eglise". (119) The Church is a corpo

rat.e unit Y in the '!Pneuma" of Christ, so much so that Case1 may say: 

"L'Eglise elle-même est appelée Christ..... (120) What is true of 

Christ, "doit s'étendre au Fils total - l'Eglise incorporée au Christ. 
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Quand Dieu voit son Fils" il voit aussi en lui l'Eglise." (121) 

God, Christ, and the Church, then, are the three in

terrelated foci in Caselta concept of the MYster,y: 

God, .invisibleby nature, acts visibily 
in Christ for the salvation of man and 
represents this salvific action(Heilstat) 
in· the Church's worship. (122) 

An important distinction is made, however, between Christ as the pri

mar,y Mystery (UrDij"sterium) and· His cultic presence in the mystery of 

worship. The liturgy is "the Mystery of Christ in the Worship of the 

Church." (123) It is the Mystery of Christ which finds its incarnate 

expression in the Cult Mysteryj (124) this is "applied" through the 

cultic acts" actions, which from the side of the recipient, make his 

involvement anything but passive. 

b) The Mystery of Christian Worship 

1.- Caselts Pauline Basis 

In his reference to Romans 6:3ff., Casel provides us 

with the Pauline background for his theology of worship. St.Paul" 

he says, depicts the substance of the Mystery of Worship with great 

clarity. He quotes the relevant passage: 

You knowwell enough that we who were 
taken up into Christ by baptism have 
been·' taken up, aIl of us into his death; 



we have, then, been buried wi th him 
through baptism, in death, in order 
that as Christ rose from the dead ••• 
thus we might walk in newness of life. 
or .:i.f.W:e" ';ave .,g~o.. . ;t:1P. in the pattern 
, . ". 'W)" '.' .' .. , ,ol his death, 'we 

sh sha e also in his resurrection ••• 
(125) 

C~,8'el also 'comments on Cyril ,of Jerusalem's interpretation of this 

scripture.Cyril statesthat Christians growing up into the likeness 

of Christ receive not only salvation's likeness but its very reality. 

Approvingly, Càsel writes: 

'!he mystery of Christ which was completed 
in our Lord in all reality in time is, 
therefore, fulfilledVfulfilled on us first 
of all in representative symbolic forma, 
not purely'external ones, but rather images 
fille~ with the reality of the new life 
which i8 communicated to us through Christ, 
both symbolic and real, is what the ancients 
call mystical; it is something mediate be
tween a merely outward symbol and the purely 
real. (126) 

'l'he Sacrament is not, therefore, something which ttgives 

the grace of a new life," but that which fulfills in us the death of 

the Lord in a DWstical way within the Christian community. 'l'hus, for 

Casel, it is fitting "tocall mysteries those sacred rites which ini

tiate and pass on the mystery of Christ." (127) In his reference to 

l Corinithians 4:1, where St.Paul speaks of Apollos and himself as 

Itstewards of God's Mysteries", Casel's conunent is typical of his whole 

approach: 



••• (the Apostle) means first of al! the 
mwster,y of Christ 'which he proclaims,and 
then, in addition, the sacred actions by 
which we are taken up.and engrafted into 
this one ~ster,y. (128) . 
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. 1 
Noting the fact that the concept of .;,Y ua r 9,IJ 1 0 " 

as taken over by St.Paul was one that had evolved, and that one must 

be cautious about interpreting it in a cultic sense (129), Casel 

neverthelèss,. insists that the foundation of its Christian cultic 

significance had been laid for its interpreters in a basic idea: 

••• dans le M;i;sterium, se rencontrent le 
visible et l'invisible, le terrestre et 
le céleste, l'humain et le divin, la vertu 
spirituelle intérieure et l'~ge maté
rielle extérieure. (130)' 

The revelation of God in Christ comes to us in various ways - by 

wOrds, symbols, sacred objects, men, etc., "maie aussi par une 

action sacrée; un rite peut être myst~re d'un acte divin. iI (131) 

2. ~Bter.y Presence 

Through word and rite, the ~ster,y of Worship makes 

present Christ's saving act among us.(132) "God is presence; he has 

no past and no future; he is the everlasting point in which al! hold 

together." (133) 'l'his God, says Casel, has done something for man 

through worship: 



God has made it possible for us, even in 
this life, to enter into the divine pre
sent and the everlasting Today; this pos
sibility is through the sole doorof the 
~ster.1 worship. There, for us too, there 
is neither past nor future, only present.(134) 

The Christian Mysteries let us share in God's life, to leave this 

world and enter God 1 S world, so that in fact ~ world ·becomes 

Godls world for us. We are ·part ofa dynamic process: 

The action of everlasting life is one 
which· takes place in heaven. In the 
mystery we share in this action; we 
are taken up into it. (135) 

Our knowledge of what this mysterious action really 1s, 1s a know

ledge nin shadow·"; (136) but it is a1so done "in rnystery." (137) 

and this means that God's Mystery Presence, far from 1ending itself 

to subjectivmsm or pantheism in the realm of piety, does just the 

opposite. Casells whole phi1osophy therefore, not only rejects what 

he conceives to be steril!rationa1ism, but a1so rnystic1sm whichis 

not formed by the "norms of Catho1ic Chr1stendom." (138) His whole 

point is, that in the Mystery ofWorship, Christls saving act is pre

sent in a wholly objective sense. This is the Churchls sacrifice 

which she offers at the foot of the Cross, "not merely in faith or 

in sorne mental act, but ••• in a real concrete fashion." (139) 

The wor1d of mystery-presence, then, is the wor1d of 

sacramento 'rhe princip1e of the Ancient Myster.ies is the principle 

of the Christian Mysteries. Man cannot grasp the Mystery through 
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reliance on rational and. educative endeavour. "The JD1Steries are 
objective actions, yet so experienced that behind them, the initi
ate sees, in faith, the presence ot God." (140) The cultic act 

. , 
appeals to faith; .through faith, m;ystery and shadow become reality. 

3. The Sacramental Basis 

Contrar.y ta much Roman Cathol1c thought and practice 

of his own day, Casel reject.ed the concept of Myster.y as having any

thing ta do with the detailed application of graces derived from the 

saving act of Christ long ago; rather he sayaof the M1ster.y: "il 

pose la réalité de l'oeuvre salvatrice d'une man1êre sacramentelle; 

c'est de cette réalité qui découle l'effet." (141) 

Here Casel witnesses to the central Patristic affir

mation that the Sacraments in ·the Chur ch continue the incarnate life 
of Christ, and that their eff1cacy may be attributed to "the presence 

of Christ' s work of redemption in them." (142) The Sacraments are 
more than means of' grace, The chief purpose of the Mystery Teaching 

1s: 

to set out clearly once again the Church's 
m;ysteries, above all the Eucharist, but the 
other sacraments as well, each according to 
its measure and place, as the sacramentuni 
redemptionis; that is to say, ta show them 
as the presence of the 9j K 0 " 0 M ( oc... 
in the Church; not ta reducethe sAcraments 
ta mare 'means of grace.' (143) 



This:is quite ~other order of reality tha~tbe historical" and so 

there ia no question of a~ repetition of a past event. Christ has 

a unique sacramental presence which exiete of iteelf as Christ ex

iste of Rimself as the risen Lord~ The sacramental presence is su ch 

that it ie not "exhausted in being conformed to Christ within the 

effect of the sacrament" for"it exists even before the effect ••• II (l44) 

Hence: 

Dom. Odo 1 s conception of the M.yatEirium. •• '. 
involves the ~stical repraesentation of 
the whole saving work of Christ ••• not 
on~ in its effects ••• but in its full 
sacramental reality" in the objective 
transmission of the Saving Act. \ (145) 

This Mystery which becomes present in the Myster.r of WOiPship" is no-
1 i 

thing other" to use. T. Filthaut1s words" than "le mystère premier 

sous un mode d'être sacramental. 1f (146) 

In worship" then" man enters sacramentaLly into a 

participation in the Divine Acta. 'f.he Sacraments for Casel illustrate 

Iflife in the mystery" (147) "Thèmyth is lived out in worship; the 

rite is living myth." (148) In baptism, for example, man's life 
which was small and ins;ignificant "gains à vast dimension: man becomes 

a second Christ." (149) In the Eucharist, the primaeval saving act is 

effected even more strongly: 

In the sacrifice of the mass we do the 
deed of Christ; we place our being in the 
most intimate re1ationship with the act 
of the God-man. Thus our act takes on a 
truly divine dimension, (150) 
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Christ~ in other words, "becomes contemporary with ua. 1I (151) In." 

this present time Christ's personand saving,actare ours':inthe 

sense of the mœ t intimate possible relationship; there can be, in 

Casel' s worda ~ "no deeper' communion of living tban that ve should 

abare the essential lite and action'.of another •. " (152) 

Thiè,communion is the communion of the Bride (the 

Church) with the Lord'; she must be united with H1m: . 

L'Eglise est enti~rement btltie sur là. 
persOnne de l'HO~Dieu~ Il'faut 
s'unir A !!!!; mais cela n'est possible 
qu'en s'insérant dans son oeuvre de ré
demptiOn ••• (153) 

How does the Church enter into this redemption? . IIComment allait-on 

y participer?1I asks Casel. He answers: 

La. seule voie objectivement sare et la 
seule q,Li entre en considération pour 
une église~ était celle du~; une
démarche individuelle n'était pas suf
fisante. (154) 

Again the objective and corporate note sounds ovar the subjective. 

and individual apporach. The ~Ul.tic Mystery whicb is a re-presen

tation of the saving Act of God in Christ through the Sacraments, 

bas little to do with intellect sentiment or aesthetics; it has 

everything to do with realiv; it is "le fait infiniment sérieux 

d'une union réelle entre Dieu et hOImne. Il (155): Th:ls ~ Casel implies ~ 

is just why sacramental acts are so necessary. To be sure ~ the 

~stery of Christ always lives in the Church~ but the cult "confirma \1 

it: 

... 



Celui-ci en effet, atteste d'une façon 
objectivement perceptible ce fait que " 
le salut est lié A l'incarnation du 
Logos et, par là à l'Egli~e; qu'il n'est, " 
donc', pas une chose 'en l'air', mais , 
qu'il doit' ~tre en liaison avec des" rites' 
extérieurs déteIÏninés •• ,. (156)' 
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As salvation is linked tO,hiBtoricalfac~, interms of, Christ'sap

pearirig" so the' permanent' présence of God 1 S grace in the Church is' 

such that it is liriked,lI~u mystère 'cultuel Il in ~ present histo

rical fact ,in the Churchis worship'., (157) 

DonOdo defines the Sacramental Principle involved 

: here'as follows: 

The making present of the savirig act in 
mystery takes place in a sacramental man
nerj the savirig work then receives, in 
additio'nto its nattiralmode of beirig, a 
new sacramental mode ofbeing.This does 
not imply any change in the work; it re
mains what it was, yet, in this new manner 
is made present to us, so that we can enter 
into it and canmake it our own. (15e) 

Casells idea of sacrament is linked with dyriamic action, action which 

is based on historic'reality and which through faith and work becomes, 

in the cult, sacramental reality. Communion with God is at its deep

est a sacramental communion with the life of eternity which is a liv

ing pulsatirig love. This is the key to the Christian life, it is 

~ life, for it is God's life which comes from Christ's sacrifice 

through cultic involvement. 'the sacramental world is Godls world 
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which impinges upon thia' world. Witb' particular reference to the 

Eucharist, he saya:, 

Tout ,'sacrement ••• op~re cequ 'il â!gnuie, 
d'aprlts la mOrt du Seigneur -qu'elle 
signifie - non, pas in:.propriespecie mais 
in speéfë' SACIl.AMEWl'I; sacramentellement. 
Ce monde sacramental est un 'monde nouveau' 
avec des lois nouvelles qui lui sont pro-
pres et exclusives. (159) -' 

. Quoting Dom A. Vonier in a passage trom his ,La. clëfdEf la Doct7ine 

Eucharistique, which eubstantially represents his own thought, Casel 

continues':" .. 

Le pouvoir créateur des symboles, la cau
salité efficiente des signes, la merveil
leuse fécondité de ces humbles choses qui 
dans la main de Dieu' produisent des réali
tés spirituelles, bien plus, reproduisent 
ces réalités dans leurs consistance histo
rique, c'est cela le monde sacramentel; 
et i~dirfltre pIOfondément de tout autre 
monde. (160) . 

The Sacramental basis in the Mystery of Christian WOT

ship is, then, none other than a basis of realism: this is a realism 

which rests upon the fact of the historie Incarnation and its attendent 

implications. No spiritualized conception of rel,1gion is thus allowed. 

The Sacramental Sacrifice of the Church -the Eucharist - represents 

a \far to God based on "une structure Lminement chr~ti~nnen in the 

sense that Christianity is this var by virtue of the Passion of the 

Gad-Man. (161) The Mystery is concrete; its mode being sacramental 



is therefore not limited to the categories of space and time. Ope

rating by its own laws which are inaccessible to the natural dialec

tical approach, the Sa crament , s purpo,se is, to keep, the saving ac:t;.ion 

of Christ operative' as a continuing reality. Casel phrases it thus: 

.~.de maintenir d'une façon vivante dans 
l'Eglise comme une réalité qui continue 
d'8tre opérante l'acte sauveur, qui, sur 
le plan historique, appartient au passé. (162) 

Casèl's desire to emphasize realism in bis sacramental thought is 

weIl illustrated in his commentary on a letter of St.Augustine 

dealing ';with the suJ:tject of the real presence of salvific action 

under the veil of the ~steries. Casel draws a sharp distinction 

between the terms "sacrament" and "reality": 

Réalité et sacrement se distinguent uni
quement par ce fait,que, dans le second cas, 
un symbole ~p;it~s,t~ et caç,he à la fois la 
réalité présente ••• la ~ demeure toujours 
la m~me; seul le,~st~re passe et se fait 
multiplié. Il n'a de valeur profonde que 
grâce à cette res... (163) , 

The eternal significance of Christ's saving work, once accomplished 

in~ time, now stands as tp.e given..!!!. of aU sacramental appropria

tion. Casel's sacramentalism in this seBse, in comparison with pagan 

ideas of the Mystery, stands as uniquely Christian. 



The Church Year 

Casel sets forth what he considers to be a right and 

a wrong way to think of the MYster,v doctrine in reference to the 

historical celebration of the Church Year.. '!.he wrong approach he 

sees exemplified in the "nonsense" of supposing that the Mystery 

consists of the fact that Christ comes on the altar as a baby at 

Christmas. aightlY, it is a matter of acknowledging the whole 
t 

lIoikonomia", "the whole design ofsalvation from the incarnation to 

the parousia" which takes on a "sacramental presence" and thereby 
may be the IIsubject of our co-participation." (164) This participa

tion, of course, necessarily means a particularized entry into the 

whole Mystery through the specifie festival Calendar periods. 

Within the cycle of the Church or Christian Year, the 

"real actor" i8 the "mystical Christ. 1I He is the strength of the 

Church who celebrates the mysteries. (165) 'rbe cycle, Casel notes, 

in contrast to the Pagan Myster~es, is ~ a naturalistic circle, but 

has, rather, to do with growth and eternity through Christls LorElship 

over time. (166) We do not see· the gl~rified Lord, but through faith 

and the Mysteries, the Christian possesses Him already, Thu5, signi

ficantly, we read: "The church year is therefore the mystery of Christ. 1I 

(167) 

Such an approach on the part of Casel indicates that 

living the Mystery in the liturgical cycle is something far more than 

a spiritual participation in, and contemplation of, the historica:l 
life of Jesus, although certainly this possibility is not excluded. , . 
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This would be, however" onlya moral sharing. There would be no 

umystical oneness with Christ the Kyrios in the order of being ••• 

'\oTe should not be plunged ••• into God's eternal lite." (168) It does 

not, in Casel's view, take a Christian to contemplate Jesus' life 

or even to imitate it. A Christian is one who in the celebration of 

the ~ster,y of Christ possesses the life of the Kyrios which the 

Church shares. (169) 'l'he Lord does not merely point out the way: 

"he is the way; he carries us forward to the goal." (170) The~

ster,y places the historic saving deeds of Christ" "in their real" di

vine context." (171) Thus" in celebrating deeds of salvation histor,y" 

the Church Year does sa Il for the sake of eternity hid within jt.u (172) 

In her cyclic· celebration" the Church Year, quite apart from any idea 

of a natural unfolding, bases her acts on "the single divine act" If (173) 

which is God's. 'l'herefore, although in a true sense the liturgical 

seasonal enactment is a gradual presentation of an historie lire" 

Casel cautions our t~ng of i t as an historical drama.; he sug

gests.it be thought of as that which "will aid man in bis step by 

step approach to God, an approach first made in God 1 s own revelation. If 

(174) Advent" Lent" Epiphany, etc., are al1 celebrated within the 

context of redemption; they provide the -worshipper, with varying per

spectives upon this basic context; one enters the MWster.y b.r different 

doors. 

The whole Church Year,isl·ithen in fact a single mystery. 

Itsgreatest Mystery is the "sacramentum paschale" the sacrificial 

mystery," the Eucharist: (175) 



The mass is always the high-point of 
liturgy because it contains the ~ste
ry of redemption in its source, the 
passion and resurrection of Jesus. (176) 

This Great MYster.y, celebrated throughout the whole 

Church Year, .authorizes, in fact, any conception of the liturgical 

cycle as being sacramental. The Mass is considered to be the source 

of aIl grace and salvation, from which all other graces flow; it'en

compasses all the other Sacraments and the prayer of the Church.(177) 

Dom Odo affirms that the early Christians saw the 

Paschal ~ster,y or Euchariat from a wide perspective, that is inclu

ding the work of salvation, incarnation, resurrection, ascension, 

session in heaven. 'rbe early Christians oonsidered all these ~ste

ries of Christ as integral parts of their Eucharlst. '!.hese ~steries 

were not thought of ao much as l'events" in the historie lire of Jesus, 

but more in terme of the working out of the Divine purpose: "à partir 

d'une' vue profondément dogmatique du plan divin du salut •• ·." (178) 

The Easterl' Festival is seen as partic~rly important;: 

it is life which is celebrated above all else in the liturgy, says 

Casel. As Christ's death is decisive for salvation h~ver, the Pascha 

is thus made the focus of the celebration: 

Ainsi la' mort du Christ est-elle le 
grand 'passage', et c'est pourquoi la 
Pâque est c~lébrée comme ta '~ê~ du 
passage' ( l «t="bcf-Tq @ ,el. (179) 

rChe Eucharist as part of Easter is seen in its ultima~sense, i.e.: 

as the Sacrament of Life Eternal; this is why, in Casel's view, the 
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Church in its anamnesis of the Sacriricial Mystery mentions ~ot. 

only the Passion, but the glorification or the Lord as well" Christ's 
.1· 

death as an act of salvation becomes myster~ only when it is linked 

with the resurrection, for one meaning of the resurrection is, that 

the Father has accepted the sacrifice of the Son. We read: 

••• d~s que par la résurrection la vie 
s'est dégagée de la mort, les myst~res, 
les sacrements qui contiennent la vie 
et la transmettent, reprennent; les 
symboles qui expriment l'éternel et 
l'ins~rent dans le terrestre s'épa
nouissent. (180) 

In another passage where Cas el deals with·the signi

ficance of the word "sacrament", he says; 

••• La signification liturgique de 
sacramentum ••• se trouve ••• confirmée 
par l'affirmation qui suit, à sayoir 
que la mort du Christ-dans sa repré
·sentation mystérique évidemment-est 
la fête annuelle des chrétiens, c'est
à-dire la Pâque. (181) 

For Casel, Easter is the key to the understanding of 

the Church Year. In La Fête de Pâques dans l'Eglise des P~res, he 

makes the point (based upon the Epistula Apostolorum, 2nd c.) that 

Easter was the commemorative Eucharistie celebration of Christ's 

death, with emphasis not only upon the death, but also, theresur

rection and its meaning. (182) He sees in the death of Jesus the con

summation of the Old Testament Paschal celebration which he considered 

to have imprinted on the Christian celebration of Easter, its cultic 

mystery. 
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character. Here the 'E.'ucharist is at the centre because ot ,its re

presentation ot Christ 1 s sacrificia.l death. Casel comments favour

ab~ on Ciement' of Alexandria' s similar approach where (lsjj chrl:st'. 
Hims~if is said to become the 'true an~ eternal IIpaq~ell and is recog:;' 

nized as the content of the celebration. Agreeingas well with 

TerttÜJ.ian' s âpproach ot l1nk1ng Easter and Peiltecost, death a.n:d' 

resurrection, Casel defines Christ's death in its Easter contéxt: 

••• la mort n'est,' somme mute, qu'une 
ligne-tr9ntièré dont le 'franchisse
ment' ,conduit de cet éon du péché à 
l'éon! venir de la vie divine ••• La 
mort ne peut donc @tre célébré pour 
e~e~Jll~e ~ his seulemept co~: tran"7, , 
Sl.tus. 4 d.....,.. ~ ~, cL C'est 
la raison pour laquelï:~ertainement, 
les chrétiens des origines ont attri
bué une si grande valeur A l'expli~a~, ' 
tion du mot Pascha conune transi~uB. (184) 

Continuing this thought in reference to the Apoet'oH.c Tradit:tol.i ot' 
Hippolytus, Casel speaks ot the Easter Eucharistie celebrations as 

tollows: 

A vrai dire, son objet en premier lieu la 
mémoire de la mort du Seigneu;: non ,pas, 
certes, que la mort soit 'i@teè' en e1le
m@me ••• mais à travers la résurrection qui 
en découle, ce,ttemort appara1t comme un 
passage. (185) 

General~ speaking, Casalta historical survey pro

vides the reader with a picture of this supreme festival of the 



"", "",":" "" 

p.52 

Ancient Church which·· extended f~om Christian Passover to Christian 

Penteco'st, . and which was preceded by the Lenten period of mournful . 
. . 

.fasting •. Out of ·"j:,his·. cycihe there 'de~loped the Epiphany and .Christ-

maseXl1Phases,(l86) with stress therefore being laid on the Incar-

. nation. 
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IV.- THE EUCHARIST AS MYS'rERY 

While the $oregoing survey of Casel's understanding 

of Myetery has depicted a particularly broad scope in refer,ence to 

worship, there is no doubt that ultimatelY, Casel looks to the Eu
charist as its quintessen~e. This, for him, is the focus and under

girding reality of the whole Christian cult. Here is the ritual ce-, 

lebration whereby the Church through entr.y into God's life is able 

to be the Church and offer sacrifice. He notes that in the Upper 

Boom, Jesus anticipated His death in the rite of the Last Supper and 

made of it a Myster.y, not only of communion, but of entry into a New 
Covenant. Man was gi ven a vay: 

It was not only an action of God' s upon 
his people, but an action he carried out 
among them in human forme Now men were 
given the power of imitation and follow
ing in wha t God made man had done amang 
them, and so of sharing in his life by 
means of their own concrete deed. (187) 

Here, through ritual action and involvement is the 

very centre of ~tery, "the proper fulfilment of'the mystery of 

worship which ••• bears the divine reality which stands behind the 
mystery. Il ,(188) In the Eucharist as nowhere else, the worshipper 

as part of the mysterious life of the Church, is taken into the 

reality of Christ's one sacrifice and all its benefits. Here, in 

the midst, stands the Mystery of the Cross. 
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a) Aspects of the Mass: 
Institution, Memorial and Sacrifice 

Casel affirma that the central act of the Roman litur
gy is the sacrificial prayer of the Eucharist, and that it bas three 
essential parts: Institution, Anamnesis and the Prayer of Sacrifice 
in the strict sense.(l89) 'f.hese three soctions, he notes are the 
most ancient in the Canon of the Mass and are intimately linked with 
each other. 

The words of Institution are taken to be far more than 
a simple narration or vital'means of arousing subjective emotion. 
They are, rather, "une formule efficace; n and further, lice qui est 
raconté se réalise ••• " (190) The Church acts in response to Christ's 
command to make a memorial in a rite which makes present in fact and 
effect the death, resurrection and ascension: 

••• elle fait cela m&le que le Seigneur a 
fait autrefois et,elle le 'fait en sa mé
moire; et c'est A partir de cette mémoire 
qu'elle offre le sacr~fice ••• la mémoire 
est en rapport intime avec le sacrifice. (191) 

If the Eucharist was not principally concerned with offering sacrifice 
along with subjective remembering, says Casel, then the Church would 
not be following Christ's command in the strict sense. She would be 
doing,something else, that ia, acting apart from any relationship 
with reality. . 'rhis however, is not her intention. Memorial and 
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sacrifice are linked: "tous les deux à la fois doivent accomplir 

ce précepte;" and here, suggests Casel, "mieux, le sacrifice procède 
de ce souvenir." (192) . 

The Memorial, then, must be taken in as !eal a sense 
as the.Hords of Institution and the Sacrificial Prayer. 'The prayer 

of anal!l11esis, situated between the two must also be "une prière 

réelle,lt that is, a prayer which signifies and realizes or effects 

something. The Memorial must not be thought of in subjective terms, 

but as ltune mémoire objective à travers une action ••• " (19.3) The 

Memorial, or ritual celebration of the work of redemption based on 

the Last Supper, "est en m~me temps le sacrifice." This-is·the realm 

of objective reality: 

L'anamnèse imprime ••• ! toute ~'action 
sainte la marque d'une mémoire réelle: 
la mort rédemptrice sous le voile des 
rites devient réalité. 

Commenting on the interpretation of the Eucharist 

given by Methodius of Olympus, Casel affirms that the redemptive 

work of Christ, consisting of the Incarnation and Passion, becomes 

a new reality in an anamnesis which iB so real, that: 

••• le Seigneur descend et meurt à nouveau,. 
et, par son union avec l'Eglise donne nais
sance spirituellement ; de nouveaux enfants 
de la pace. ~ette ~~~j:!:, ~ est appelee aussi d..\lQC.. ______ ~_, ~ 

(195) 



Here we have the idea of 'recommencement'. 

In his commentary on Denis the Pseudo Areopagite, 

Casel notes that while the whole Ca~on of the Mass may be cons1-

dered as an anamnesis, it is really the second part that conveys 

the reality. The 'first part of the Canon designated by the ter.m 

'parole sacrée', and preceding up to the Words of Institution, is 

not really as significant as the whole grouping of prayers follow

ing ("prières consécratoires l') in ter.ms of a specifie understanding 

of the word anamnesis. These prayers S2 something which the litur
gy can only witness to: 

Celle-ci réalise la présence concrete des 
oeuvres de Dieu que la première partie ne 
faisait que chanter, et elle la réalise 
sous le symbole ••• les symboles mettent 
très conèrètement sous les yeux ce que .', 
les mots avaient suparavant exprimé, du 
fait qu'ils contiennent en réalité ces 
actions divines ~ . (196) 

There is another sense as well however in which Casel 

thinks of "memorial" in regard to the Eucharist, and this is in ter.ms 

of the Memorial Act being a "way" to God both fot" the Church and for 

the individual soul. Through Christ there exists a constant movement 

of man' s supplication to God and God' s grace to man. Here we see 

"le sens le plus profond du ter.me mémorial du Seigneur. "Christ 11 ves 

in the Church in and through this Memorial, making it far more than 
a commemorative meal but rather a celebration in which Christ eats 

and drinks with his children and gives Himself to them for nourish

ment. (197) 
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In commenting on the idea of Sacrifice, there is a 

passage in Le Mémorial du Seigneur where Casel speaks of God in His 
" 

majestic transcendence as having neither need of our material gifts, 

nor of our sacrifices. He mentions that the pagan theologians of 

Hellenism believed that we must not orfer incense or bloody sacri

fice to God, but that silence or a word prayer was best. A spiri-
, " 1 

tuaJ.: sacrifice or Il J>Q ~\ \c. "\ 9 \) <f 'si-: 11 is wha t is requi-

red. Casel says Christianityadded something new: "l'abandon du 

coeur et la louange des lèvres. Il He continues: 

C'est pourquoi ils nomment cette Frière 
d'offrande 'louange' (i ) 
et'action de grâces' (, ). 
Et ce sacrifice spirituel ils e' fusion
nent de la manière la plus intime, avec 
le sacrifice·volontaire du Logos incarné.(198) 

The Sacrifice that is offered is the Sacrifice of the Church, which 

is the "représentation quotidienne, dans le mystère, de l'offrande 

du Christ, qui embrase tous les membres. Il This mystical death of 

Christ, in which the worshipper shares, invites him to sacrifice in 

his daily life as a Christian. (199) 

l' homme qui rel ,hercne Dieu, lui présente 
une offrande; ~ieu accepte cette offran
de et en l'acceptant, il la consacre, et 
sanctifie en même temps celui qui, en la 
présentant, n'a qu'un but: parvenir lui
même à Dieu ••• Le sacrifice monte donc de 
l'homme vers Dieu; en réponse, Dieu fait 
descendre consécration et grâce. Ainsi 
se rencontrent, dallS le sacrifice, Dieu 
et l'homme, le ciel et la terre ••• (200) 



In his commentary on St.John Chrysostom regarding 

the Epistle to the Hebrews and Eucharist~c Sacrifice, Casél' sees 

the Mass, not as a sacrifice in the Old Testament sense, but as a 

memorial of Christ's unique sacrifice as depicted in the N~t Testa

ment, that is, a memor.1al of His death. The sacrifice âs one and 

the same regardless' of its number of celebrations. What is multipl~ed 
is Ula mémoire," ,but not the object of the memory which is Christ' s . 

sacrificial death and which forever remains unique. (201) This·Memo

rial which is multip~ied in the Church is a Mystery, which carries in 

it "une réalité si concr~te qu'il à'ideIitifie totalement avec l'actioh 

qu'il représente ~tiquement ••• n (202) 

Because, then, Casel sees a close association or even 

identification between the concepts of Memorial and Sacrifice, and 

because the word Mystery is a suitable term of reference for them 

both, the same may be sa;ld of the word "sacramentum": 

Parce que cet acte et cette grâce du salut 
sont présents nous traduisons sacramentum 
par "l1\Ystère ft, alors qu' aujourd ' hui. •• en 
parlant de l'eucharisti~, on met d'ordi
naire en parallèle le 'sacrement' et le 
, sacrifice~. • (203 ) 

b) Cultic Sign1ficance 

Essent1al to Casel's understanding of the Eucharist, 

was bis dictum that the myster10us Pres'ence of the Lord is with us, 

not merely through symbols, but through H1s acts. 'f.he Memorial of 
the Lord 1s a memorial of Christ's death, resurrection and ascension. 
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. Thus· l.t follows, that it 1s not ooly the Lord .Whois present under 

the liturgical symbols, but a1so His death, resurrection and ascen

sion. (204) These acts are, in fact, ]Brt of one unique act. Contrar,y 

to the 1dea of ~dividual- prayer where the soul is united to God, the 

liturgy isan action-pr~er in which the Presence of God i8 manifested 

in the heart of the worshipping conmunity~ The-liturgy is a living, 

pulsating thing, "une'"présence divine agissante." (205) This is why 

the liturgy bas as 1ts crowning jewèlthe Eucharistic presence of the 

Mediator by whom God becomes. present. The liturgy is the Lord acting 

in the midst. It ls not just a presence but an action (actiol Which 

is linked with the sacerdotal action of the Church. Here is an ob

jective adoration of the God-Man through whom God lives and acts con

stantly in His Church •. It is a oontinual reference to the great Fact 

of redemption, the source of the Chur ch 1 s :.Life. "De lA, la célébra

tion sans cesse réitérée de la messe, Il (206) and from this come al1 

other "applications" of grace in the Sacraments. The who1e liturgy, 

being an objecti ve memorial of th~ acts of Christ is really an "épa_ 

no~ssement de l'anamn~se de la messe. 1l (207) Christ and His Chur ch 

work together in the fashioning of redemption. 

The death of Christ, for Casel, has two different rea-

1ities: the historic act done once for a11 upon Calvary, and the ~

stical act as celebrated in the Eucharist in an unb100dy manner. Whm 

St. Paul speaks of entering into the lDrd 's Supper as a. proclamation of 

the Lord 1 S Death, Casel takes this to mean Ilune représentation r~tuelle." 

(208) The Sacramental Meal. cti>ntains the real1ty of Ohrist 1 s· Body and 

Blood under the veil of the rite. 
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In this distinction drawn between the two reality

types, those of histor.y and myster.y, we are brought once again into 

the sphere of the relationship between the historical and sacramental 

worlds which forms a basis for Casel's cultic apologetic. The inte

rior reality of the Cult Mystery is not only an abstract and detached 

form of grace resulting from the Sav'ing Act. On the contrar.y, "c'est 

l'acte sauveur lui-même d'où cette grâce émane." (209) 

Although Casel insists that both the historical and 

mystical or sacramental modes of Christ's sacrifice are, in truth, 

~qually Hi~ death, he nevertheless qualifies his bare assertion on 

this point. As the historical action could take place only once in, 

time, h~ coneludes that the historical and mystical deaths are not 

essentially one, and therefore the relation between the two is sueh 

that "1a mort historieo-réelle conserve dans le rite une réalité 

mystique. 1l (210) The Memorial of the Lord is thus the re-presenta

tion of the historie death of Christ. This re-presentation is taken 

to correspon~ to the Lordls aetual presence as ennuneiated by Christie 

words and those of St. Paul in terms of His Body and in the matter of the 

actual death made effective in the rite. When St.Paul sreaks Ç>f pro

claiming the Lord's Death, it is really a proclamation not so much of 

a death, but of He who through death ie the Resurrected One. fo be 

sure, the Eucharist is a koinonia with the Lord in his death of the 

Cross, but this is also the Living Lord, for He is God as well as Man. 

One cannot think simply in terme of a death memorial. (211) It is the 

death ~ resurreetion that we commemora te. 

The liturgy, as has been said, 1s the vehicle through 

which, in Casel's scheme, the worshipper becomes a fellow-actor with 
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the Lord. Irhe ~steries are sacred actions of a cultic nature where

by one enters into the work of redemption. The:Eucharist as the crow

ning Myster,y does the following: 

Le ~t~re apporte la rédemption exacte
ment comme cette premi~re action salvi
fique: il~, en vérité, ~ rédemption; 
car le Seigneur a fait de la passion et 
de la mort· sur la croix un ~stère de sa 
passion lors de la dernière Cène; entre 
'ce ~stère de l' innnolation ~A.:·v.enirJ et 
la messe ~stère de l'immolation (réali
sée) aucune différence n'existe., •• (?l2) 

This sacrament which is the Church's offering is ~, consequently, 

to be thought of as a mere allegory. (213) Commenting on a letter 

of St.Augustine to Januarius, Casel rejects the way in which moat 

pagans, the neo-platonists and some Christians, have used the word 

"sacrament" in an allegorical sense, that is, as merely a symbol of 

hidden religious truths. The, cult' in Casel's view is definitely not 

'bhis, l The Chur ch has an authentic conception, namely that of a sane 

reali'sm as regards the Eucharist. This realism is a realism that is 

always associated with the celebration of the Mass as well as with a 

recognition of the Real Presence connected with the elements. 

It is in this above-mentioned sense that Casel views 

faith in the Sacraments, not as a mere act of intellectuel or moral 

submission, but, instead, as an abèndonment of the whole man to the 

action of the Divine life; it is also an illumination of man through 

God's light. 'rhe cultic celebration of the Sacraments speaks of a 

deep, almost physical incorporation into the Mystical Christ. The 

life of faith and the sacramental life go together. (214) The gift 
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cannot be separated from the Giver. Thus Casel criticizes any view 

of the Sacraments which tends to think exclusively about sanctifica

tion or good workà. Their true sphere lies in a cultic union of the 

Church with the Lord~ They are intimately joined with the Incarna

tion, not only because Christ was their lnstitutor, but also because 

they are fashioned to a certain point in His image. As in Christ the 

human and divine natures are one, so in the Sacraments: 

Pneuma divin et substance terrestre s'uni
ssent de telle sorte que l'usage de la sub
stance terrestre nous communique la vie di
vine ••• (215) 

The sacramental way is the active way of attaining salvation through 

a collaboration with Christ, and thus the Sacraments must be thought 

of -in union with faith - as the means of transforming men into litt le 

Christs and therefore as nIe but de la religion du Christ." (216) 

c) Realism and Historic lnsights 

From the foregoing it is evident that Casel distrusted 

any neoplatonic thought which saw the spiritual or celestial as the 

only real and actual. He recognised that terres trial reality risked 

being underestimated, and that the threat of allegorical interpreta

tion was thereby endangerin:g a proper understanding. of t he Eucharist. 

Thus it is that this monk of Maria Laach takes special pains to indi

cate the fact that St.Augustines excursions into neoplatonism were 

redeemed by a strong link to the realist tradition of the Catholic 

Church: 
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••• il insiste ••• sur la nécessité, une fois 
accompli le vrai sacrific.!" de donner de ce 
dernier une nouvelle représentation ~stéri
que, un 'sacrement' 10U 'mémoire ~stérique' 
qui ne se contente pas de signifier le sacri
fice véritable accompli mais encore le con
tient réellement.(217) 

'rbe Sacrament is therefore taken to manifest and hide a present 

reality or ~, without which the Eucharist.: would be mere pliiY

acting. (218) 

Casel regrets the emphasis which certain pre-scholas

tic (after the ninth centur.y) theologians placed on the Eucharist~c 

elements; he sees it as a mark of regression in the understanding 

of sacrifice. His admiration of PaschiLus Radbertus as the pre-scho- . 

lastic theologian who transmitted to the Middle Ages the spirit of 

the Fathers and kept faith linked to realism, is ': evidentlt(219) He 

notes with approval Radbertus' idea of Christ's death as being a 

real sacramental and spiritual sacrifice in the Mass, as opposed to 

an interpretation based on historic reality; he notes with disappro

val attacks made by others on Radbertus' position, believing them 

to arise from a misunderstanding of Radbertus' cQncept of realism. 

This misunderstanding is traced in origin to a subjective spiritua

listconcept of the Eucharist which held that Christ's real body 

was not truly present; the body was believed to be there only as a 

"figure"; the Eucharist was ~ the real death of Christ "in ~ste

rio," but only a representation of it. 

Casel viewed the criticisms of Radbertus as derived 

not only from subjective neoplatonist spiritualism, but also from 

Aristotelian realism, which accepted the factually real as being 



p.64 

only that which could be apprended by the senses. A1so, there had 

been an evo1ution in the concept of symbo1, myster,y and sacrament; 

pagan antiquity had thought of symbo1 in subjective and rational terms. 

In the new German mentality, to which Case1 a11udes, an itite11ectua1 

idea of symbo1 had removed any objective sense. But, exclaims, Case1, 

the Church is saved by true P1atonism: 

••• ~à c8té et au-dessus de lui durant 
la basse antiquité régna le concept 
plus platonicien du symbole mystique 
qui reconna1t, voilé et indiqué dans 
le signe terrestre, du divin réel. (220) 

'f.his view of things which unites God and the wor1d in an intimate 

re1ationship finds a confirmation in Christianityls doctrine of the 

Incarnation: "The Word was made f1esh ••• and we behe1d His glory ••• " 

St. John: 14) The whole l-1ystery of the Church is a prolongation or 

extension of the Incarnation, and thus, the redemption which is founded 

upon it is "un symbole réel." (221) 

Case1 1 s posi ti on here is complete1y contrar,y iD the 

thought of Béranger, for whom the Sacraments are nothing more than 

physica1 means by which the work of Christ is ca1led to mind. The 

8~bo1 here contains no actual rea1ity hidden in it. The idea of 

sacramental union is not based on the fact of Christls descent from 

heaven, but on the be1iêf that the human heart is lifted up and 

mystica11y united with Christ inheaven. From this point of view, 

the power of Christls Body in the Eucharist is communicated insofar 

as human hearts contemp1ate the Incarnation and Passion. 'Che Eucha

rist is therefore, "un souvenir purement symbolique et non dans un 

sens réaliste." (222) It is not surprising then, comments IJbiil Odo, 
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that if the visible e1ements of the Eucharist are emptied of their 

substance in the name of such spiritualizing that the mystical action 

is therefore ~uch more difficult to appreciate. This, he fee1s, ll-

1ustrates an èxcessive separation of the di vine and human realms, a 
. . 

separation which does not lend itself to realism in terms of Myster,y. 

Despite controversy. in the lUs tory of the Church over 

these matters Case1 rejoices in the fact that the realist concept of 

the Mass was never really 10st, and that symbo1 and reality were re

united. (22,3) He mentions the schohstics (224) such as Peter Lombard, 

who uphe1d the doctrine of the Mass aB the sacramental representation 

of the sacrifice of the Cross wherein Christ 1s considered to be ~ 

mo1ated dai~ in a sacramenta1~. He oomments on the Change in 

term1nology' s meaning from the High Middle Ages onwards when the wcird 

"repraesentio" under the influence 01 spiritua1ist allegory took on 

the sense of a subjective interior mental significance; this, he notes, 

brought about a grave disorder in the Euchar1st in that the idaa of 

immolation became divorced lrom the "re-presentation" in its spiritu

alized sense and that many thought of the offering by the priest as 

the true sacrilicia1 act. (225) st. Thomas, however, came to the 

rescue to insist on the tradit1ona1 doctrine, so that Case1 can say: 

"Tout sacrament ••• opr,re ce qu'il signifie." (226) 

Case1's realism is logical in the working out 01 his 

thought •. Christ really sullers in the Mass andis really immolated 

in the Mass. It 1s in fact ~ because of "le mystltre" that Cas al 

be1ieves in the fact that Christie b100dy immolation and offering 

is there in all its actuality. He sees the Lord as forever glorified. 
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in the heaveIÙJ" places, "mais il souffre de nouveau pour nous .!!!!:!! 
le M..ystère;" tha t is, by this Mystery the Lord' s Passion is made 

present, thereby achieving for man, liberation from sin.(227) 

Christ's blooQy immolation and offering is accomplished in an un

bloody; Mystery: 

••• elle trouve maintenant son renouvelle
ment dans le ~stère non sanglant. La 
mort m~me acquiert une présence ~stique; 
et aussi le corps du rédempteur peut ~tre 
mangé, son sang 6tre bu. (228) 

d) Holy Communion 

In every Mass', Christ's rèdemptionis offered to the 

worshipper in a IÇ'stical way. It ia as if one stood back afresh in 

historie time at the 'foot of the Cross. In this conviction, Casel 

derives his rationale for frequent Eucharistie celebrations and 

frequent communion. 

Man is seen as constantly falling from grace, and 

therefore as being in daily need of god' s he!hp. Christ is not able 

to dieagain, and so He gives the Sàcrament to those who come with 

true faith and true intention. 'lbe Lord comes under symbol, to be 
, 

sure, but it is also the act of His sacrifice which is perpetually 

continued among us. (229) Redemption becomes each day an actual 

presence in the concrete Memorial, and communicates grace in living 

way. Daily Eucharist, therefore, is a necessity; as real as our 

sins are; also as real as their pardon, through a truly real cele

bration of redemption.(230) 
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Significantly, Casel, for all the importanc6 which he 

attaches to the Eucharist as an effective instrument, never speaks of 

grace (as we have seen previously) as being mediated in a mechanical 

fashion. He does not isolate aspects of the life of grace any more 

than he isolates partioular elementswithin the Eucharistie celebra

tion, or in the worship of the Church in general. AlI is Myster,y, 

done in Mysteryj it is indefinable, ultimately. All one can do as a 

Christian is to live the Myster,y in those incarnated aspects of its 

expression-which are the most tangible ways available. Involvement 

in the Eucharist is fundamentally an'entry into an order of being. 

Re'ferring to the act of Communion, Casel says: 

To have part in the Lord means something 
vastj ••• Communion ••• clearly means a real 
sharing, a sharing which is of the order 
of being ••• bread and wine are signs, the 
supposita of Christls body and blood. 
So the connnission points to an achievel"" 
ment of union with the body and blood of 
Christ at a level of being. -(231) 

This sharing in Christ is not a moral relationship, but "ontic" (232) 

in its reality: here, we really do taste and eat. 

To have a share in Christ means to be 
united to him in all realityj to have 
a real part means that ... beiilg with which 
he is united gives a part of his very being.(233) 

Again: "This is a share in being: 

divinity." (234) 

Christ in our nature and we in his 
" 



Thechurch ••• wants us to touch Christ, 
she gives us bis body and blood. This 
maans a share in being ••• 1t is physi
cal, through the immediate presence of 
the Lord and with him. (235J . 
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In this sense, religlon is, "the·life of our own day and of eternity 

ever present." (236) 

e) The Church' s Living ~tery 

For Casel, the Christian ~tery ls nothing else than 

the Lord continuing to act on earth through His Churchj Heis not 

onl;y pres~nt among us, ~ut ls acting among us, and continually accom

plishing His l'tork. (237) Accepting the fact that Calvary cannot be 

repeated, but that Calvary's reality is truly present "dans le Mys

t~re," the necesslty of llturgy is recognized. Liturgy ls symbol, 

the accomplishment of a divine ~ctlon under the for.m of rite (238) 

The Church is not here concemed vith the presentati on of historie 

details, but with the re-presentation of the unique act in its eter

nal substance under the veil of symbol, and which is appar~nt only 

to the eye of faith: 

Certes, au dehors, nous ne voyons que 
le rite, mais les yeux de la roi per
çoivent la réalité qu'il recouvre. 
Le ~st~re comporte donc un double él
émen t, extérieur et intérieur, cadre 
et contenu, rite et effet, célébrati. on 
et grAce. A l'accomplissement du rite 
figuratif du ~, est liée aussit6t 
la réalité intérieure de la grAce ••• (239) 
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He points out that while tor the Apostles the Eucha

ristie celebration ws certa1nl.y taken ta be 'a Memorial ot the Lord 1 s , 1 

death" it ws' also celebrated, in the llght ot the resurrection. It "" 

is the who le Redemptive Act Which is the content ot the M;ystery given 

to the Church. (240) AÏI the Chur~h's b~netits come trom the mysti

cal renewal ot the Sacritice" which is really the Lord' present in His 

Church. The Union between Christ and His Church is so close that Cas el 

may say: Itun 'În~me'sang coule dans les veines du Christ et' dans cellés 

de son Epouse ••• VI (24l) This'is the milieu" (the Church) where the 

Christian' s "double-lite" becomes evident" tor through her Mysterie s, 

he is taken out ot his bOdily existence ta share in God' s immortal 

lire. (242) This' is the sphere ot "Catholic MYstery" where an objective 

, action takes place sacramentally and seeks its "echo" in the woi"ship

perIs lite, apart trom momentary interiordisposition. Above all, 

the liturgy is "l'action de' Dieu~\en notretaveur et celle de l'Eglise 

oeuvrant à notre salut. Il (24.3) 

Casel speaks ot the Mass as tollows: 

••• la. structure de la messe est très 
Simple; on place sur la table d'autel 
du pain et du vin; sur eux on prononce 
Wlepri~re, puis q~ les distribue pour 
~tre mangés. La. toi seule pén~tre de 
son regard profond ce rj.te insignitiant 
et contemple la réalité divine, la puis
sance du ~stère comme disaient les Anciens 
(21,4) . 
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This divine reality is nothing else than the totality of salvation 

- the reality of the new life which·the death, followed by the 

resurrection and the glorification signifies. 

Casel affirma that entr.y into the fullness of this 

reality i8 achiev~d through faith's cultic activity, and not by mere 

passivity and moral striving~. This latter method, he says, is not 

God's plan for the salvation of man. (245) AIl is of God's grace, 

·to be sure, but it is God's life in us which sus tains our life with 

Him and lets us become Ithommes vivants". Thus, the fai th which God 

gives us, must become ~ work too. (246) St.Peter, Casel indica

tes (Acts 2:38) called not only for repentance but for the act of 

coming to baptism as necessar,y for the H01y Spirit. Participation in 

the MYstery of the Church then, is taken to be the 10gical and neces

sary result of faith. Here Casel seeme to distinguish between two 

aspects of faith, whic~, when brought together combine both passive 

and active elements: 

Si la foi est l'entrée dans la sphère 
vitale du Christ, les Myst~res sont, à 
l'intérieur de cette sphère, l'exercice 
d'une activité qui est une collaboration 
à la fois active et passive avec le Sei
gneur qui opère le salut." (247) 

Faith and sacraments are therefore inseparable. The Church's Litur

gical MYstery i8 basically a participation in Christ's activity. 

The Saving Work of Christ must remain perpetually present in the 

Church, !Eà be effective. Above aIl, the· Eucharist, instituted by 

Christ as "la somme et le symbole de toute son oeuvre rédemptrice," 

"le· Mystère supr@me," (248) assures this. It is the "testament" of 

the Lord given on the point of His death to those with whom He desired 
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to share His benefits, namely, His life. The celebration of the 

Mass therefore places the worshipper at the foot of the Cross and in 

the presence of Christ's Saving Work, and upholds the Church as the 

sphere of redemption, that is, as the milieu of effective redemption. 

The Mass through the elements of bread and wine and the words pronoun

ced over them proclaime above ail the death of Christ, which through 

the resurrection is the source of life. The whole meaning of Christls 

passage from death to exaltation is rendered present sacramentally in 

the Eucharist, so that invitation to participate is invitation to en

ter into the life of Christ which is this very passage from death to 

theheavenly victory. As aIl Christian life flows from the Cross, so 

too the Mass in the Church which renders the Cross present in aIl its 

reality performs the same tunction " ••• la messe, c'est la croix rendue 

perpétuellement vivante dans l'Eglise ••• " (249) 

Two ideas dominate, then, in the Eucharist; those of 

.. death and life, or, better stated, "il n'yen a qu'une: la vie par 

la mort." (250) The Christian's vocation is to follow Christ in His 

sufferings so that he may share in His glory. Indeed the sharing in 

glory requires participation in the suffering. The Eucha."rist offers 

sacramental participation through the fact that in our baptism we 

are made part of the Body of Christ. By virtue of the Christian's 

incorporation into the MYstical Body as a member, he is one with 

Christ in such a way that what is enacted by Christ sacramentally ls 

part of his own enactment: 

••• Nous ne sommes pas de simples spectateurs du 
drame du salut, de simples initiateurs de ce 
qui s'accomplit devant nous, mais des coopéra
teurs, des acteurs, puisquo par le baptême, 
nous appartenons comme membres au Corps du 
Christ. (251) 



If the Head of the Bo~ renews His sacrifice in a sacramental man

ner for the salvation of the world, then the members of the Body, 

the Church, in fOllowing their Head" must die to sin with Him and, 

'by' His power, be resurrected to new life. 

, The first condition, in Cas~l's op1n1on, for any 

sound thinking on the Euchari.st, demands the opportunity for a wor

thy and convenient celebration. As the Fathers well knew, the Cul~ 

tic Mysteries are effective through their ritual accomplishment. 

The artistic worth of images lies within themselves and are capable 

of affecting the worshipper without additional.comment. This is not 

to say that the content of the Eucharist is always present and ef

fectual and th~t the rest is mere aestheticsm. In the Mysteries, 

as in all the works of .the Creator, "fond et forme vont de pair et 

ne peuvent être séparés." (252) '!'he full content of the sacrifice 

of the Mass, therefore, is not made available unless the forro of the 

celebration expresses meaningfully its internal nature. We deal here 

with a Sacrament, that is, an action of God who conters His grace 

through an essential link with a signe The fact that it may not al

ways be ~ossible to celebrate the Eucharist in a ceremonious manner, 

should not èoncern us however. The rite remains basically valid and 

efficacious.'l'he Fathers themselves asserted the fact that the 

Christian Mysteries had no need of great exterior dress, for God had 

instituted the New Testament Sacraments under a simple and uncompli

cated forme What could have been more simple, asks Casel, than the 

primitive rite - and what could have been more impressive and invol

ving in terms of the cultic participants? He goes on to suggest her~ 

that a lesson might be learned for his own time: 



Celui qui voitJ.la divine réalité à travers 
un rite dépouillé" dont aucune surcharge 
inutile"ne voile la transparence, ne peut 
que s'unir de toute son Ame à l'acte sau
veur de Dieu, en remerciant et en coopé
rant. (25.3l 
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The essential things, however, must always be emphasized. That 

which the rite must do is two-fold: on the one hand make present 

sacramentally the sacrifice of Christ which is the Church's sacri

fice; and on the other, be nourished by this same Christ who through 

the sacrifice becomes her food. Casel surns it up this way: 

Deux actes doivent donc être clairement 
structurés et mis en reli~f: d'abord, 
l'oblation"du "sacrifice avec sa prière, 
le Canon de la messe; et ensuite, la 
participation des fidèles au::corps et au 
sang du Christ, la communion; autre
ment dit: le sacrifice et le repas 
sacrificiel. (254) 
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. PART Tt'lO 

1.- The \ReformationBackground 

Undoubtedly Casel's understanding of the Eucharist as 

Mystery originated in a perception of God stemming from thecompre

hensiveness of Roman Catholic tradition. In mOdern Scottish Presby

terian theology, one perceives too, tbat it is aparticular concep

tion of Deity arising from a church tradition which determines in 

large measure attitudes to worship and the. Eucharist.· . 

It was out of the Reformation period that the HO}Jr 

Catholic Church in Scotland emerged with fresh insights and newap

pro aches in terme of faith and practice. These bore a distinctive 

witness to the Gospel and continue to do so to the present day. In 

the matter of worship, here the foundations of the ethos of the Pres

byterian approach to God were laid. 'fhe·se foundations must now be 

examined. 

a) John Calvin: His Worship' Ration8.le 

The Reformation background of the Church of Scotland 

ia essentially Calviniatic. It ia therefore theocentric in charac

ter, with relatively little orientation towarda any humanistic approach 

to life. J.S. Whale comments that Calvin's concept of God regarding 

His will, aovereignty and judgement, naturally affected worship, giving 
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it a somewhat stringent character. The Bible vas olten interpreted 

1egalistically, and, notable, the use of the Decalogue in the SUn

day moming Service along wi th the fencing of the tables or excom

munication IIgave to the Calvinist cultus ••• einen recht hàrten charak

ter. Il (1) Behind everything that Calvin did or wrote concerning 

worship - indeed, behind his who1e life and theologlcal system l.ay , 
his "master thought": 

••• an adoring Bense of the transcendance 
and sole causality of God, before wose 
infinite majesty, incomprehenslble es
sence, boundiess power and eternal dura
tion man is utter1y insignificant, save 
to illustrate the operation of God's 
grace in election and redemption. As 
is His majesty so iB his mercy. (2) 

Godis not the proper Bubject for definition through philosophical 

arguments, for His essence ls incomprehenslble; His majesty remains 

hidden far above the realm of the human senses. (Instltutes of the 

Christian Religion. 1:5:1) God's ~sterieB are understood o~ by 

those whom God chooses ta understand. (1.1:7:5) Man's nature ls per

verse, needing the witness of the Ho1y Spirit to he1p him apprehend 

Deity. There is an Itirreconciliabile dissiduumll between God and man, 

(1.2:16:,3) a gulf fixed, between Creator and creature. HOll ls it 

possible, Calvin asks, tor man who has been "befouled with his own 

corruption and overwhelmed with every curse" (,3) to raiee himself 

to God. His whole being is atfected. 
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CalVin' s attitude to the Incarnation therefore" was 

one whicb saw Christ in an act of abasementand utter humility" 

deigning to enter this fallen world, not because this servant post

ure" was natura! to Him, but because of His gracious will. (4) There 

logically followed from th:is" a suspicion of the material as opposed 

to the spiritual in worship. Specifie liturgical forma for Calvin 

were almost taken to be a concession to man' s wealmess. Outward 

forms sbould be simple and minimal, and alwaya jUdged in the light 

of revelation. Calvin's outlook, comments Wallace, 1mS that: 

God accomodated Himself to the weaker 
and unripe apprehensions of the fathers 
by the rudiments of ceremony, while he 
extended a simple form of worship to us 
Who have attained a mature age. (5) 

It is only natural, tben, that in the Reformed Tra

dition which has always interpreted the relation between Creator 

and creature and between the sign and the thing signified in such a 

way as to reject the ttanalogia entis", that its "WOrship whould il

lustrate this theological position in a most pratical and visible 

way. In spirit, the Reformed Tradition stands squarely upon Calvinls 

refus al to add to the Person of Christ through the way of nature and 

rea80n (natural theology) or mysticism. True worship means docility 

and treachableness before God, with a hearty suspicion of private opi

nion. Inventiveness in worship is to be discouraged (1.1:4:3), and 

thus a tixed liturgy is to be preferreci, and this, in as austere a 

setting as possible. 
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In the light of Calvin's theological orientation, 

the Sacraments, resultantly, are taken by him as part of God's ac

commodation in His providence, to our l1mited, human and sem1..;spiri

tual natures; we are not like angels, but live in fleshly bodies. 

We n~ed "outward helps to ~eget and increase faith within us."(I.4:l:l) 

It would be a mistake however, suggests W.D.MaXW-ell, to imagine that 

Calvins's aim \'laS to replace sacramental worship by preaching: 

His aim was twofold: to, restore the euchar
ist in its primitive simplièity and true 
proportions-celebration ~ communion-as 
the central weekly service, and, within 
this service to give the Holy Scriptures_;,: j' 
their authoritative place. The Lord's 
Supper, in al! its completeness, was,the 
nOrIn he wished to establish. (6) , 

His standard, as opposed to the Mass, was the corporate worship of 

the early church which he saw in terme of a balance between Word and 

Sacramento The Lord's Sùpper" apart from the Word is powerless.(I.4:l7:39) 

'lbe true requirement is nor an incarnation focused on the eucharistie 

elements, but a "living preaching" of the promises of Christ to the 

congregation. These promises in fact, are antecedent to tqe Sacrament 

seals and confirma the Divine Promise to which it is joined. Without 

the~Promise verbally proclaimed, in the Biblical Sermon, '~'1ords of In

stitution, and liturgy in general, the Sacrament is nothing but an 

~nsipid,'ceremony where the worshippers "taste a little bread and wine." 

(I.4::14:3ff) 
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The 'SacrlUnents, then, are truly means ot grace and 

Divine Acts~ even though Calv1n's tbought is such that he compared 

them to nursesleading children bl' the hand. (7) The E~c~rist pro-

. vides sacrifice.in terms ot selt-oblation and a conmunion fellow

ship in tenna of union with Christ and the bretbren. Participa- . 

tion in the Eucharist Itmakes" the Church or ·Body. (8) The Cact that 

~he Holy Spirit is joined with the Sacraments providès good hope tor 

the possibilitl' that thos8 who, use them ma;flive godly lives. (9) 

The emphasis is thus' on Communion. as a means through which a life of 

oblation may be lived, rather than on the fact of making an h,istoric 

Memorial of the lord' s death. Brilloth' s following remark in this 

connect1on 1s certainly s1gn1ficant as regards this particular thesis: 

••• Calvin's ••• desire to escape fram the 
bare 1dea ot an act in memory ot the 
Lord • s death makes him. fb rget that the . 
historical side also is an aspect that . 
needs adequate express1on ••• the meaning 
ot the Lord' s death as an ac1:ual fact 
in historyis altogether.overshadowed by 
its eternal signit1cance as the means ot 
salvation. (10) 

b) The Euchar1st as Myatery 

Brilioth maltes the point that whereas among the Re

formers, Zwi.ngl~'s idea of God left no room for the element of Mye

tery, "the religious centre of Calvin's view", however, "is his 
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grasp of the element of Mystery." (11) There is "greater depth ll to 

Calvinls idea of communion fellowahip and this lets him speak of the 

Eucharist as lice saint ,mystère." Union with the ever present Saviour 

is Calvinls "religious focus" here, and such" "he always feels to be 

something beyond his comprehension and description." (12) 'l'he fact 

the'Sàcrament uses visible signs to syrnbolize spiritual realities 

does not compromise its religious meaning. (13) Calvin does not 'he

sitate to employ the Lutheran image of the' "seal which guarantees 

the truth of;:,the words 'of promise." (14) 'The fact of bodily eating 

symbolizes spiritual feeding on Christ; the bread nourishes our bo

dies and the Body of Christ nourishes our souls. Here is a true sa

cramental reality: 

••• here we have no more symbol; we 
have the reality. By the sacrmnent 
we are assuredthat he and all his 
is ours, and we are his. The eucha
risticwords convey that which they 
signify. 'l'bere is no need to define 
sophistically the manner of the real 
presence of Christls body and blood; 
what matters is, that we possess· 
Christ himself, and share in the 
grace ,that he gives. (15) 

Calvin hated the speculative philosophizing of the Lutheran and 

Zwinglians concerning the eucharistie elements. For him, it was 

through the ~sterious working of the Holy Spiritthat the bread 
, -

and wine conveyed the very Body and Blood of Christ in a spiritual 

manner. He saw the attempt to define a local presence in the actual 
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eleme.nts as the weak point of Medieval doctrine. The MYster.y of 

Christls presence in the Eucharist is the theological expression, 

it seems, of his master thought: 

••• 1 am overwhelmed by the depth of 
this mystery, and wi th Paul am not 
ashamed to acknowledge in wonder ~ 
ignorance~ •• let us therefore labour 
more to feel Christ living in us, . 
than to discover the nature of that 
communication. (16) 

Associated with, and fUndamental to Calvinls thought 

on the Eucharistie Mystery, ws his belief as to the nature of Christ's 

resurrected body. He hearti~ disputed Lutherls doctrine of ubiquity 

where he distinguished between the earthly and glorified body; he in

sisted on one flesh~ body of the Lord.. This leads to the "special 

crux" of his particular Reformed Doctrine (here akin to Zwingli's) 

that the Body of Christ has a local existence in heaven. It logical

~ follows from this that if a belief in the Real Presence ia to be 

retained, it is the Holy Spirit that throws, as it were, a "bridge" 

across the gulf fixed between heaven and earth. The Sacrament, and 

not just the Spirit however, is necessary for our participation in 

the who le Christ, that is, in His Manhood. 'rbe Sacrament is neces-

sary to living in a state of grace. 

aign, and this ia MYstery too: 

The reality accompanies the 

Si Dieu ne peut tromper ni mentir, il 
slensuit qu'il accomplit tout ce qu'il 
signifie. Il faut donc que nous rece
vions vraiment en la ~ene le corps et 
le sang de Jésus-Christ, puisque le 
Seigneur nous y représente la communion 
de l'un et de l'autre. (17) 
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In aIl this however , Calvin emphasizes the unworthiness of thinking 

of Christ descending from above to be present in the earthly elements. 

Over aIl lies the Spirit of God who in His power makes participation 

in Christ real; "wherefore it is called spiritual. Il (18) 

Brilioth notes that Calvin's eucharistic doctrine 

evidences two strongly conflicting notes: 

••• on the one side, his des ire to maintain 
the religious value of the real presence, 
on the othe~ his conception of the·heavenly 
Lord as e~lted far above this world. (19) 

'the exhortation in the Genevan Rite Qf 1542 weIl illustrates this 

poiilt: 

~ •• let us lift our spirits and hearts on 
high where Jesus Christ is in ~he glory 
of His Father ••• Let us not .be fascinated 
by these earthly and corruptible elements 
which we see with our eyes and touch with 
our hands, seeking Him there as though He 
were enclosed in the breador wine. Then 
only shall our soula be disposed to be 
nourished and vivified by His substance 
\-Ihen they are lifted up above all earthly 
thinga, attaining even to heaven, and en
tering the Kingdom of God where Hedwells~ 
Therefore let ua be content to have the 
bread and wine aa signa and witnesses, 
seeking the truth èpiritually, where the 
~/ord of God promises that we shall find 
it. (20) 
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Brilloth suggests also (21) tbat this Genevan Euc~ristic 

Rite ws far from being an adequate expression of Calvin' s ideas in 

tbat it failed to gi ve sutficient importance to the cbaracteristically 

Reformed elements of neu~haristic praise, communion-fellowship, comme

moration, and the oftering of personal devotion." (22) Most of this 

celebration is an attempt to give a correct definition ot the MYster,y. 

The fact that Calvin puts such an emphasis on the transcendence of 

God above the material order takes from ih e element of Mystery its 

deepest meaning. Brilioth comments here: 

••• the raisop d~êtrê of the bread and 
wine isnot to direct our thoughts to 
the Lord who is f~r away in heaven, 
localiter circUmscriptus, but to testi
t'y that he bas <X> ndescended to redeem 
and take to himself the earthly and. 
material. (23) 

" 

We have, then, an' "essential incompatibility" between Calvin's theolo

gical ideas and. the Sacrament as Mystery. The liturgy mirrors this. 

Spiritual communion w:ith God, was, withoutdoubt for Calvin a Mystery, 

heightened indeed by bis concept of God's transcendence in relation 

to His creation. But, notes Brilioth, there is a problem: 

••• this thought has ~o immediate con
nection with communion; the visible 
nature of the signs whlch symbolize 
spiritual food and spiritual communion 
with God èonstituted reallya dltticul
ty which the liturgy ought to have 
found a vay to overcome. The mwstlcigm 
of Calvin has perhaps a J'ohannine ele
ment in it, but without the ldea of im
manence, 'without the Incarnation. (24) 
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It is therefore not surpri~ing that in theCalvinistic tradition one 

observes the Eucharist divested of aIl ceremonial which would suggest 

any honour being given to outward signs or the material Elements. 

11.- The Church of Scotland and its Worship 

a) Historical and· Liturgical Perspectives 

1. The Reformation Onwards 

"The pure st representative of Calvinism in the Anglo

Saxon world is the Church of Scotland." (25) Knox's Book of Common 

Order, 1564, is the basic document. In 1562 it was.required for the 

administration of the Sacraments, and by 1564 was designated to be 

used as the standard for aIl liturgical acts. This situation remain

ed until its replacement in 1645 with the Westminister Directory. (26) 

The Book of Common Order (27) was, in fact then, the 

vehicle of corporate or "common" worship; it allowed the minister 

rnuch freedom for extempore prayer, but still set a standard of lit

urgical forro and procedure which he was expected to honour. Clarity 

and simplicity were stressed, the vernacularwas used, and syrnbolism 

was generally mistrusted. Further reaction to the Roman Catholic 

past was seen in the disuse of priestly vestments, articles which 

were taken to symbolize a false distinction between clergy and laity. 

'!'he Psalms assumed a metrical forro for the benefit of congregationa1 

participation. 
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It would be false to suggest however that all symbolism 

disappeared; it remained strong in reference to Word and Sacrament: 

••• the pulpit and table, together, were 
the most powerful signs of Scottish wor
ship, being symbols of the Word that 
goes forth to.the people, and of suste
nance in Holy Communion. Both meant 
that he speaks and gives to his people, 
and invites them before all else, to 
hear his Word ••• and to receive his gift ••• 
True worship occurs when the Word of God 
is givenand .received in the church by 
audible and visible means, and the church 
makes its response of praise and prayer, 
trust and. obedience. (28) 

The Sunday Service was also based on the Eucharist. 

"l'he Book of Common Order assumes that the sacrament is celebrated 

monthly;" (29) when the Eucharist was not celebrated the worship 

structure remained, omitting only that pertaining to consecration 

and communion. 'l'he form used most frequently therefore, was an Ante

Communion, for as Brilioth reminds us, nit was not long before the 

usual Reformed practice of four communions a year prevailed here also." 

(30) 'l'he days appointed for the eucharistie celebrations played havoc 

with the liturgical year, for commemoration in the Eucharist "was re

duced to its absoluto·minimum, the memory of the Passion. 1I (31) It must 

also be admitted, notes Bard Thompson, that in Scotland where the cele

bration of the Eucharist occurred so infrequently, that, IIthe union of 

Word and Sacrament was not as palpably experienced as elsewhere in the 

Reformed tradition; 11(32) 'l'he tact that the pulpit rather than the 
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Lord • s . 'l'able was used as the locus of worship, may, he suggests, il

lustrate this separation. 

Although the celebration of Holy Communion in Scotland 

was restricted pretty weIl to four yearly occasions - the first Sun

says o~ March, June, September and December - and was therefore a 

very infrequent occurence, this result had nothing to do with a Zwing

lian view of the Sacrament. Thompson quotes from the First Scotls 

Confession to ·prove his point: "We utterly damn the vanity of those 

who affirm sacramehts to be nothing else but naked and bare signs. II (J3) 

The Book of Common Order, 1562, is a derivation of 

Calvinls La. Forme des Pri~res with some influence from the Book of 

Common Prayer of 1552. The Order for the Celebration of the Lordls 

Supper ~s as follows: 

The Liturg.y of the Word 

Confession of sins 
.Prayer for pardon 
Psalm in met.re 
Prayer for illumination 
Scripture Lection 
Sermon 

The Liturgy of the Upper Room 

Collection of alms (1) 
Thanksgiving and Intercessions 
Lordls Prayer 
Apostles l Creed (prose version) 
Offertory: preparation or presentation of 

elementa while a psalm in metre 
ia sung 



Words of Institution 
Exhortation 
Prayerof Con~ecration: 

Adoration 
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Thanksgiving for creation and redemption 
Anamnesis 
Domlogy 

Fraction 
Minister's Communion 
Delivery 
People's Communion, while celebrant reads 'the whole 

historic of the Passion' 
,Po~t-coDlJllUIlion thanksgiving 
Psalm ciiiin metre 
Aaronic of Apostolic Blessing. (34) 

This, says Maxwell, 1s the Eucharist "redeuced to its simplest elem.ents," 

still worthy, however, as a "vehicle of devotionh , and "unmistakably 

"catholic" in compo'àition. (35) The most serioue omission, he points 

out, was that of the epiclesis, although noting the f'act that this 

same omission was not uncommon ta other Reformed liturgies and ta the 

Roman and Anglican rites as weIl. For the Ante~Communion Service, 

aU material f'ollowing the Creed was replaced by a metrical Psalm and, 

the Blessing. 

The Book of' Common Order orthe Forme of Prayers re-.. : , , ..... , 

mained the accepted standard of worship in Scotland for some ei~hty 

years alter the Reformation, (36) a period during whièh attempta. 

were made at revision. Efforts to introduce the Anglican liturSf into 

Scotland f'ailed, and out of' the Westminister Ass~mbiy there ~erged 

not only the Confession of' Faith and The Form of' Presbyte rial Govern

ment, but the Directory f'or the Public Worship of' God, -1644, which 
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remained the legal standard of worship in the Church of Scotland al

most to our own day • 

. The Directory was precisely what its name implied - a 

directory or guide for the ordering of services. It conta~ned no 

prayers. The following is the Order for the Lordls Supper: 

The Liturgy of the 'word 

Call to worship - 'Let us worship God' 
Prayer of Approach: 

Adoration. 
Supplication for worthiness 
Supplication for illumination 

Lection from Old Testament - one chapter in course 
Lection from New Testament - one chapter in course 
Metrical psalms to be sung before and, or, between 
the lection. 
Prayer of confession and intercession: 

An explicit and lengthy Confession of sins, with 
prayer for pardon and absolution, and for a sanc
tified life; intercessions for the whole world, 
the Reformed and British Churches, the King, Par
liament, and aIl in authority; for pastors, tea
chers, schools, universities, city or town, the 
local congregation, aIl in distress; for season
able weather and fruitfu~ seasons; and for the 
sanctification of the Lord's. Day; together with 
prayer for grace to enter'into tUIler fellowship 
with God; and for the minister in his office and 
life. 

Sermon 
General Prayer: 

l'hanksgiving, more especially for the Gospel and 
for redemption; supplications related to the 
heads of the sermon; self-oblation together with 
prayer for the acceptance of the spiritual sacri
fice of worship; special prayer and intercession 
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suited to the needs of the times. (In Scot
tish use, the whole of the intercessions 
might be included in this prayer). 

The Lord'sPrayèr: 
after which, if there was no celebration 
of Holy Communion, the service concluded 
with a Psalm of Praise and the solemn 
blessing of the people. 

The Liturg.v of the Upper Room 

Offertory: 
(No specific'directions, but it ma be in
ferred from the rubrics following hat at 
this point the Holy Table was dece tly co
vered, the elements placed thereon:in suit
able vessels; during which, it may be sup
posed, the Psalm mentioned above s sung). 

Invitator,y exhortation, and Fencing 0 Table 
Setting apart of elements from all co on uses 
Words ot{ Institution 
Exhortation 
Prayer of Consecration: 

Prayer of Access 
Thanksgiving for Creation and Providence 
1banksgiving for Redemption 
.Thanksgiving for the Word and Sacraments 
Anamnesis 
Epiclesis 

Fraction 
Delivery 
Commuhion' (Celebrant receiving first) 
Exhortation to a worthy life. 
Post-communion Prayer: 

,Thanksgiving for benefits received in Communion 
Prayer for a worthy life 

Metrical Psalm of praise 
Solemn Blessing (37) 

Brilioth, in commenting on this rite, makes Bome inter

esting and important comments regarding its Myster,y-character and 

link with its Calvinistic past: 



It wôuld be hard to find anyWhere a piece 
of ritual which for sheer dramatic . power 
can compare with t~1.s creation of the Pu
ritan·spirit. The Whole of this liturgical 
outline is ma.rk~ by st ronger grasp of t.he 
element of M;yst·ery than the older Reformed 
rites. It retainsan4 deve~op8 the posi
tive features of Calv1n's wOrk, andleaves 
on one side the rhetorical allusions to 
the worthlessness of the corruptible ele
ments an,d the ihought of the exaltation· 
of Chri'st to a local heavenj the leading 
thought ls rather that of his presence 
that he ma.y enter into the hearts of the 
faith.ful and unite them with himself. (38) 
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He also notes that the emphasis on preparation for oommunion adds 

tothe element o~ MYstery. There ~s a certain penetential and awe

ful character associated with coming to the Sacrament, an aspect 

which the practice of infrequent conununions ma.y œ. ve added to, despite 

. the Directoryls urging to frequent celebration. The idea of conmunion 

. fellowship in the rite was emphasized in the fact that communicants 

came forward and sat around the Holy Table to receive. 

The Directory Service, W.D. Maxwell notes, whUe being 

comprehensive, was found to be detaUed and long. The Scottish As

sembly' therefore accepted it only with "reservations and. revisions" (:39) 

From th e beginning there seems hardly to have been unqualified ap

proval. (40) As a·concession to the views of extreme English Indepen

dentists, the Creed dropped out of use a~ong with the Doxology, fol

lowed by the abandonment of the Psal.lils. The recitation of the Lord 1 S 

Prayer ws discontinued, the reading of Seripture Lessons W8S neglected, 
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and generally speaking, from the Cromwellian period onward therè was 

a marked decline in the qua lit y of Scottish worship. . 'flle celebration 

of the ~oly Communion was infrequent, and "the ordinary services them

selves were extremely bare; they illustrated an exaggerat~ devotion 

to freedom.The normative rite was somewhat as follows: 

Metrical Psalm (sung) 
Long Prayer (extemporaneous and often didactic) 
Psalm 
Sermon 
Long Concluding Prayer(extemporaneous etc.) 
Metrical Psalm (sung) 
Benediction (41) 

Psalm tunes were very limited until the end of the eighteenth century, 

and the innovation of a pree enter is to be noted. In other words, 

for all practical purpose, the Book of Common Order had ceased to be 

used. Along with the Lutheran and Anglican traditions in the Refor~ 

med world, the Church of Scotland exhibited in her partieular way the 

general liturgical malaise of the times. 

2. Modern Development s 

'l'he revival of worship in the Church of Scotland began 

in the latter part of the pineteenth century. G. MacGregor suggests 

this was a reaction against the arid spirit of eighteenth century 

rational:Lsm: 

There was a new interest in the deep
er roots of the culture of the past, 



esre cially the Middle Ages. At its 
worst the revival was a mereley roman
tic cult of the antique. At its best, , 
however, it revealed a lively con
sciousness of the essentially sacra
mental character of the Christian re
ligion l a deepened appreciation of ••• 
corporate wo~Ship, and an exceeding~ 
painful recognition of the extent to 
which the Christian heritage had been 
lost,and the life of the Church corre
spondinglY attenuated. (42) 
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One of the major sources, of revival was that of the 

Service Society. This associationwas a grouping of Scottish Pres

byterian clergymen whose stated purpose was unique and revolution-
1 

ary for the times. 'lbough sorne suspected it of attempting to intro-

duce a liturgy foreign to the minds of the people l this was not its 

intente Its purpose was, rather, to improve the condition df wor

ship in the Chur ch through: 

••• the study of the Liturgies, ancient and 
modern, ••• with a view to the preparation and 
ultimate publication of certain forma of 
prayer for public worship, a.nd services for 
the administration of the Sacraments, the 
celebration of marriage, the burial of the 
dead, etc. (43) 

'l'he sentiments of these pioneers as regarding the state of affairs 

to which theyaddressed themselves are well expressed in. the fol

lowing conunent: 

The Reformation was accompanied by the De
formation. We got our omelettes in the 
form of freedom and faith, but we paid for 



them dearly with the broken eggs of 
ruined shrines and shattered services ••• 
We severed our connection with the 
Roman Catholic Church ••• but in doing so, 
we, for a time, loosened our connection 
with the Church Catholic ••• 
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This emphasis upon the Catholicity of the Church of Scotland 

as regards her liturgical past was one of the prirnary notes sounded 

by the Church Service Society. Not only did their efforts point the 

Scottish Church to a recovery of its rich tradition of worship in 

matters of beauty and dignity, they also developed a sense of its 

ancient roots: 

Our Society has done much to show that 
ourChurch is not only National but 
Catholic, not a ~ or denomination, 
but a living branch, and that a most 
fruitful and honorable one, in the Holy 
Catholic and Apostolic Church. 

This emphasis was seen in the attitude of the Church Service Society 

to the Eucharist. The value of the Sacrament to the worshipper 

would be enhanced, it believed, if the form of celebration was ~eft 

less to the discl'etion of the individual minister, and more to the 

consensus of the Chur ch- "So that whenever the worshipper might sit 

down at t~e Lord's Table, he rnight know that the Church and not the 

mere individual min1ster Wa,S addressing ••• him. n 

In 1867 the Church Service Society published its Service 

Book, known as Euchologion, a Book of Common Order; it was a re

markable liturgical achievement for its time, and passed through 

several editions. (47) The chief âefect, suggests Maxwell, is to 

be seen in the fact that the Sunday Service pattern was based on 
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Anglican Morning Prayer. rather than on the Reformed A:nte-Commun
ion structure which is the normative Director,y in the Church of 
Scotland. Nevertheless, all subsequent liturgical forms owe 
much to this book. It forms the substance in large measure of 
Prayers for Divine Service published in 1924. 

. . The Eucharist is set forth in the Euchologion in a man-
ner closely following the Directory, but, significant~, notes 
Brilioth, it does not stop there. It "fills in the outline with 
materials drawn from the liturgical treasures of'the Universal 
Church". (48) The old Sancta sanctis is read at the close of 
post-sermon exhortation; provision is made for the setting apart 
of·the elements ina separate ceremony; the possibility is given 
for an address concerning the meaning of the Sacrament in terms 
of the Incarnation, Sacrifice of the Cross, and union of the 
faithful with the Lord and one another. The Nicene Creed follows 
with confession, three-fold Agnus Dei, absolution and a form of 
offertory prayer. The ~ur8um Corda leads into the "invariable" 
Preface containing thanksgiving for the Incarnation and AtOne
ment and for the Holy Spirit and everlasting life •. The. Sanctus, 
Bened~ctlls, Epiclesis and Oblation follow, ending with the Lord's 
Prayer. The Pax i8 then given, and, as in the Directory, an ex
hortation relating to thankfulness and the living of a holy life. 
This "Exhortation to 'l'hankfulness" which is notably Calvinistic 
in tone rèads: 

• •• Let us therefore s;how forth His praise 
from this time forth forevermore, glorify
ing God in our bodies and in our spirits, 
which are His; ever walking worthy of His 
grace, and of our high calling in Christ 
Jesus. 

(49) 



p. 94 

'rhe above is optional and maybe replaced by an Int'ercession 

for the Church Militant, "thanksgi ving for the Church Triurnph~nt 

and the Nunc Dimittis or a hymn before the benediction. Bri

lioth surns up the importance of the Euchologion in terms of its 

eucharistie and Myster,y aspects: 

This eucharistie rite, based.on the 
classical scheme of the Directory, , 
an~ yet freely drawing on the ,noble forms 
of the ancient Christian service, is one, 
of the most interesting liturgical pro
ducts of modern times. Rooted in the 
deepened and emancipated Calvinism of 
modern Scottishtheology, it ranks with 
the liturgy of Bersier (50) as marking 
the highest point which the Reformed 
tradition has attained., It is evident 
that the element of MYster.y , the re
lative neglect of which in the early re
formed liturgies and doctrinal formulae 
was their outstanding defect, has here 
been recovered, and found worthy and 
thoughtful expression. 

He sees the major drawbacks in two areas: church ceremonial and 

the Church Year. The Law and Church Tradition of the Church 

of Scotland prevent "justice being done to the Memorial aspect" 

in terme of ceremonial, although the liturgical texts them

selves are quite adequate. As regards the Church Year, the 

commemorative aspect of the Eucharist, is, though "nobly set 

forth" in the Euchologion, unable to reach its fulness due to a 

" traditional suspicion of and aversion to the Church Year. 

The Itemancipated Calvinismlt to which Brilioth refers in 

connection with modern developments in Scottish theology is cer

tainly one of the major factors standing behind present liturgi

cal usage and ideals in thet church. The theological renaissance 



of recent years stems in large measure from the evangelical 

movement of the nineteenth century and the necessity to find 

a suitable apologetic in answer to the proddings of natural 

science and biblical criticism. This has meant, suggests 

Briliot~, not only attention being paid to the Atonement, 

but a new focus on the Incarnation. 'fbe logical consequence 

has been a new emphasis on the Sacramento He suggests that 

perhaps the "Calvinistic starting-point" offers: 

••• special opportunities for a sound 
eucharistie theology;for whilo the 
doctrine of the local exaltation of 
Christ in he aven has dropped out of 
mind, this tradition includes a strong 
grasp of the reality of the presence 
in the eucharist, together with a re
fusaI to localize it in the elements. 
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In 1929 the Uni~ed Free Church of Scotland united with 

the Church of Scotland. It brought into the union the Book of 

Common Order (1928), representing, says Maxwell, the "best tra

dition". Here much room for the commemoration of the great festi

vals of the Church Year were restored. Provision is made for the 

Great Entrance. 

An interval of liturgical experimentation followed, during 

which An Ordinal and Service Book for the Use of Presbyteries (1931) 
was published. In 1935, the Manual, Prayers for the Christian Year, 

was publi~hed by the authority of the General Assembly. This Manual 

contains complete services for aIl the major seasons of the Church 

Year and material for use in the observance of Holy Week. The Intro

duction or Preface to the First Edition is interesting as a state

ment of the position which the Church of Scotland had reached both 



theologically and liturgically by th1s time: 

The obèervance ot ,the Chris1;oian Year 
ceased ~ the Ch~ch ~t Scotland at 
the Reformation. At that time there 
were cogentreasons for such a depart
ure trom ancient custom. Wi th the dis
appearance, 'however, of the conditions 
from which they derived their fibrce, 
these reasons have long aince lost 
their va1idity. Other conditions have 
now emerged whichmake it desirable 
that a return should be made to the 
general practice of Christendom, on 
those great occasions when the trans
cendent tacts of the Christian Faith 
are the subjects of commemoration ••• 
Further, the Church of Scotland bel1eves 
in the te1.10wship of aU be1.ievers ••• 
The commemorations referred to afford 
it inspiring opportunities of bearing 
witness to that element in its faith, 
by uniting ex animo with the Holy 
Churchthroughout aU the world ••• (S4) 
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The Preface makes quite clear that the;:Je forms of p.rayer are .n~t 
intended for common liturgical use, but are designed IIfor the 

guidance of Ministers in making their own preparation for leading 

their people's worship." (55) 

Finally in 1940, the General Assemb1y authorized the 

publication of the Book of Common Order, which is to~ the autho

rized standard of the Church of Scotland. Again, the Preface of 

this Service Book is of historica1 and liturgica1 interest; its re

lease isfor the IIguidance of Ministers in the worship of a reunited 

Scot1and." 



It attempts to combine the best fea
tures of ••• Prayers for ,Div:l.ne Service, 
1923 and 1929, and the 'Book of Common 
~ 1928, and includes much of the 
material contained in them ••• Morning 
and Evening services have been so 
framed as to include all the elements 
that belong to a full act of public 
worship and to set them in that order
ed sequence, which alone makes possib~e 
the full participation of the worship
pers ••• l"our Orders are provided for 
Holy Communion. (56) 

The normative Order for the Eucharist is as follows: 

The LiturgY of the Word 

Introit: Let usWorship God 
,Metrical Psalm 
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Scripture Sentences with suitable Seasonal reference 
Collect for Purity (B.C.P.) (57) . 
Confession and Absolution (p.n.s.) (58) 
Canticle, Psalm or Hymn 
Old Testament Lesson 
Prose Psalm said or sung ending with Gloria, 

or Metrical Psalm 
Epistle and Gospel 
Nicene Creed, if not said at the Offertory 
Intercessions and Commemoration of the Saints 
Psalm or Hymn 
Banns of Marriage and Intimations 
Collect of Prayer for Illumination 
Sermon 
Ascription of Praise. 



these words: 

Off~rtory:, ColJ.ection of ,C)f'f'erings 
Invitation (Scriptural) 
Psal:m. or Pa.;t'a.phr~~e during the Great ,Entrance. 
Nice,Ije Creed (1f'~notalready us!3d) . 
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Unveiling of' the El,ements, Prayer and Offertory Frayer 
Salutation and Warrant 
'Talçing' ot. elements 
Salùtation and Sursùm Corda 
Prayer of ,Consecration: . 

Prayer with ''Xhanksgiving and Seasonal Proper 
Sanctus, Benediction and Hosannah 
Vere.' Sanétus 
Anamnesis, Oblation, Epiclesis 
Self-oblation, Oblat'ion of the Church in the 

Communion of Saints; 
The .~rd ' s Prayer 
Words of Institution with Manual Acts 
AgnuS Dei and Minister's Communion . 
Dell very of Elements and Peoples' Communion 
The Pax 
Postcommunion Thanksgiving (B .. C·.P.) and Commemoration 

of' the Departed 
Psalm or Hymn of Praise 
The Benediction 

MaxWèu adequa tely sums up the worth of this form in 

This noble and notable rite indicates 
the richness, ce:ntrality and unique
ness of the Scottish liturgical tradi
tion. ita cathollcity yet",~~~pendence. 
It ia not a creation de novo~ but a 
long tradition brought to 1ts perfec
tion. An action of' the whole company, 
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it possasses a simple but solemn cere
monial chiefly utilitarian rather than 
symbolic ••• In °its dignity of action, 
telicity ot expression, and adequacy of 
content,' it provides a worthy vehicle 
of worship entitl1ng it to a place among 
the great rites ot Christendom. (60) 

b) The Present Day Ethos 

1.- A General Statement. 

be heard: 

Let a contempor.ar,y voice trom the Church ot Scot land 

The public worship ot the Church of 
Scotland, as a Retormed Church, is 
Christian worship under continual res
traint towards pu~ification trom cor
ruption, superstition and deadnessj to
wards improvement in form and content; 
and !il the direction of renewal and re
formation in obedience to the Word of 
God. ' The Church' s li turgy or diVine 
service of Almighty Gad must never be 
finatly cr,ystallized in &DY static 
forme WhUe the content of the divine 
service, namely the whole Gospel- of 
God is supernatural, transcendent and 
sovereign, the humari form of the Church's 
worship can never be finalized or made ab
sOlute ••• (61) 

Louden makes this very positive and Protestant statement in tull cons

ciousness that the freedom therein witnessed to stands upon the founda

tion of a Catholic past. He sees the traditional pattern of the Eucha

rist as a confirmation of the apostolicity of his church. (62) 
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We are reminded of the strong biblical tradition'which 

exista in Scottish worship (63), the w'11que place of the Psalms in 

its praise, the scriptural basis of all that is dona in the Service. 

'rhe Warrant read at Holy Communion is given as. the supreme ~ple. 

Emphasis ~n the importance of the congregation (64) and their corpo

rate involvement in a congregational act ia stressed. The Church is 

thought of primarily as the people of Gad gathered as bel1evers 

around Word and Sacrament. While verbal participation may be lacking 

in large measure on the part of the worshippers, the norm neverthe

les.s is there. The local congregation is in its corporate worship 

the Catholic Church seen in its particular local expression. 

As one might wall expect, Louden sees the fact of the 

Sovereignty of Gad aE the underlying touchstone of the practice of 

worship in the Scottish Chllrch. ."Deo Soli Gloria" (65). This is 

the constitutive factor; it engenders a preference for simpl1city 

and even austerity over fussiness; it rests on a creature;J.:Y .. ~pproach 

to the Creator Who deserves praisa and adoration - a praise and ad

oration that we po or mortals can never render satisfactorily. All 

worship therefore begins and ends in God for He is both Subject and 
Objecte The human side is always kept in its place: . 

The emphasis is on God and His glory, 
rather than on the congregation's res
ponse, confession of sin, or even faith ••• 
the emphasis is on God in His reality and. 
greatness rather than upon the human vo
cation and activity which a church service 
provides •.•• Elements of su:9jectiv1sm re
main essentially alien to the genuine Scot
tish tradition or worship. (66) 
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The importance of the Sermon and Preaching is(emphasized 

by Louden. . He goes so far as to suggest that in itself preaching is 

of equal importance and equal effectivenessas the Eucharist as well 

as being prior to ~t: 

No divine service is complete without 
the congregationbeing evangelical1y 
confronted by the claims of Jesus' 
Christ ••• being offered, so to say, al
most sacramental1y, in the preaching 
of the Word'. (67) . 

The symbolic action of the Table is IIparal1eled" in the coridng of 

the rea1 and objective Christ by the Spirit through the preached 

Word. Scottish practice will have nothing of a celebration of the 

Sadrament without some preaching of the Word, however brief. Prea

ching is considered to be, not a human art, but Uod's power for sa1-

vation. 

Louden reminds his readers that in the matter of the 

reception of the Sacraments, faith is far from the realm of subjec

tivism or experimènbation. The Sacraments are "the sovereign acts 

of the Lord Jesus Christ" who creates in men th~ faith which appro

priates and receives His blessings. "(68) 'filere is a personal rela

tionship with Christ which awakens faith. The Lord 's Supper is 

the Church's supr~me act of worship. It is a majestic and mwsteriouB 

act for which due preparation should be made. As a Memorial, Louden 

expresses the Church of Scot1and understanding thus: 



The Sà.crament of the Lord' s Supper is 
the proclamation andoffering of the 
RealPr~sence of the Saviour in the 
Church, the Bod7 of which, He fa King 
and Head. It ie a memorial feast, and 
as such"a,dramatic representation of 
Jesus Christ Who died àt Calvary ••• lt 
is not however, ,an i,naïÏimate memorial," 
but a living memorial which renewa in 
the memory of the Church those saving 
acts by which Christ called forth His 
Church, and, in the commemoration of 
which He ie HimBelf really and spirit
ually present and alive. The feast is 
kept until He ~ames ••• 

Significantly, Louden adds: 

None of the essential elements of the 
traditional rite of the breaking of 
bread in Catholic Christianity is 
absent from the Kirk's practice of the 
Lord's Supper. (69) 

2. Philosophic and Symbolic Considerations 
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While Louden certainly provides us with a certain un

derstanding of worship in the, Church of Scotland in terme of practice 

and basic influences, there is still a deeper level,of thought which 

must be touched upon in terms ot the philosophy of worship. D.H. His

lop is of great value here in his discussion of the Scottish heritage. 

He, comments, that trom a "purely external standpoint, Il 

one might conclude that Scottish Worshi~ conaisted primarily 
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of the hearing of the uttered word. This he feels would be a mis

take. Not only through the ear does God come to us: 

••• there is also symbolism in the Pres
byterian forme The celebration of the 
Holy Eucharist, makes use of the eye 
and of touah and of taste ••• There are 
gestures ••• such as the act of Benedic
tion ••• there is the Offer!ng, which re
presents the rendering of our means and 
activity to God's will and Purpose ••• 
When we trace ~the inner meaning of these 
words, acts, these visible and tangible 
things, we discern that these external 
things of sense are the means whereby 
there is a meeting-place for the Eternal 
God and the hurnan spirit ••• Something 
is uttered ••• depicted ••• done ••• (70) 

Public Worship in Hislop's view is basieally an act of 

oblation to God as opposed to merely an expression of feeling. "The 

drama of the di vine and human life is represented. 'l'he uplifting of 

the soul and'.the eoming of the Deity are shown. !'{73)There is the ele

ment of "mystery drama" which witnesses to primitive beginnings •. Of 

this link with the past, this writer says: 

In historie times this approach to the 
Divine becomes in the Myster,y religions 
a sacramental drama wherein the redemp
tion of man's soul is sought through the 
eoming of the Divine ••• Into the service 
of the Christian Faith this form has 
come. The dea th and triumph of Christ 
are represented, and the stor,y of God's 
saving Grace is recounted, while within 
the heart of the believer the work of 



redemption is repeated. iro every form 
of Christian worship there belongs 
something of this pictorial drama ••• 
Traces are 'found in our service apart ,""", 
from Holy Communion. They are depicted 
in the praise, the Scripture lessons, 
and the preaching ••• (72) 
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The spirit of Christian worship has taken over elements of the oracle, 

~s~ery, and sacrifice from the past, and have a direct relationship 

to the fact that the Christian Faith is the religion of the Incarna

tion. As the Word became flesh, "so must the Spirit enter the world 

of sense through these three types." (73) 

Hislop sees an ascending and a descending movement in 

worship, and it has direct reference to symbolismlof the ascending 

movement, he says: 

'l'he external symbols of devotion ••• aré 
the ladder by which the soul makes its 
ascent to God. words, objects, gestures 
must be of such a nature and arranged in 
such a sequence that this movement is 
unbroken ••• (74) 

Ritual and sense of community in worship aid the worshipper here, 

be it simple or elaborate, designedly or undesignedly used. If the 

soul is to ascend to God there is a necessary IIsequence" of word or 

action corresponding to the mood of the soule "The liturgy, the 

words of prayer, the ho~ image ••• when they are used ••• become the 

vehicle of the inner aspirations of the worshipper.1I ",And, continues 

this voice of the Presbyterian tradition: 
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Through the concentration of aIl who are 
present in devotion upon the external ob
ject, be it a material thing like a cross 
or crucifix, a spoken word of prayer ora 
passage of Holy Writ, an action like the 
breaking of bread or the distribution of 
the sacred elements, a rhythm of sound as 
the singing of psalm or chant - tnis ex
ternal object becomes the symbol and in
strument of worship ••• The liturgy in use ••• 
is the embodiment of the worshipful ex
perience. The spirit of corporate wor
ship finds its body and its incarnation 
in the rite. (75) 

The descending movement in worship, which is the move

ment based upon God' s revelation demands simplicity in word and sym

bol for an appropriation of the Divine Presence. The words used must 

have "august associations;" symbols such as the uplifted cross or re

served sacrament, which suggest God's presence, are considered fitting. 

This movement of the soul may be developed through the use ofa liturgy 

suitable to the experience of the worshipper "passing from the Awe of 

the divine revelation to the consequences of that revelation." The 

liturgy, is in ~act~ says Hislop, "the embodiment of God1s Presence 

and the vehicle of His Power." (76~ 

It seeme eviàent, then, that when one attempts to state 

the present-day ethos of worship in the Church of Scotland, one is 

confronted with varying, and at times almost conflicting strands of 

influence and approach. lbis will likely become even more apparent as 

this thesis deals more particularly with the Eucharist itself. 'l'he 
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Church of Scotland is both Catholic and Reformed. - As Catholic, there 

is a strong pull to enter into the spirit of the liturgy and symbol 

'as expredded in Hislop's nascending" movement in worship. Quite ob

viously this links with the return of the Church to more historie 

forms, since the time of the Reformation. As Reformed, there is a 

strong emotional tie with Puritanisrn, centred in revelation and pas

sivity under the Word. This corresponds to the "descending ll move

ment. Each influence qualifies the other. ,From the standpoint of 
1 

a common consensus and practice however, it would seern that despite 

a more Catholic approach, the Reformed strand dominates still. 'l'his 

is not to say that in the interplay of these two forces one finds a 

fundamental inconsistency and lack oforder. One senses, rather,a 

creative tension and the possibility of new insight. 
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III. - THE. EUCHARIST m THE CHURCH OF SCOTLAND 

a) The Sacràmental Principle 

1.- A General State~nt 

The recent developments in the Eucharistie rite of the 

Church of Scotland, have, as we have seen, indicated a new emphasis 

upon the Incarnation. In A Manual ot Church Doctrine by H.J. Wother

spoon and J .M. Kirkpatrick we have a strong statement on the Sacra

ments linking the themes of incarnation and redemption: 

The method of Redemption ••• is incarna
tional, in which God adapta HimBelf to 
our crea turely existence in order to 
reconcile us to Himself and lifts us 
up to share in His own divine life and 
love. It is in.accordance with this 
that the application of Redemption by 
the Spirit of Christ should proceed, 
as it does, not only by such means as 
those of the Word-prayer, but also by 
Sacrament, in which Jesus Christ in 
His grace condescends to give Htmself 
in a torm suit able for us, ••• under the 
sign and veil of phy-sical objects ••• 
grants us to share in the ~stery of 
the incarnate life and death and res
urrection. The Sacraments result 
from the fact that Salvation operates 
by Incarnation; and they import that 
our relation to Christ is a living 
relation embracing our whole nature, 
bodily as well as spiritual. We are 
not only 'one Spirit' with the Lord, 
but we are also of His Body. The Sa
craments, are, then, an essential part 
of the Gospel ••• (77) 
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Wotherspoon, in his Religious Values in the Sacraments 

is seen to clarif.y this line of thought further in his view of sacra

mental operation being a Divine Method: 

Non in dialiectica complacuit Deo Sal
vare populum 6Uum: not in a syllogism 
or by argument or philosophy, not by mere 
process of self-revelation, not by lead
ing humanity to elevated trains of 
thought and so to a certain spiritual 
culture; but by doing things for men and 

. in men, and by making men do things them
selves - that is the Divine method; the 
Sacraments conform to it and are part of 
it. (78) 

The Sacraments 

upon it." (79) 

is seen at its 

are "congruous to the Incarnation and are consequent 

They operate in a world where Godls self-expression 

fullest in that human nature which God took over for 

His purposes in Christ. The universe, therefore, as part of this 

process, bears "the BeaI of the Divine activity" or a symbol of the 

Divine. Wotherspoon sees the material worlà as sacramental, an 

embodiment of a sort of flow of God in a "continuum" of revelation.(80) 

Symbolism, therefore, serves in reference to God as "the outward sign 

of the inward and imponderable. (81) The physical and material mediates 

the spiritual. 'fhought has language as its medium of expression just 

as clay or marble is th~ artist's mode of communication. Language is 

basically symbolic, for the words which it handles denote originally 

the physical. 

But language, asserts Wotherspoon, isnlt enough; in our 

thirst for God words can go only so far. Symbolism cornes to our rescue. 
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Thus, Christ in the last resort in the Upper Room said liDo this" as 

a Memorial. (82) In the.Eucharist one goes past what is eXpressible 

through Sermon and Scripture. One tinds a new possibility apart 

trom words: 

••• There rema:i.ns that the Bread and the 
Cup may speak tor God. to us and tor us 
to God,' and mey' show wlmt words cannot 
say. What the Bread and Cup say for us 
bas been in ail the restj ••• in our con
tession ••• in our p~aises ••• in our prayers 
· ••• but in the A~tlon itselt, the otter.ing, 
the giving, the rec.eiving of the symbols 
which mean it, God deals with us and we 
with God ••• in a sense of reality ••• attain
ed in no verbal communication of God and 
man. . Dei ty would seem indeed to be the 
arch-symbolist, and we the inevitable 
imitators. (83) 

This does not mean that every symbol ls a Sacrament, 

. although every Sacrament le s~bolic in nature. A Sacrament hae a 

definite content and character: 

It is the simbol in excelslsj a symbol 
which ls a sign tram' God ana le warrant
ed by the fact of its origine It epeaks, 
not to the imagination but to falthj ••• 
faith in God ••• that what by the symbol 
He indicates Himself as <bing, that He 
does ••• The sacrament ls not only slgnl
ficant - it is also efflcacious. (84) 

Gad in Baptlsm or Eucharist ls the only object of falth. The Sacra

ment ltself ls through lts symbollsm, a "transparency ••• through which 
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our vision passes direct to the Mediator of Divine girts ••• " (85) 
. Faith here rests in a God Who is faithful toHis.own appointment. 

P. T. Forsyth 's (86) c~nunent tha t the modern understand

ing of symbol differs from the ancient idea, is of rE!levance here in 

thinking of the Eucharist. Theancients thought of symbol in an 

"energetic" way; modems approach it generally from an "aesthetic" 

point of view only; (87) it is somethingthat "Shows" us but does 

not "act" upon us. A Sacrament, however transcends symbol in its 

meaning; it does so as "opus operatumll : 

It is quite iIiadequate to speak of the 
Sac rament as an object-lesson ••• It i5 
not an hour of instruction but o·r com
munion. It ia an act, not a lesson; 
and it is not a spectacle nor a cere
mony. It is an opus operatum... an 
act of the Church •• the act of Christ 
present in the Church ••• (88) 

The material elements used, are thus, in themselves, symbolic in the 

modern sense of conveying nothing. They point, however, as valuable 

instruments, to the "significate" of God in Christ. The really sacra

mental "th:lng" is' the context of action in which the elements are em

ployed: 

••• the action ••• is symbolic in the 
greater and older sense in which the 
symbol con tains and conveys the sig
nificate, and is really a sacramental 
thing. (89) 

The elements remain material in the midst of a spiritual, and there

fore real action. As matter, they are made sacramental by "promise" 
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and by "use. n Il'l'hey are charged with Christ but not converted into 

Christ. .. 'rheir value is "mor~l and not substantial. n (90) The ac

tion conveye the thing signitied, '!has:'it within it, brings', it 

within it, gives it, doee something, is really sacramental." (91) 

'!he ,kst: Supper ws tar more than a parable in the sense that some

thing was actually "done :~th His . impending deed. Il (92) The Eucha

rist theretore is an action which "conve.JS the sacr.iticial Christ 

in one way, as the act ot preaching the Gospel does in another." 

(9.3) 

This "Di vine Method Il ot which WotherspooD speaks and. 

which Forsyth upholds, illustrates a recognition ot the spiritual 

debt owed b.f the Church to certain positive values in the Pagan 

MYst~ries. While Woth~rspooD does not consider the connection with 

the Christian Sacraments to be "genealogical," he'does see it as 

"a iink in the nature ot things ... God ••• man ••• the Univ~rse." (W .. ) 

The 'link is "in the truth," s~en in shadow in the Mysteries, but a 

truth which Chri~t "recôgntsed and tultilled in His sacramental In

stitutions." (95) The'Mysteries and their association with the 

Christian Sacraments witness to a need ot human nature" to external

ize beliet in symbol and symbolic action." (96) The 5acraments cor

respond to the sacramental instinct evidenced by the MYsteries, 

even though they are "given" by; God and are not, like the Mysteries 

themselves, only devised'rituals. Sensible forms give contact with 

that which is beyond our attainement.' Though unique, the Christian 

Sacraments have correspondence with certain prlnclples enshrined ln 

the Pagan Rites: , 

••• what ls told of the gods may be re
presented in dra.ma: ,.,hat 18 said to 



have been dona, men may do for them
selves; what ia telt or hoped may be 
enacted and is thereby confirmed. 50 
the bellef and' the fellowship in bellef 
ie realized; graep upon it is assured; 
and the powere toward which the ri tual 
ls addressed is atrengthened. (97) . 
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All this is not to say that Wotherspoon sees the Christian Sacraments 
in the "same class Il as the Pagan Mysteries or - that he admits the 

necessiti of Christianit71s borrowing. Nev~rtheless, the Myst~ries 
are not to be despised, for through their influence on Christian cul

tic practice, they are an aid to the appropriation of the all-suffi

cient work of Christ. Forsyth holds essentially the same view. He 

states that the Eucharist ia to be seen as a rite which really con

veys what the pagans sought a:fter but never aChieved, namely particip

ation in the life of the Deity. The Mysteries W6s:oe a IIPreparatio 

Evangelica. 1I (98) They lead the Church to a Cathollc view of the 

Sacrament which thinks of a full c011lIllUlion in the lite of Christ -in 

the Body and the Blood- rather than only in terme of some post-resur

rection spiritual body. 

ln this whole sacramental approach, it appears that 

cultus and communion, rather than idea and dogma are taken to be 

the true expression of religion. 

2.- The Sacraments, Grace and the Christian Life. 

Union with God, in ita highest degree, is a possibillty 
attained through the mediation of Christls perfected humanity to man 
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by the Holy Spirit. This union is accomplished, says Wotherspoon, 

"through methods which are congruous to the Incarnation such as the 

Word, Sacraments, and Prayer. lI , He continues: 

Whoever says Sacrament says grace: for 
grace is the differentia of a Sacrament, 
by which it is more than a symbole (99) 

\ 

It is not a thing, or a substance, but something dylla.Dti.c: , lia process 

and an action - or rather an interaction - between God'and man. 1I (100) 

The whole Gospel of redempt~on is implied. It is intimately linked 
1 1 • ~ 

therefore with the Holy Spirit' s energizing of the Body with His im

manental life via the Ascended Lord. Grace, Christ arid the Spirit 

are one: 

t; 

It is by the mediation of the Spirit 
that the gulf between the Christ in 
the glory of thç Resurrection and our
selves in our mortality is bridged· ••• 
~t is lmown ta us only as a presence ••• 

,.Il'p speak of grace 1s ta speak of Christ 
. acting through Hi~, Spirit ••• as the im-

mediate causer ••• (101l) , ' 

A clear distinction is thus drawn between the Means of Grace - the 

Sacraments as channels of grace~and Christ Himself, the Source of 

a11 grace. 

Forsyth makes the same point when he speaks of grace 

as having to do with God's Person and not His essence: 



The gift was moral mer.cy, it was not 
mediicine ••• mercy to guilt ••• The great 
grace ia not sacramental grace in any 
aubstantial sense, but evangelical 
grace, moral grace, the grace of holY 
love dealing with the conscience by a 
personality. Thatgrace is the soul of 
sacrament. (102) 
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This . meana, not absorption into Gad or Gad into us, but an interper

sonal relationship; The M~~ of Grace convey Chri~tls P~rs~n "as 

conswmnated in His saviDg work;" U1lhe7 conveyan lIact il more than a 

IInutriment." (103) 

Desp:1..te··the danger of thinking of grace in substantia1 

terme in reference to its "channeling," man nonethe1ess is man who 

seeks grace from Gad in ail bis inabili ty and need. Thus, in the Chur

ch he finds it, as Wotherspoon puts it, "at def'inite points accessible 

to us." . The initiative remains with God, but, "the action of Gad is 

designed with a view to the human re-action." (104) Man responds to 

the prevenient gif't. 

In considering the distinction which is sometimes made 

between grace and "sacramental grace", Wotherspoon refuses to support 

it: 

Sacramental grace ia simplY grace ••• 
as bestowed and not acquired ••• as the 
immediate g1ft of Christ by the action 
of the HolY Spirit; not 1ess immediate 
or less an action than is grace when 
associated with the Word or communic
ated in answar toprayer. (105) 
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The means ot God t S working and coDllDUllications are var1ed., ranging 

trom verbal exhortations and emdtional appeals to bodily acts. God , 
seeks man, who is body and soul, along many avenues, and His grace 

comes to us in many ways. (106)' 

The Sacraments, then, Wotherspoon intimates, are really 

part ot a sphere ot grace; they exist in a sacramental world, and 

particularly, in the context ot sacramental church, liturgy, and pray-
. . :. . .' / 

er. When the Word is proclaimed, and ot necessity, prior to Baptism 

and the Eucœrist, this leads to the possibility ot a meaningtul sac

ramental invol vem.ent in the strict sense. As the Word is essential 

to ever,y Sacrament, so is prayer: 

••• a sacrament~ on our side prayer, 
appeal te God betore it is on God' s 
side an answer to prayer •• esacramen~ 
tal grace is simply grace. (197) . 

These theologians representing not only the Scottish, 

but the Free-Church Tradition, make it quite clear that they consid

er sacramental worship and the Sacraments in particular, as essen

tial tor the development ot the spiritual lite. The Sacraments are 

taken to ~ salvation in one sense, in that they stand as central 

to the lite ot grace. This salvation, of course, before ft may be 

established in a sacramental way, must be acknowledged, in the faith 

of believers. There is, "the Sac rament and there is that of which 

it is the Sacrament." (108) The Sacraments are central to the 

Christian lite through taith in what they signi.ty, saal and apply: 



He lttlo has faith, but cannot obtain a 
Sacrc!lDlent,' has Christ: . ~e who has a 
Sacrament but has not faitJ;l,.·JUlS nothing. 
TheSacraments do not_add ta the. Gospel
rather they embody and apply the Gospel. 
(109) , 
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Despite the intellectual demands of faith" the Chr.istian in the 

Church is confronted with the Gospel through the Sacraments in a 

manner which in Wother~poon's view is more.practical than any other. 

One escapes thereby, he suggests" those :factors of human tailing in 

the preaching of the Word and the leading of theprayers which some

times obstruct the Gospel. The Sacramente have religious value in 

that theyaf'firm "that God has other ways to the sou! than the dia

lectic." (UO) 

:3.- The Church as Sacramental Microcosm. 

The Church is a sacramental organisme In Pla tonie 

terme" Wotherspoon describes it as "an outwa.rd sign of spiritual 

presence;" it is a creation which by its very nature is: 

••• pregnant with supernatural fbrces" 
so that in its administration for 
Christ the eternal corresponds to ~he 
unseen and the earthly to the Heavenly. 
(lll) 

Within this locus of Divine activity" aU life may be recognised as 

sacramental. God's grace is present in the Church, not in "doses" 
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but in a cont1nuous movement: "i t is 1:!!:! which we recei ve, and life 
is a f'low; "further, the Church is not sacramental here and there, 
nowand ,then, but eritirely or not at all. •• " (ll2) This emphasis in 
the ChUllCh of Scotland apparently flows from a profound meditation on 
the Deal ing of the Incarnation. The Church is seen as tian actual and 
substantive Society" in a materi&! world. She is dependent on the 
Word made Flesh, and so she must ext.ernalize in. embodied tonD what' 
her treasure is for the sake of man who is an "embodied" creature. 
In. the light of the Incarnation, 

••• faith must be clothed in dogma, 
truth must be uttered in words, pray";' 
er must take place in petition, emo
tion must express itself in gesture, 
and the spiritual act be evidenced . 
by bodi~ act in order to be appre
hensible to man, who is himself a 
sac~amental creation, a spi~it in
carnate; the thing signified demands 
signe (ll3) 

How thia sacramental milieu affects the Christian in 
his life and worship depends to a large degree on himself. The milieu 
of the Church may be sacramental, but it 1s not magical. It ia very 
mach the community of prayer: 

Our invocation are prayers ••• the Euch
aristie consecration is prayer; all that 
the Church does; it does by way of pra~
er ••• sacrament i8 the act of God. (114) 

Baptism and the Eucharist within the who le sacramental 
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context are the foci ofregula, or, otherwise stated, the points at 

which in the Church's lite "the formative idea of the whole becomes 
graphie. Il (115) The Church, set in the macrocosm.'of a sacramental 

world as a visible microcosm of truth, looks to the two Dominical 

Sacraments in such a WRy as to see practically ever,ything else as 

dependent on them. They are "perfect. 'sàcramehts" related 'uniquely 

to the Incarnation by the fact that they possess the sensible sign 

and "claim matter itselt as an instrument of spiritual action~"(1l6) 

They are important in themselves in the fOliowing aspect too: 

••• together they are all-comprehensive 
. and by themselves cover the content of 
theChri~t1an life ••• Ever,ything soteri
ological bears upon one or other of two 
intentions: ùpon entrance into Christ 
or upon lite in and by Christ ••• (li7) 

Love, Mercy, incarnation, atonement, resurrection, ascension, etc., 

are ali set torth here. By their very nature, these two Sacraments 

must be seen as part of the living unit Y of the Church, whose other 

rites and customs they interpret. They intuse the supernatural ele

ment into worship and also have a teaching function within the wnDlè 
econo~ of grace. They help us to view the larger macrocosm of the 

world in such a way that prompts us to find the holl" in the common. 

TheY. provide us with a sacramental orientation to live the life 

of fai th"in society. 
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b) Soma duallM.rui Fact.ors 

It has already been note~ that within the Church of 

Scotland there exist varying st rands of approach and two major in-
" , 

fluences, the one ,Catholic and the other Refor.med. These influences, 

we have seen, may be contrasted in terms of incarnation over against 

revelation, or ascending movement opposed to descending movement~ 

In fact, theyare complementary. We have observed so far that in 

the theological and l1turgical developments within Scottish Presb,y

terianism in recent years, there has been a marked swing to a more 

Cathol1c position in terms of an increased appreciation of the,in

carnational element. 

Before moving to a consideration of the Eucharist it

self, however, we must attest to the fa ct that in some quart ers in 

the:}Church of Scotland, thought of a more traditional.ly Reformed 

view on the Church and Sacraments is held. Thus' qualit,ying factors 

must be considered. 

1.- The Church in Eschatological Perspective 

Whereas such a theologian as Wotherspoon in his stress 

on the Sacramental Principle tends to see everything to do with the 

Church in terme of sacramental reality, othera-" such as T.F.Torrance 

exhibit certain very definite reservatlons. Theirs is an emphasis' 

not so much on Incarnation but upon the freedom of the Spirit in the 

Church. Less stress ls,:put on the Idea of the union of Christ with 

the Church, and more on the idea as Christ as Ruler ~"'t:hè Church. 
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There is less idea of the Church as a cooperating organism in the 

work of Christ. A fear of possible excesses in the sacramental and 

incarnational approach is indicated, and the Spirit is thought of as 

the preserver of the Churchls liberty. Heprevents the manipulation 

of grace by man. He assures the "subordination of the Church at 

every point to Christ Himself." (liS) The Spirit is not the "soul" 

of the Church,not a "new immanent norm." Rather, He lets the Chl.lrch 

"share in Christls obedience." (li9) Christ is seen chiefly as the 

Risen and Ascended Lord in Sovereign Majesty. The transcendent ra

ther than the immanental note is sounded. '.l'here is no human claim, 

no Churchly claim, upon Him: 

Christ ••• is in a place that is beyond 
definition ••• lt is through the Sover
eign Spirit that He graciously condesc
ends to be really present in the appoint
ea space of the Church and to mak~ that 
His place on earth. But He does not 
thereby bind Himse1f to that place on 
earth; rather does He bind us through 
that place to His own rea1 Presence; 
to His heavenly p1ace ••• (120) 

Here we have a mode of thought which puts far less 

stress on the matter of the relation between symbo1 and rea1ity than 

~s done by the theo1ogians to whom we have I-reviollsly referred .• · The 

idea of the Churchin itse1f as being a supernatura1 realm of grace 

akin to an extension of the Incarnation is highly suspect. The tact 

that we speak of the Church as being ca11ed to continue the Mission of 

Christ does not mean that it i8 pro1onging the atonement or redemption, 

"but that it i5 sent out int() the world to serye Him." (121) This does 
1 

not mean that here is no supernatura1 communion with Christ on the 
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part of the worshipper" but it does suggest a communion almost ex

tricated. from the idea of a sacramental setting. The HolySpirit" 

it is emphasized" comes to the Church as' a tulfilment of Covenant 

Promise and the Eucharistis thought of in ,these terme. The Sacra

ments are the outward form. of the Covenant, "pl~es"" "signs and 

seals" of God's Mfllled promise. (122) IIChri~t i.s' 'the 'chUich,,' , ' 

for the Church is Christ's only in Him ••• II(lij) The Church i8 !!21 
Christ. She is His Body only insofar as she participates in H1m 

Who is her life. She celebrates the Eucharist because she needs 

grace and renewal and to "reniember" that in her relationship to the 

Lord she is t1bone of His bone and fiesh of His fiesh: Il 

••• As oiten as the Church celebrates Holy 
Communion it remembers that, Christ identified 
Himselt in utter solidarity with it ••• (124) 

The tension between the incarnational approach as i1-

1ustrated by Wotherspoonand the more traditionally Calvinistic ap

proach exemplified by TorranceJj' may be thought of in terme of the 

problem of te1os"',vs: es chaton. As the more recent Catholic approach 

in the Church of Scotland indicates in its sacramentalism an eschato1-

ogy of a more realized nature" and views the Eucharist in terms of the 

meeting of past and future in sort of eternal present" the following 

comment of Torrance on the report CatholicitK is interes,ting: 

The greatest single weakness is a fail
ure to grasp properly the basic escha
to10gical tension in which the New Tes
tament doctrines of the Church" the new 
creation, election"justification, sanc
tification" etc." are cast" and there
fore the confusion between eschatologi
cal tulfilment and temporal continuity ••• 
(125) 
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Anything in the Eucharist therefore, which leans away from the weight 

of an eschatological corrective in terms of the temporal is suspect; 

anything which there suggests the Divine Presence as being tied to 

institutions of space and time, is disavowed. Christ comes to us in 

a non-temporal process in that His relationship to the Church is a 

non-temporal "koi'noh];a.' and abiding, and is eschatologically condition

ed." (126) Every parlaldng of HolyCo~on while it 1s a communion 

in Christ's real presence, has an assoc1ated implication: 

••• W8 receive also the judgment of the 
Cross upon the forma and fashions of this 
passing world, and that includes the foms 
and fashions of the sintul historical 
Church. (127) 

Liturgical forma are held therefore comparative~ lightl1 in them

selves, and while they may be accepted as helptul mediatorial in

struments, they are certa1nly thought of as open to change. Sanc

tification and justification are available in the Church as within 

an eschatological and not a sacramental context; they are not part 

of a "process in sinful history." (128) Everything 1s conditioned 

by the Parousia!, The Chur ch is wamed in the New Testament lIagalnst 

systematization or schematization to the patterns of the cosmos."(129) 

The present temporal order is, :in a way, suspect:, .. ~iri the past stand~ 
the unrepeatable Salvation Event of Christ; in communion, there is a 

forstate of things to come; there is little feeling for the Church as 

an Ontological Mystery within the temporal order: 

The Church continues to live within the 
time of this on-going world, but 1t finds 
its life above and beyond it in the risen 



and ascended Lord, not in some timeless 
eternity, but in One wh~ has Himee1f 
descended into our time, redeemed it and 
gathered it up in Rimae1f into union with 
Eternity. (1,30) 
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This means that in the Eucharist, emphasis lies not on et~nity, 

but in Christls New Humânity: 

In the Supper the Church's life and mi
nistr,y is so o~ered that it is bound 
to the historical Jesus, 'to His death 
on the Cross, but at that ver,y point in 
t~e the Church i8 given to have co~ 
munion-with the risen and ascended Lord 
and to share in His New Humanity. (1,31) 

Torrance se~s the Church, in fact, in ter.ms of Atonement rather than 

Incarnation: 

••• the Church is the atonement becoming 
actual among men in the resurrection of 
a new humanity corresponding to the res

, urrected Body of Jesus. (1,32) 

2.- Ker,ygma As Sac rament 

Wotherspoon, we have observed, stressed the importance .. , 

of worship from its sacramental and therefore, its cu1tic side. This 

naturally, to some degree, means that the preaching of the Word cannot 

retain a completely central place in the worship service. Torrance, 
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on the other hand, calls preaching sacramental, and emphasizes there

by, not activity, but the importance of hearing passivity under the 

Word in worship. 

Kervemê may be defined ••• as objective 
sacramental preaching with an escha tol
ogical result, such that the original 
event, Christ incarnate, crucified and 
ris en becomes event all over a~ain in 
the faith of the hearer. (133) 

This is in the sense of an eschatological repetition in the hearers. 

From this the Sacraments follow, Baptism, proclaiming the "on~e-for

allness tl of the event, and.Eucharist "in which its constant eschatol

ogical Irepetition' is enshrined. 1I This, he says, "is the great 

mystery manifest in the flesh ••• 11 (134) 

-Worship is considered to be "persona1 encounter with 

the living Christ. li (135) This' is through the Word, ~ which Holy 

Communion has "its rightful place. 1I (136) Christ comes to us through 

the Word, and the Eucharist is "the sacrament of the Word made flesh ••• lI 

(137) Sanctification comes primarily through-the Word and the heart's 

obedience to it. The Sacrament becomes then, an act which is the 

culmination of faith through' the Word. Christ is the Truth, the Mystery, 

in Personal terms as a Personal Being. Therefore what is important is 

not the wholeness of tradition, but IIthe wholeness of Christ ••• " (138) 

There is no sense of a ~terious Pro cess in Worship. Emphasis se8ms 

to be upon the "tremendumll rather than the "mysteriumll • Thej·Mystery is 



tultilled in the Church through the 
preaching of the Word ••• It 1s reveal
ed in tlle preacb~g of the Gospel, and 
bl' Word and Sacrament men a,..e given'~,to 
participate in it. ,(139) . 
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In kerygma, the Word which 'became tlesh in the Incarnation, "continues 

to be made tlesh." (140) The New Testament kerygma 1s the highest 

sacramental act: 

••• 1t is the living, Word, behind the 
witness of the Church wh1ch sacrament
alizes, so to spaak, water and bread 
and wine in Baptism and Eucharist.(l4l) 

The sacraments exist because we wa1t in the eschatological hope of the 

Parousia. The Church lives in a "teleolog1cal suspension" of the union 

between Word and 'Act; this union 1s gi ven to us now ~ however, in Word 
, ~ 

and Sac rament as a, finished work ••• " (142) This is our nour1shment in 

the once-for-allness of justification(wh1ch is our sanctification), 

that is, in the New Humanitl' of Christ. 

WhUe Torrance does not in any wal' deny the possibilitl' 

of faith' s intellectual assent to the Word being translated into cul

tic activitl' in bis emphasis on kerygma as sacrament, it 1s evident 

that the weight of his apologetic reveals an eschatologically condi

tioned and the~efore restricted view of the mean1ng of sacrament. 

These quality.ing factors of approach to worship in the 

Church of Scotland will again be noted as thi's thesis deals wi th the 

~ster;y-character of the Eucharist. For the moment, however, let us 

return to the liturgy in its modern developments and view the Eucha

ris~ from different perspectives. 
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c) Aspects of the Eucharist 

. , 
1.- Act of Worship and Meane of Grace 

The Eucharist is distinguished from Bapbism, states 
Wotherspoon" by its complentY·.'- God's action in Baptism is licom-

J 

plete,," but in the Eucharist" 

we ourselves become active ••• we show ••• 
the Lord's Death with ail that it com
prises and bas effected and imports ••• 
(143) . 

. There are raally two movements here - man to God and God to man" re
flecting "two' stages of the sacramental action of which we spaak as 

the Consecration and CoDllIlÙnion ••• Il (141+) This is more succinctly 

defined in th~ Manuai,: ~ere" quoting trom TheWestmin.:tster Confess
ion of Faith xxix.2 it is stated that the spiritual part of the 

Sac rament is: 

l.-••• the commemoration of Christls offer
!Dg of Himself upon the. Cross once. for 
ail; and an oblation of all possible 
praise to Gad for the same; 

and 

2.-••• the reception and feeding upon Christ 
crucified, His Body and Blood" followed 
by Thanksgiving. (145) 

These two aspects are insepar,able and yet distinct. They are insep

arable in the fact that the elements through commemoration are 
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consecrated for human consumption, and that communion depends ùpon 

their prior consecration. The .. very showing forth of the Lont' s 

Death implies communion if that showing is to be complete. These 

aspects are distinct in the sense that in making memorial we come. 

to God llto show His Son's death" and in communion the Lord comes to 

us for blessing and nourishment. 

The Eucharistie Action orthe Sac rament 
corresponds to the descent of the Son of 
God to unite Himself to 1,1s and us to Him 
in Incamation and Atonement, and to His 
ascent ±n Resurrection and Ascension to 
the throne of God where He now lives as 
our Mediator and High Priest ••• In this 
Sacrament we both are given communion in 
the Boqy and Blood of Christ and are 
lirted up in Him to the face of the Fa
ther ••• the Sacrament is thus at once a 
supreme act of worship and a supreme. 
means of grace. (146) 

This 'WOrship rite is the response of raith not in vords 

but in the final recourse of action. "When we stretch out between 

God's judgement andourselves the witness of Christ, let that speak 

for us." (147) We are one with Him as the Body united to its Head 

in the npleadingn of His accomplished Sacrifice. Through the Spirit 

we are united with Christ in His Heavenly Priesthood. Christ "as 

alive from the dead" is offered to the Father, and we with Him. (148) 

The Eucharist as weIl as being considered an oblation 

of praise is also .the "utmost act of Prayer", for here God is appeal

ed to in intercession through the way of action. (149) It is active 

intercession vith Him who by His: lite and death makes us acceptable 
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to the Father. In Christ's presentation of us at the throne we are 

accepted in Him and because of Him - because of His obedience and 
sacrifice. As the Last Supper represented His self-oblation to the 

Father under the veU of dramatic action, so "the celebration of the 
Supper in the Church is to be regarded as the dramatic counterpart 

on earth." (150) The Eucharist therefore contains "every' part of 

worship." It is in itself "the specifie worship which Christ bas 
ordained. n (151) 

It ls not surprising, then, in view of the above, that 
the Eucharist ls to be consldered the supreme means of grace. As 

Wotherspoon puts it, there ls an "answer": 

Now when we have shown, our part is 
done: ••• the Body and Blood have spo
ken for us and we have witnessed ••• 
we can only watt before God for His 
response ••• when the Holy'thinga are 
taken from the Table where they have 
been left before God and.are given to 
us to be our food.. It la the answar 
to our ahowing absolution to our pen
ltence, reassurance to our faitb, the 
Bread of God wbicb comes down from 
heaven .for our hunger, the Cup of 
Life for our fainting. (152)' 

We have turned Godwards in cooperation (the rite); He 
now turns to us in blesaing (c~mmunion). 
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2. - Memorial 

Brilioth comments that it is quite a remarkable thing 

that in Scottish theology we find na new estimate of the Memorial 

aspect, of the pleading of the one sacrifice as the highest forom of 

prayer. 1I (15.3) This'estimate cannot be expressed in more exalted 

te~ than those of Wotherspoon, who states unequivocally tbat in 

the Lordls Supper, the act of Commemoration or Memorial bas priority 

over the Communion or Reception: (154) 

••• the Commemoration has priority, and ••• 
the Communion is dependent upon it. The 
foromer of the" ,two is that of which Christ 
bas said THIS 00:' for' the second is not 
of our doing-it is of His giving ••• (155) 

" While in both movements there is a proclamation of the 

Lordls Death, lIit is in the former of them, not in the latter, tbat 

the dying of the Lord Jesus is exhibited. 1I (156) CoJIllIll.Ulion foilows 

the Memorial Action because the Memorial Action,pleads the Atonement 

from which ail benefits of grace flow. The Apostolic Age, states 

Wotherspoon, names the Eucharist by its memorial aspect - IIthe Break

ing of the Bread, ",and St. Paul h~elf tbinks firet of thia action 

when speaking of the Sacrament~ 

~fotherspoon admits that it is alwttys possible to over

emphasize one or other of these aspects of the Eucharistj he acknow

ledges the fact that solitary Mass is a danger, as illustrated in 

Church history. In the other'direction, however, he notes the possi

bility of r~garding the memorial aspect as a mere preliminar,y to 
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Communion, with aIl, the emphasis laid on a subjective reception. He 

critic1zed the point of view which regards Cranmer as having changed 

the Mass into a Communion, that 1s, shi~ed the emphasis from the Me

morial aspect to the Reception. He suggests that Communion, rather, 

might have been restored to 1ts own proper emphasis, thereby leaving 

the Sac rament as instituted and unmarked by human mod1fications. 

The Sac rament is basicallyan action with,a ItGodward 

intention." The assumption, therefore, that the primary purpose of 

the Eucharist is the receiving of spiritual food, should not go un

challenged. The Lord' s Action, continues Wotherspoon, was always 

primary, for until His self-offering to God was accepted, no g1ving 

to man WRS possible~ 

The Atonement was an action and the Sac
rament 1s an action -Christianity is both 
redemptive and nutr1tive, but primarily re
demptive ••• Christ is for us before He 1s 
Christ in us. 'This is the order of priority 
and stress in the Sacrament ••• (157) 

As in the Etemal Purpose the Atonement 1s prior to the Incarnation, 

(which 1s to be the means of working out the Atonement) so in the 

Sacrament the Action which presents the Lord's work of redemption 

in the rite Itshould be corresponding!y emphasized." (1~8) 

-
Wotherspoon sees the excessive interest sometimes paid 

to the consecrated elements of the Eucharist arising from over-em

phasis on Reception over against what is done as Memorial. This leads 

to a false understanding, in his view, for tlit is the Action which is 
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the sJmbol, and the Elements of Bread and Wine only its lafiguag~ or 

instruments. "(159) While the elements are symbolic in themselves, 

and, having been "hallowedlt aré' even more than symbol, they are !!21 
the Sacrament. "The Sacrament is the action in which the Atonement 

is set forth in appeal to Gad, with God's response to that appeal. 1t 

(160) The religious value in the priority of Memorial over Communion, 

is taken to be evangelical, in the sense of "the. presentation to human 

faith of the Atonement as an accomplished fac.t." (161) 

This raises an interesting question: Must the worshipper 

al~ys communicate at the Eucharist? Not al~ys says Wotherspoon; he 

may not be reconciled with either himself or his brother. Nevertheless, 

it might be, that 

••• he feels it would help him to join at 
least in the action which shows tbat 
Christ died for such as himself, and to 
plead His merit before God; perhaps in 
spirit to enter some litt le way into the 
fellowship of those who are fed. (~62) 

While the Church should celebrate the Eucharist frequently, it may 

not al\IWs be Uspiritually profitable" that every member think it a 

dut Y to communicate. The visible action is not the property of the 

individual but the Church, in which individual participation is in

vited. "The Church capnot wait on the individual for opportunity to 

worship ••• " (163) 

We see here then, considering the Memorial aspect of the 

Eucharist, that the priority which is assigned by Wotherspoon to the 
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ritual action apart from communion tends to a separation of the 

idea of the showing of the Lordls Death from the communion aspect 

(something which the Manual, as we have seen does not dO) and also 

that the views expressed as to the necessity of receiving the Sacra

ment depend on a chur ch practice where there is frequ~nt eucharistie 

celebration. This of course is not yet the case in the Church o~ 

Scotland, although the trend would seem to be in this direction. 

3.- Communion 

This second stage of the Sacrament, which is termed 

the "Divine r~sponseto the appeal of the cODDIlemoration of Christ's 

sacrifice" (164) must now be considered. Its religious value is 

this: 

••• immediate contact with the actual 
Divine, of the most intimate and per
sonal absorption of the transcendent
ally holy, of the closest wedding of 
the self in spirit, soul and body to 
the Divine Humanity, with whatever 
that me~ns and promises and assures 
of absolution from guilt, peace with 
Gad and grace sufficient for need, and 
with whatever response of penitence, 
devotion, thankfulness'and love the soul 
finds itself capable of yielding to the 
infinite Charity. (165) 

The IImode and method" of this gift are secondary questions 

to the Church's experience in celebrating the rite, and the worshipper's 

experience in receiving the elements. Attempts to philosophize and 
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define are beside the point. Apart from di vergent opinions as to how 

Christ is present, there is, states Wotherspoon, general agreement that: 

••• in the Sac rament Christ Himself is 
the Giver: that th,~ Holy Spirit 1s 
the Medium. of His action: that the 
gift is of His Body" and Blood for our 
spiritual nourishment: that these can 
be effectively received only upon spir
itual conditions which are to' be sought 
in him who receives; and that common 
reception recognizes and krlits vital 
and spiritu~l fellowship b~tween aIl 
who unite in it. (166) 

The "spiritual conditions" which are to be met may be defined in sev

eral ways - as Itstate of grace"; as "an activity of faith"; as "an 

ethical conformity" to the Gospel. (167) The idea of a mechanical 

appropriation of the blessings of the Sac rament merely ~hrough the phy

sica1 act of reception, 1s not to be countenanced. In aIl sacrament

alism, faith is a condition for any true benefit. A "receptive acti

vit Y of the soull! is necessary: a "capacity to receive" what Christ 

offers must be there. 

The 'worshipper communicates in the context of a sacra

mental action which finds its true perspective when viewed not simply 

an an earthly event, but lion the plane of our Lord 1 s present existence." 

(168), He pa,rticipates in a heavenly celebration. Moreover: 

It ia not the Elements - it is we and 
the whole action and tœ.'Elements in 
the setting of the action which are 
taken up into the atmosphere of the 
supernal: ••• we taste, the powers of 
the coming age and look upon the in
visible. (169) 
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Communion is made in a JJ\YStical context., and the elements, though 

the matter of the Sacrament are not the 5acràment itselt: (170) 

A 5acrament ia an act~on" not a thing 
however sacred. An e1ement is. that 
which,is. used in.,the action of a sac
rament. •• A Sacrament cannot be ra
oe~èd - an e1ement can. (171) 

As the Eucharist is corporate in nature, it 1s something 

which is shared. It ie the "seal of fellowship, with the Church. ,,( 172) 

To receive at the Holy Table 1s to know one's· brother and :to be lmown 

in Clu-1èt. It 1ssocial action. 

4.- Sacrftice 

The' idea of the Euchariet ae a eiEp1e memoria1 meal, 

in Woth~r~ppon'a v:1.ew, is "abandoned." He s~ that now "oné"'may 

begin to recognise the sacr1ficial aspect ••• " (173) W~'note,that 
Scottish theologiana even before the beginning of t~~ centur,y were 

preparing the ground. The following is a comment of W. I-iilligan in 

the Baird Lectures of 1891 regardiJl8 the E11charist. in the Church: 

There can be no doubt that in that ser
vice the idea of offering is more tull;y 
and forcibly expressed than.in an;y other 

, Christian ordinance ••• W1th the excep
tion of a comparatively small number in 
recent times, her members have never 
been able to rest in the idea that the 
Sacrament of' the·Supper 15 simplY a 
memorial of the de~th of Christ. They' 
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have beheld in it, in one sense or.other, 
ano~fering which they make to God, as 
well as a remembran~e of,what God has 
done for them •. (174) 

Wotherspoon observes that the JeWish and Christian 

backgrounds recognize two main forma of sacrifice - that which is ex

piator.1, and that which is more a response of gratitude towards the 

Deity and a desire for fellowship with God. AssociatD.on with this 

latter fo~ is the Covenant-type of sacrifice, which places the stress 

on God's action rather than man's. The officiant at this sacrifice 

acts on behaif of God and not on behalf of the worshipper. "The 'Eu

charist, if sacrificial, is sacrifice of this third type." (175) 

Christ' s Words, "This do for my memorial" have a sac

rificial intention in the sense that theword do, refers to an act 

of worship or religious institution; it has the same connotation as 
) . ,. 

"This celebrate." Similarly, CL" sk..fo \J 1 a] S far from 
meaning simple "remembrance, Il in te~ of the worshipper' sremember
ing, is instead, a reminding or lI\'dt~essll beforei'Gad. (176) It· ia a 

witness to the Covenant of Old, . sealed by the sprinkled·l..bihodd'.;of, the 
. , 

Passover. The institution of the Sacrâment in the Upper Room'was, 

for the disciples and all men, not appointed to be repeated (an 'im

possible thing) but for a "repI'Oduction of its witness befo.re God 

and man," (177) until the end of the present age. As the act of 

Christ in intituting the Sac rament preceded His passion, our celebra
tion of the Supper follows the passion and connnemorates Ilnot thé In';" 

stitution, but that which the Institution anticipated, namely the 

sacrifice of the Cross." (178) Wotherspoon pointedly remarks that it 
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is more obvious to aee Christ's self-offering as sacrifice in his 

death than <tG see the Eucharist as sacrificial in itself, and not 

Just "reminiscent" of Christls offering. 

-l'he essence of sacrifice is see."l in its true meaning 

as an act of will involving the offering of the self. The will must 

be complete~ surrendered. Mankind bas only one perfect example of 

this in the Ferson of Christ; at the·Institution in the Upper Boom, 

we see this "preliminary" offering of will (179) Faith ·however, 

turns not to this but to Christ's action on Cal vary, for the offering 

of will is not enough; it is not an expiation. 

The Institution is not Gethsemane: ••• 
it is not the Atonement. But it gua
rantees for these the will to be of
fered. •• Man bas nothing of his own to 
give to God, but onJ.:.y his will-which is 
himself ••• whatever else he may bring, 
tha t alone gi ves i t worth. The sense 
of this ••• underlies all acts .. which aim 
to be sacrificial. (180) 

Christ's life and sacrifice were one, and therefore His will to self

sacrifice WRS carried through to actual sacrifice of death. This how

ever, is an eternal sacrifice, that is, an offering of life which goes 

on in the heavens, containing in itself ail the obedience and love 

tbat WRS always inherent in it. The atonement of the Cross is over 

and done with. The expia tory sacrifice is accomplished. Christ Himself, 

nov in His,own Person, is the "propitiation for our ains." (181) Christ 

as the Lamb Figure in the apoëalyptic vision signifies His meaning in 

the Heavenly Places: "Christ in the Heavens is Himselt the Memorial, 
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the Anamnesis before God, of His Passion and Death ••• (182) Iieaven 

and earth are l1nked in terme of symbol and reaUty: 

What. the vision' discloses in Heav.èJF,the 
Eucharist sets forth here. The Vision 
and the Sac rament 'speak in the same lang
uage -, the language of symbol" by which 
the unimaginable can be revealed. and the 
unutterable' can be spoken. The altar in 
Heaven, holy and spiritual~;'-.is ours as 
vell - there is in Heaven or Earth no 
other altar, as in truth thereJ,s no ot
her sacrifice than that which isupon it, 
and no other priest for men put Christ. 
The rest are "shadows" ••• Joifted to the 
Lord. ve are with Him one in Spirit,-He 
in us and we in Him~ ve in Him to be pres
ented ta God ••• He in us to plead here too 
what there He pleads. ' •• 

And this means that 

The Eucharist,is o~ co-operation with 
Christ in His Heavenly Ministry: or 
~qually it is His cooperation"with us 
in our approach to God. (183) 

Any consideration therefore of what Christ offers in the 

Eucharist involves a "1osing in Him and in His action consciousness 

of ourselves except as His agents. Il (184) To speak of offering Christ 

ourselves would be tao close a self-identification with His personal

ity. We cannot speak as though Christ could be passive in our bands 

or thàt the symbolic elements are identical with Himself. He is 

al_ys the "Celebrant of His o'wn Memorial, Il (185) and we are but "the 

instruments by which He wiUs that His witnes8 to an accomplished 
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Atonement be made on earth as witness to it. is made in Heaven." (186) 

Through our agency, however, there is a fulfilment whereby Christ 

appears pleading Atonement and its application for the believer. He 

wills that in His pleading before the Father the worshipper should 

be "active". But "we must be aware of H1m as the Doer, Il for the Sac

rament is His - not ours or the Churchls. (187) 
,. 

Sacrifice in the Sacrament is not a mere remembering of 

Christ in His death, but a setting forth in a Memorial Action, the 

crucified risen and ascended Lord in aIl His accomplished.work of 

salvation in union with Him as He still acts. It is a ehowing of the 

Lordls Death with all its implications in the knowledge that this ie 

the only true 0 ffering we can make ... in.1union wi th Christ and in His 

merits. (188) There. is no thought of prolonging or continuing the 

oblation offered on the Cross, nor of rep~ating the Institution. "The 

whole action of the Eucharist is de presentio... It is the witness of 

the accomplished." (Ù~9) The only repeti tion· is in terme of "form and 

matter." Holy Communion iB not conununion in the lifeless body as ~id 

in the tomb, but communion with the Living Lord: 

The Body given is the Body which was 
broken in death, one and continuoue 
but changed; the Body not as· in hu
miliation but as in exaltation. 
Christls Body no longer exists as 
mortal- (190) 

There can thus be no possible interpretation of re-immolation. The 

Eucharist is the form through which Christ uses our means to represent 

His presentation in the Heavenly Oblation. 
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W.K!.lligan sums up the spirit otthis sacrificial apo

logetic when he speaks of the Church's first dut y as being that. of 

her . "priestly offering" ina "visible surrender of her life to God." 

(i91) . He gives a cogent presentation of what has been said: 

As our Lord' S offering ot Himselt to 
His Heavenly Father never ends, or ean 
end; so in that otf'ering His people, 
organiea~ united to Hlm, one with Him, 
must be of'tered, and· must otf'er themsel
ves;· and this they do in the expressive 
and touching symbols of' the Eucharist. (192) 

Forsyth speaks ot the Eucharist in its symbolism as a 

sort ot "antiphonal" perpetuation of' Christ' s eternal sacritice in 

which the worshipper is not IIquiescent" but active in response. (193) 
Indeed, the Eucharist is our vehicle ot sB:crif'ice in union with 

Christ: 

The great thing ••• is not to be sure 
. tha t something was done, but to have 
part and let in doing it, to have it 
done in our soul, to be doing it with 
Christ, wi th Him to die and wi th Him 
continua~ to rise. (194) 

Donald Baillie, in his Theology of' the Sa crament s , 

echoes much of' what Wotherspoon and others have said with an even 

more contemporary voiee. He f'eels that the phrase "Eucharistie Of'

f'ering" ... 1n .. ·.desc2l'ibing the Lord.' s Supper carries a truth which bears 

re-discovery in the Protestantism of' an ecumenical age. He sees here, 

an emphasis which is not only close to the New' Testament, but near to 
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"the best and most Christian traditions of the Refor.med Churches." (195) 

He notes that the Westrirlnistel'i.Shorter· Catechism Q.9S" speaks of prayer 

as an "oflering up" of our desires to God" and that the Westm1m.ster '. 

ConCession ~efers to the Sacrainent as a "spiritual oblationu • The Sac

rament is concerned with the offering of ourselves" although God is al-

ways recognised as the prime Giver, and we as the humble receivers. 

The Eucharistic Frayer of the Scot:tish Liturgy reads: 

And here we ofler and present unto 
Thee ourselves, our souls and bodies, 
to be a reasonable, holy and 11ving 
sacrifice; and we beseech Thee merci
fUlly to accept this our sacrifice of 
praise and thanksgiving ••• (196) 

Asks Bal111e: " ••• is there not a profound sense in 

which the sacrifice of Christ, made once on Calvary, is an eternal 

sacrifice?" (197) Such a recognition, he notes, involves us in the 

ID1'ster,y of the relation ol time to eternity, for the essence of in

carnation and revelation is the entry of the eternal into the tem

poral order. The Cross, fiJœd at one point in history, signifies 

God' s bearing of sin forever for the sake of man. Saillie eXpres

ses it thus: 

••• the reconciling work of our great 
High Priest ••• goes on forever at the 
heavenly altar ••• a continued offering 
of Himself to God on behalf of men. (19S) 

This necesarily has significances in the Eucharist: ••• " ••• surely we 

must make a connectlon between that eternal self-offering of Christ ••• 
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and what we do in ••• holy communion." (199) This connection involves 

us in a union through faith with the HeavenlY and Eternal Sacrifice 

by the action of Christls ~al Presence. Can we not say, asks Bail

lie, that as Christ 1s t~ in the Sacrament, 

He unites us bl' faith with His eternal 
sacrifice, that ve may plead and receive 
its banefits and of ter our,selves in pray-
er and praise to God?I. (200) . 

In aU this, Baillie echoes Wotherspoon' s main line ot 
thought, though i,"·on a more reserved ID1'stical and incarnational level. 

Nowhere, for example>does Bai1l1e come to the point of saying that 

the Eucharist is our ncooperation" with Christ in His heavenly min1s

t17. This 18 not to say, however, that BaUl1e spealdng trom the 

Chur ch of Scotland tradition, does not imply what Wotherspoon more 

tu.lly defines. 

d) '!he Eucharist as Mysterz 

1.- A General Statement 

The Church of Scotlandls view of the Eucharist as ~s

tery has progreased considerably trom the views of John Calvin. Its 

theology as Brilioth has said, is that of an "emancipated Calvinism; 11 

it is a theology which takes the Incarnation seriously, and thus adds 

a new dimension to the element of ~ster.1. 
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In its general approach to the subject however, there 

can be 1itt1e doubt that many of the basic and formative attitudes 

of the Reformation per.iod hàve been retained. It should a1so be 

noted, that the new incarnational appreciation in the Church of 

Scotland has not meant a great ch~ge in religious terminology, 1br 

Calvinls language may be said to have been ext.remely Catholic. The 

Eucharistie Myster,y still remains in a profound sense what it was for 

Calvin. It is an Act of God in His Church whereby, through the.~ste

rious working of the Holy Spirit, the bread and the wine convey the 

actual Body and B100d of Christ to the believer in a spiritual manner. 

Godls mannerof operation here is undefinable; equally so is the man

ner cf Christls Real Presence. This Eucharistie Myster,y is thus ex

pressed in the Westminister Confession: . 

Worthy recei vers, outWd.rdly part~king of 
the visible elements in the Sacrament do 
then also inwardly by faith, really and 
indeed, yet not carnally and corporally 
but spiritually, receive and feed upon 
Christ crucified and all benefits of His 
Death: The body and blood of Christ be
ing then not 00 rporally or carnally in, 
with, or under the bread and wine; yet 
as really, but spirituallY, present to 
the faith of believers in that ordinance, 
as the elements themselves are to their 
outward senses. (201) 

And in the Scots Confession (1560) 

this union and oonjunction which we have 
with the body and blood of Christ Jesùs, 
in the right use of the sacraments, 
wrought by the operation of the Holy 
Ghost, who by true faith carry us ab ove 
all things that are visible ••• to feed 
upon the body and blood ••• (202) 

is another way of stating the Myster,y. 
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Th~ interpretation thatmodern Church of Scotland 

theologians, sllch as are represented in the Manual, place on such 

. material is Ilotewornby. Here evidence of the· uemancipation" from 

Calvin to wbich Bri1i;oth bas referred, may be sean. These' theolo

gians spaak not only of the worsbipper in the Eucharist being car

ried by faith to the heavenly places to feed spiritua~ on the 

Body and Blood, but of the once "corruptible" elements as in fact 

being there too: 

Godls power takes up the earthly, both 
the elements of the· Sacrament and also 
ourselves, into the hèavenlY, where all 
is real, though nothillg 1s explicable 
to our senses, and there tulfils His 
Word on which we trust. (20.3) 

The nature of a Sacrament, according to the .:Westinm:Lstèr ConfessiOn 

xx:lx.6, is to have two llparts", that is, anearthly and a heavenly 

one. While the Chur ch of Scotland still refuses to define the manner 

of Christls earthly presence, it is significant how, in the church's 

mind on the Eucharist, these t'NO once very definitely separated 

spheres bave been brought together. The M3'stery ia no longer based 

on a ~'gulf fixed lt between heaven and earth. Deep consciousness of 

the element of,trancendence remains; to be sure, but added is the 

dimension of immanence. The Incarnation has been taken seriously 

enough in its implications to allow the po'Ssibility of there being 

some connection between the Transcendent God ·and what is actually 

done in the Eucharist. God in His transcendence is nowMYsterious, 

not only for the sake ôf His Sovereign Glory above, but also for His 

Sovereign Action in the Church' s use of material things. Mystery is 
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acknowledged in the Eucharist on the level of a new insight into the 

incarnational principle made evident in the fleshly life of Jesus. 

The Mystery is eKtended, it would appear, into _ theconte~. of a lar~

er sacramental world, namely, that of the Incarnation Mystery of 

Christ's Body the Church, over which, but joined to which, Christ 

rules as Head. 

In the celebration of the Eucharist, then, the Lord is 

no longer thought of in terms of the localized Heavenly King to Whom 

we lift our thoughtsj He is present in His material Creation, which 

is good, and He is able to be received by the faithful, who, though 

sinners, are Capax Dei. The Eucharist is more than 'an "accomodation" 

of Gad to our human and fleshly wealmess, as Calvin tended to see it, 

but an expression ratherof His nature in the Incarnate Christ •. The 

Sacrament ie a Gift of Love, an expression of the ~tical marriage 

bond between Creator and creature. There is a union not only between 

the worshippers and their Lord, but a union between the heavenly and 

earthly spheres, Reality and Symbol. In the Person of Jesus Christ 

etemity has come into time, and hallowed history and the material as 

vehicles of grace. The Sacrament tells us that the Kingdom is upon us. 

What Christians do in the Eucharist is to enter into a mysterious shar

ing in Christ's eternal saving Act., Grace is seen not onlyas the 

effect of God's immanence through the mediation of ~he Holy Spirit ta 

the Church from an ascended Christ, as if in doses; but is conceived 

of in terme of the Church really being the ~stical Body; grace is 

the flow of life in the Chu~ch ~d the Mystery of the Eucharist is 

part of this dynamic Mystery, quite apart from any static conception 

01 God's Wholly Otherness. He is, from the perspective of incarna

tional grace, the Wholly Present One. In other words, the Eucharist 
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is ~ veh1cle of the dynam1sm of gra'ce within the sacramental mU1eu. 

It is eV1dent, then, that the "irreconc1l1abile dissi

..s!!!!!!!!!' between God and man has virtua1J..y been discarded in;:, the think-
.- ' 

1ng of the Chur ch ol Scotland. The àh1ft to a more incamational 

understanding, has of nec'essity brought about in the rite an increas

hg emphasis on forma, content, and ways of doing, resulting in a 

more expressive l1turgy of worship for the people and thereby'invit-' 

1ng their increased participation. The rite, quite simply, with its 

ancient prayers and responses and canticles, and its deep C~~hol1c 

awareness has naturally become more JDysterious as an instrument of 

cultic· expression. This new possibil1ty of ritual ~tery has come, 

not merely through longings for the beauties and delights of tradi

tion, but through a seemi.ng)y fundamental sbift in the theological 

understanding of man. While during the periods of liturgical change 

in this centur,y this shift may only have been partially conscious 

and infrequently articulated, if at,_ ail, it has been there. Man had 

come to be regarded not only from the point o~ view of his abasement 

before a ~sterious Deity, but as one who has enough dignity to coop

.erate with this Deity. In.l1turgy, this approach finds its logical 

conclusion in the invitation to man to become an Actor, in the Divine 

. Drama. 

'l'hinking of the Eucharistie rite in its many aspects, 

it has been observed that Calvin placed the major emphasis on spir

itual comnunion. In this survey, it has been evident that the im

portance of the memorial and commemorative aspects of the Eucharist 

have now come to the fore in much Scottish Presbyterian thinking. 

What is ~ is now taken se~iously. The Eucharist, as Wotherspoon 
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has said, is the "dramatic counterpart lt of the Heavenly Celebration. 

Here the action has priority. The reception of. spiritual food is no 

longer thought of as the only point in celebrating the Lord' s Supper; 

it is an involvement in the atonement by rueana of rite: ritual wit

ness before God; an active expression of faith; a sensible presenta

tion of God's love; an active pleading. This is the Church's Myater

ious Action, her response to the Lore!' s command. The sacrificial as

pect is naturally an important part of the Eucharistie Mystery too, 

for man's abilityand vocation to show the Lord's Death in Memorial 

assumes also his capability and worth in the merits of the Incarnate 

Lord, to offer himself in that eternal sacrifice with Christ in a 

oneness of wUl and purposel Involved in this capacityof being a 

priestly actor is the sen&e of the Church offering herself to God as 

a corporate Body at every Eucharist. Christie priesthood in the Sac

rament becomes the Church's priesthood into which the individual wor

shipper enters. 

It would be wrong to suggest t-hat the "emancipated 

Calvinism" of the Scottish Church which has resulted in a new Cathol

icity in the Eucharist has left behind those positive values of aus

terity, dignity and restraint in worship which have always witnessed 

to t.he Mystery of God's Being or revelatory love in Christ. This has 

always been the distinctive ethos of Scottish Presbyterianisme It 

would be equally wrong however, to deny the fact that this Mystery 

in recent years has been œepened by a new appreciation that the Word 

indeed, became ~, and dwelt among .B2,. 
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2.- ' The Church Year 

'.rhe Book of Comm611 Order, 1940, has fi ve orders for the 

Eucharist: it also has a variety of Proper Prefaces for the princip

al festivals of the Christian Year. This is a departure from the 

past which is of no little significance. 

These Propers, found in an Appendix with additional 

Scripture Sentences for the Christian Year, (204) are as follows: 

Easter, Christmas, Epiphany, Lent, Passiontide, Easter)Ascension, 

Whitsunday, 'rrinity, All Saints. The inclusion of these Prefaces 

does away somewhat with Brilioth's lament that while the'EùohQlogion 

rite offered noble Commemoration, a revival of the Church Year was " 

necessary before the Memorial aspect of'the Eucharist could really 

attain its rightful place. Certainly it may be said that while a 

profound consciousness of the Christian Year may not be the charac

teristic hallmark of the Church of Scotland, at least the liturgy now 

provides ample opportunity, when used to the full, fora development 

of that consciousness as part of her traditional inheritance in the 

Church Catholic. Memorial in the Eucharist is now a commemoration 

in word, not only of the actual Passion, but an enactment of praise 

before God which highlights various themes in the Go~pel - themes 

arising from different periods of the Lord's life as cherished in the 

tradition of the Church. Su ch commemoration of such sC9pe, seems re~ 

sultantly, to illustrate the sanctification of time in the coming of 

the Person of Christ into the earthly sphere, as weIl as the union of 

earthly and heavenlY. 
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The Christian Year, then, through its historie associ

ations vith the New Testament Salvation HistOry, , becomes a vehicle 

for the deepening of the Eucharistie MYster,y. Its festival symbol

:J,.sm conveys particularized aspects of Gospel Reality.' If the Eu~ 

charist is celebrated frequent~ enough, it becomes the means of a 

showing forth of :the wole story of redemption within the cycle of , 

one year, and therefore is much enriched in participative value. 

The Lordts D~th is proclaimed ritually ,not simp~ in a rehearsal 

of the bare facts of ,Christ's Passion and death, but involving all 

the scope of redemption-especially the resurrection and glorification 

aspects. The: Gospel in the immediate historie setting of a particular 

festival' s Eucharistie celebration, becomes tbat much more present to 
the sensitive worshipper. He may weU be better able to offer himself 

as a sacrifice with the Church and with Christ wen bis otfering is 

linked to & particular historical momEnt within the cycle. 

To be sure, the Eucharist is MYstery enough in itself 

without the Church Iear called in to support it. The Church of Scot-' 

land, or any Church, for that matter, does not depend on the use of 

Prop~r Prefaces to uphold the ~ster,y Element. Nevertheless, the new 

incarnational emphasie in the Scottish Church in its ~ogical outwork

!Dg necessar~ involves her in this "wider a~pect of the ~ster,y to 

which the Christian Year witnesses. This may well be associated in 

temper with the idea of grace being the flow of {lod's Life in the 

Church which the worshipper may appropriate in ditferent ways at dif

ferent festivals. The Church is sacramental and symbolic. The base 

of her liturgy in aU its aspects, is the Eucharist. Ever,y festival 



p.149 

of the Church Year is "eucharistic ma.terial~ n so to speak~ for èvery 

festival reveals some aspect of the Christian Faith. This lesser 

thanksgiving is well linked with the Great Thanksgiving which takes 

into itself all lesser aspects of gratitude and mystery~ 

3.- Eschatological Qualifications 

, 
'r. F. 'l.lorrance ~ as we have sean in his discussion of the 

doctrine and nature of the Church~ bas greatly emphasized its escha

tological character. We must now therefore examine how this strong 

factor in Scottish Presbyterianism bears upon the undarstanding of 

the Eucharist. 

ltlhile admitting that Holy Communion is indeed "a com

munion in the mystery of Christ" Torrance is careful to note tha t 

any use of the term "JJJ$stery" in reference to the Sacraments ~ differs 

"toto caelo" from its use in the Hellenistic and Pagan Mystery Rites. 

(205) It i8 to be used as a means of recovering the sense of the 

Sacraments in the context of the 'frinitarian Faith as the means of 

communion in the Mystery of Christ. Its biblical sense is taken to 

be superior to the term "sacrament," in that the term "mystery" 

would do away with the pattern of numbering sacraments and caus.e the 

Church to speak in terme of "two essential 'moments' in the one whole 

relation of the Church to Christ." (206) The. ~irst moment w~uld re

late to Baptism-""once for a11 participation in what Christ has once 

and for all done"-·the second, to Holy Commlinion- "our continual renewal 

in that perfected reality in Christ Jesus." (207)' 
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From the perspective of histor,y, Torrance holds that 

the Protestant Reformer!~:; ~jecti~n of the Masl"'~S ~ timeless rite, 

coupled with their insistence on a return to the historical action 

of the Supper, el1m1Dates any linking of the Euchàrist to the idea 

of M3'ster,y as found in the Pagan Mysteries concept: 

What ws probably at stake here ws 
the assimilation of the Eucharist to 
the pagan conception of the ~ter,y 
of the dying and rising god and to 
the process of'deification and trans
mogritieation that involved. That 
redueed the Sacrament to a mvthoa, ' 
the eounterpart in time, dramatieâl-
ly ritualized, of atimeless reality ••• 
(208) 

'!he Refonned eucharistie understanding then, has nothing to do with 

timeless real1ty, but ever,ything to do with historie tact. It is a 

eommunion vith Christ Who rules ov~r the Church, 'and necessarily a 

MWster,y of eschatological character. Reterring ta Calvin!s~ emphasis 

on the ascension of the risen Christ, Torrance states: 

'!he Lord 1 S Supper is a communion wi th 
the risen and aseended Christ through 
the Spirit wbieh He pours upon His 
Church ••• the Church'is given to taste 
and experienee already, the ,powers ot 
the age to come. (209) 

The ~resence is a Presence conditioned by the §!!rsum Corda, and the 

whole rite is seen as a "prelude to the now creation" in the "overlap" 
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ot the present age which is "in our midst through His Spirit. Il (210) 

'Ibis newage is veUed by the present age, but it is also unveiled 

"sacramentally" as it looks torward to the "great unveiling ot the 

Kingdom of Christ at the tinal Parouaia." (211) A distinction, 

theretore, isset up between "Eucharistic Parousia" and "final Par

ouaia." 'Ibis distinction, however, in no way is meant to suggest 
. . , . 

that the Lord 1 S Supper is a mare memorial involving an "unChriatol-

ogical separation between the sign and the thing signitied ••• "(212) 

Torrance sees in thia approach to the Lard's Supper what 

he terms sacramental fUlt.1lment and eschatological suspension. The 

Sacrament is seen as designed tor and operative in, the time between 

Christ's Ascension and His Second Advent. In the Eucharist, Christ is 

believed. to perform His Word nin such a way that its final fUltilment 

is yet to take place ••• n(213) Baptism seals the work ot salvation; 

$ucharist "saals our renewal in that tinished work and gives us to 

part1cipate in its etfective operation until he comes again ••• " (214) 

For Torrance, the Church lives the sacramental lite in a period of 

neschatological reserven or "the 'age ot ker1Œ!!ÎA." (215) The Holy 

Spirit incorporates us sacramentally, however, into the new creatioD, 

so that there is a foretaste ot the age to come. In a ~ the 

tullness ot time is already here; the Sacraments are "signs Il ot 
this fullness; they are "charged with the power ot the reaurrection": 

They Emshrine in time the greaj;. ~.,- r 
~IConcerning Christ in His Church ••• 
The sacramental signa are charged with 
the real presence, but it is a presence 
wh1ch is also yet to come ••• whose fUll 
reality is yet to ~e unveiled ••• (2l6) 
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~e "si:gn", says Torr.ance, MJst~ry 1s baaie.ally "e~nt"; that is, 

"avent which 1s not yet tul.ly disclosedu.I!. (217). The Sacraments 

in the Church are reall1 an inadequate embodiment ot the eschatol

ogical tulness to come •. They do not reveal tull1 the union between 

the historical Church and the New Creation. Hence, we must speak 

ot this union as ~ster.r in eschatological ter.ms. 

The Sacraments are a NYstery only in a very èecondary 

sense to ChristJ'lho islb!~tery. They witness to Him as Mystery. 

To participa te in the M1stery ot Christ~ "ve must se up our minds 

and hearts above and beyond our senses ••• " (218) Th re can be no 

idea ot a tusion between Christ and ourselves in as cramental union. 

Rather, in the Lordls Supper, we-communicate in the te and New Hu

manity ot Christ which briDge us into a "covenanted ion" with God. " 

(219) Sacramental union is dynamic and theocentic; e must think in 

terme ot "active analogy" in reterence to sacramenta participation: 

••• the ldnd by which we are conducted 
upward to spiritual things, and are 
more and more raised up to share in 
the lite ot God •. (220) 

To~rance does not deny that tbe Eucharistie action ia 

a pleading ot the jnerlts~of:l.Christ betore God.. The memorial "aspect 

is important as a re-preaentation ot ChriSt 1 s unique sacrifice. He 

He emphaaizes, however, that the really significant thing is occur-

1ng on the transcendent level, and ma.1ntaina the very. Calvinistic 

spirit of not reall1 giving credence to the link'between earthly 

and heavenly action in terme of what is done at the Holy Table. When 
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the elements are before us, we are told that IIthe stress should be 

laid upon the taking and eating and drinking ••• " (22l) Torrance 

fears that undue emphasis on the sacrificial idea might lead to 

thought of the oblation's repetition. The Eucharist is chiefly a 

participation in the once for aIl achieved benefits of Christ which 

fiow from His unique sacrifice. The ~te17 of the incarnation and 

crucifixlon is tlreenacted" in the believer through his faith at the 

Sacrament. 

The Church has an "ontological" rela tionship to Christ 

through the Spirit, which, in the Eucharist, allows her to "step over 

the eschatological boundar,y and to partake of the divine nature."(222) 

It is both the filling of the Church 
wi th the divine IIWsteri and the mani-. 
festation of that m;yster,y within histo17 
without its ceasing to be IIWSter,y. (223) 

Union with the Divine is achieved in the Euchariet through communion 

in the consecrated elements, and therefore the Chur ch becomes the 

Church at the Eucha.rist as nowhere else in terms of ontologyand escha

tology. 

The Eucharistic Mystèr,y involves both a "katabasis tl and 

"anabasis" of Christ. In the anabasis, He is sud to bear the Church 

"Up with Him to the throne of Gad" in an "eschatological anticipation 

both of the Advent of the Son of Man and the rapture of the Church." 

(224). The SursUDl Corda symbolizes for Torrance the telling point 

that in the Eucharist we are involved in a reality distinct from the 
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categories of' space and time, our union with Christ ly:i.ng in the 

historical and non-historical spheres. 

4.- MYster,y T,ypes 

It is now quite obvious that within the Church of' Scot

land the Myster.y understanding of' the Eucharist ref'lects, quite naturally, 

the two movements that inf'luence her approach to lif'e and worship, namely, 

the movements of' ascent and descent which in themselves correspond to 

more traditionally Catholic and Protestant approaches respectivelye 

The'se may be related to the ·~tery-types" ref'erred to by Y.Brilioth(225) 

where he af'firma tha t the Christian ~stery has two poles or f'oci, reveal

ed in the New Testament as ItSynoptic" and ItJohannine" types. While these 

two orientations are f'ar f'rom being mutually exclusive, and indeed, over

lap, he makes the f'ollowi!ig distinction: 

The . f'irst jis the thought of' the Saviour 
as personally present at theeucharist; 
the second, the thought of' the sacred 
elements as channels of' Divine pOlfer 
and grace. (226) , 

If one accep~s Brilioth's'distinction -which ia somewhat 

helptul- and t~~ sense in which he uses the worda ·~tery-type", then 
the f'ollowing may be said pertaining to this theais: 

Wotherapoon's orientation is def'initely Joharinine,where 

the weight ia placed upon the reality behind the aymbol, the elements 

of' the Sacrament being thought of' aa the material channela of' the f'low 
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of God's timeless life. Communion here is a mystical,union, resting 

upon the Incarnation itself. The MWster,y is immantental. 
, -

Torrance' s orientation is defini telySmoptic. emphae1z-

1ng the Lordls personal Presence at the Eucharist. Communion is thdught 

of more as a personal relationship with a living Saviour. The ëléments 

are regarded as symbols, not only of His presence, but as a guarantee 

of the connection with His historie Person and of the fa ct of redemp

tion"s once-for-all accomplishment in Hlm. Ta eat and drink is to show 

forth the Lord' s Death, and thus to participate, not in the ~ternity 

of the Divine Life, but in the New Humanity of Christ who will come 

again, and who is always the basis of eschatological hope in the Sacra

ment. 

For Torr~nce, then, and those of bis viewpoint, it is 

the communion aspect of the Eucharist which is taken to be t~e primar,y 

showing forth of the Lord' s Death in a covenanted congregational com

nnmion-fellowship with the Lord and with each other. Wotherspoon how

ever, exhibits along with his Johannine sacramentalism a detinitely 

Pauline trend in bis emphasis on the Memorial and Commemora ti ve aspects 

which in their stress on cultic participation e~ibit~ a ver,y marked 

incarnational rationale. Wotherspoonls link,with Johannine thought in 

terms of sharing in the l'l\Ystery of the immanence of the Divine Life, 

does not exclude the associatèdnPaullne and Synoptic ideas of l'l\Ystical 

incorporation into the Crucified, and union in the fellowship of the 

~stical Body. 
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PART .. TimEE 

COMPARISONS AND! CONCLUSIONS 

We now mave to a comparison of the thought of ~dà Cas el 

and the Church of Scotland in terms of the Eucharist as Mysteri.. We 

do so aware that this compar1son invmlves a confrontation between two 

living traditions which hold in tension many attitudes and levels of 

apologetic. The new-found Catholicity in the Church of Scot1an~, ~d 

the rich and comprehensive nature of the MYsterienlehre witness to the 

impossibility of drawing any facile conclusions based on the once-thought 

rigid distinction between Catholic and Protestant. 

a) The Times 

It is significant that both Casells approach and much of the 

thrust of modern Scottish Presbyterianism are quite evidently common at

tempts to rectif,y a part1cular situation as it pertained to the philosophy 

of their respective communions. 
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Casel's efforts, as we have seen, were very mu ch set 
against certain mode's of thought which tended to ,view Christianity 
chiefly in terms of a moral code and doctrinal standards. It is in
teresting to obsèrve tbat approximately the same time as Cas el was 
pro1Jllllga.ting his "answering ·theology" in terms of the ~sterienlehre, 
events in the Church of Scotland were moving in the same direction 
theological~ and liturgica!ly. 'From a11 appearances, the movement 
in Scottish Presbyterianism to alleviate its own malaise in the 
theology and practice of'worship develop~d,independently from,Conti
nental influences and those of Maria Laach. In the desire to deal 
effectively with 'the sterility of Scottish worship, there was a 
"longing" too, alter better foœ of ayÜlbolic expression which were 
dynamic in character and capable of lifting the common conception of 
the average Christian to a higher corporate level, away from the rav
ages of subjective individual!sm and codified moralisme 

In both Casel and the ~hurch of Scotland one observes, 
then, a dedicated searchfor an "approfondissement" of the mystery of 
the Gospel as seen not only in Christ, but especia!ly as reflected 
in His Body, the Church. Tbere was a seeking after forms which would 
let the faith live in the existential :awarene.se .. ôf,.:the ;'wol"s:h:ipping 
Christian. There was a reali2ation that the living Gospel as tradition 
cannot be who11y preserved in dOgma, but that it is also its liturgical 
structure as the vehicle of the Gospel's presentation which incarnates 
its life-or which at least has t~e opportunity for so doing. In the 
words of Dom' Gregory Dix as applied to the comparisons being made, we 
mal' say thai! both Casel and the Scottish Ghurch illu,strate the deep 
conviction that the Christian liturgy is not a "museum specimen of , 1 
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religiosity,":'but in .(act, Il the' expression of an immense living process 

made up'of thè real lives of~ •• menand women in all sorts of ages and 

circumstances." (1) The efforts' of Casel and the Scottish Church in 

the realm of wor~hip therefore; were not prompted by any theoretical 

and academic interest in the liturgy for its own sake; these theolo

gians were concemed rather, to save worship from misunderstanding 

and falsity aD that in its practice men might receive the saving ben

efits of the Gospol in all its fullness. 

b) The Pagan Mysteries and Faith's Culttc Expression 

We have already noted that both Casel and the Scottish 

Chur ch (with the exception of a significant school represented by 

T.F. Torrance) hold similar vi. ews conceming the Christian debt to 

the Pagan Mysteries. There is agreement as to the fact that the 

Christian Sacraments, while not having a genealogical relationship 

to the MYsteries, nevertheless are in some sense a fulfillment of 

their intention through their provision of a religious type for Chris
tianity' s use, in terms of its own unique Gospel. The Myster1es are 

taken tobe a providential preparation for the Gospel's ritual expres

sion in terme of the Sacramental Principlej this Principle corresponds 

to a view of the 'WOrld which is mystical and immanental. The Cultic 

Act is seen as a ritual transcendence of space and time; there is a 

wedding of the heavenly and the earthly. 

Casel and Wotherspoon agree that in the whole 

context of Myster,y it is not just Christ's teaching that is 

important, but the whole compass of' Christ's Saving Deed. 
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On th~ part of the Sco~tish Church with i,ts great emphasis on the 

Sacramental Action as opposed to any focUBSing of presence in the 

elements, there can be no legitimate quarrel with Casel's dictum 

that the Church leads men to salvation not only by words, but by 
"saving actions,"-actions which are .foWlded in the one'Savirlg 

Action of Christ. 

The basic Mystery is the same tor Casel and the Church 

ot Scotland, namely, the ~erson of Christ Himselt, the revelation ot 

God, who, in His Person energizes the Church through her sacramental 
, lite. ,Taking Wotherspoon and his schoôl as normative here, both ap

proaches may be said to vi,ew Christianity as a living Mystery. Faith 
is not simply the acçeptance ot the Work of Christ, but a sharing in 

this Saving Work. From the human point ot view, God's initiating' 

action is seen to ca11 forth faith's cooperation in terms ot ritual 
involvement in the drama ot salvation. 'The Mystery is seen, not just 

as Truth, but as the communication ofthis living Truth Who is God. 
Faith is trom God and helps us grasp something ot the Mystery. This 
grasp1ng, far tram being something only ot the will and mind, however, 

is a lifting tit the whole person into ~d's spherej it is a re-center
ing of the persan, on theimmanental side, in the God Who is in the 

midst ot litf;l. The Archetype ot the Mystery is the Incarnation by 

which the procese ot atonement is revealed. Thisprocess'1s taken t~ 
be closely linked to the Church, which thereby retlects the Mystery 

of Chri~t's Person through human and divine ac~s. As Christ's Person 
is considered essential to a~ taith by which ~n attains salvation, 
so too, the same must be said ot taith's cultic asp~ct. Ey~ryth1ng 

rests 'on the Sacritice ot the Lord which l'laS "once tor a111l ottered 
(Heb~ëws 10:10). Hearing ~ doing witness to the tact ot redemption. 
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The Euchariat ia not' only aomething given bl" God.' In it man res

ponds to the Word of God who is Christ. 

c) The Church and the Christian Year 

Wotherspoon's description of the Church as· a sacrament

al body "pregnant with supernatural forces" and as a living organism 
'. . . 

embodying the f'low of God.'s Life, reveals a close r;aimilaritl" with Cas el 

here. Thià similaritl" rests in a common perspective drawn from a mu

tua! appreciation of the Sacramental Principle implied bl" the doctrine 

of the Incarnation, and which is consequentll" applied rigourousll" in 

formulating an understanding of the Church as the Body of Christ. The 

Church is the incarnation of Christ, in the sense that she 1s the "Corps 

Pneuma.tic, Il or, the Spirit-filled dynamic expression of Christ in the 

material order. She 'is the Divine Milieu. In this milieu the cultic 

action becomes the vehic+e of God1s Mystery in Christ, ,and t~, Mystery 

itself. 

The accomp~ent to the Church of Scotlandls increasing 

emphasis on the Incarnation has been a shifting in her worshipfrom 

passivitl" under the Word to activitl" in the Service. This has meant 

the growth of a richer understanding of the Eucharist as Mystery. As

sociated with this, we have observed too not only a recovery of some 

of the treasures of Catholic Christendom, but a new appreciation of 

The Christian Year. This has been ref'lected in the increaaing pro

vision in succ~eding Service Books for the liturgical celebration of 

the Churchlsmajor festivals. Here one cannat but note a closeness 

to the Caselian approach ta the "oikonomia", that is, to the idea of 
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the lit~~ of the Church being, in its cyclical expression, the 

sacramental embodimeilt of the whole scheme of salvation from Incar

nation to parOush. ' . This< suggests that the Chur~h of Scotland has 

shifted away f'rom the idea of a strictly "moral" sharing in the ~ife 

of Jesus through the act of individual remembering, towards a corpo

rate ~sticism akin to Casells thought. The Worshipper is believed 

to share in the ongoing lire of' Christ through the instrumentality 

of the liturgy as it moves from season to season in celebration of 

the major events in the life of the Lord. 

This increasing connnemoration of the Christian Festivals 

in the Chur ch of Scotland,- involves the major act of the Liturgy, 

namely the Eucharist •. Proper Prefaces, as our survey bas indicated, 

are now provided for uS'e in the Service of the Lord' s Supper. This 

means that a new cast or tone is neeessarily given to the Eucharist 

in Scottish Presbyterianism, for the old Protestant focus on the 

Passion alone is thereby modified with the notes of joy 80unded through 

Advent, Christmas, Easter and Pentecoste The Eucharistie thought of the 

Church of' Scotland therefore, lies increasingly open to this new, and 

indeed Caselian position, which views the Supper as a celebration of 

the whole design and panorama of salvation. The Memorial is the memo

rial of the death !!!!! resurrectionj the Easter theme of :Christ' s 

Passover domintites. This is the Action which, ls indeed, in use Casel' s 

word, the act of "passage." 

d) Sac rame nt and Symbol 

The MYster,y Presence as seen from the perspectives of 

both churches under consideration, indicates an understanding of 
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De1ty as Life in. the Church into wb1~h the Christian entera. Inthe 

Eucharist especially, one gratetullY recèiv~s a specia!ly appointed 

means of èntri into the timeless realityof God1s Being through ob

jective, ritual acts of a mystical and non-rational c~raeter. Within' 

the Eucharistie Offering of the Churchthere is manifestedthe concret

ization of thereality Witnessed to through faith, symbollom and sacra-
• 1 

mental operation. 

Many in the Church of Sc.otland who take a strong sacra

mental position,_wbii~ they woUld certa~ deny any theological dit

ferentiation cf "types Il of' grace, imply nevertheless, that ~ch a po-
,', 

sition as Casel takes'in d:lstinguishing between historie and sacra-
. '. ~ 

mental real1ty is at least helpful'insafeguarding the unique once-

for-all saving Act o~ Christ. BothRoman Catholie and Protestant po

sitions uphold the Eucharistie worsh1p of the Chur ch as t~e constant 

provision 01 the work 01 the 'Cross as, present reality in -an ~esis 

of the one historie event'. When· Cas el insists that the ras or l lactual 

reality 01 God' s Saving Act is the unchanging basis -of s,acramental 

particularization, he and 'the Church of Scotland are one in spirit, 

il not in language. 

A basie factor in Casel'. s Jtrstery Theory is the asser

tion that in the Sacraments thel'e is present, not only Christ, but 

the saving acts 01 His ministry, e~pecially His Passion, Death, Res

urrection and Ascension. These are taken to 'be given to the parti

cipant in full mystical reality. 'l'his corresponds very close~ to 

the view in Scottish Presbyterianism that the Saer~ents grànt the 

Christian to~~ share in the Mystêry 01 the Incarnate Lile 01 Christ 
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and a11 that means in te~s of life, death and resur.rection. A 

living union with Christ is acknowleged which is nothing otherthan 

a ~stical relationship. There is implied on the spiritual level a 

veritable dying and rising with the Christ Whose death and victor,y 

are shown forth in the Sacrament. This is part of the Eucharist Mys

ter,y-Presence of the Reality of Christ's salvation into which the 

worshipper is taken and given.resurrection life in the MWstical Com

munit Y of the Resurrection-the. Church. Here is sacramental reality 
within the Sacramental Milieu. 

From the perspective of symb~lism, it appears that the 

Church of ScotLand's position is one with Casel and Roman Catholicism 

in affirming the' fa ct that the Sacraments "contain U the grace they sig
nify (Euchl.:ridion·sy!nbolorum!·'849").H~re the word "contain" is to be 

thought of in the way in which a cause contains its effects; the sac

ramental symbolism signifies the effect to be conferred. When receiv

ed in faith, the Sacrament is efficacious. There is a union between 

the sign and the thing signified. ,The Westminister Confession,27,2&3, 

speaks of a "spiritual relation or sacr8.mental union between the sign 

and the thing signified" ~d of grace which is "exhibited" (elsewhere 

"appliedn ) in or by the Sacraments. The writings of Cas el and the Scot

tish tbeologians imp~ acceptance of thé general principle tbat whereas 

a symbol is a sort of language in action, representing and signif,ying 

sometbing, tbere is a;;difference from a sacrament in tbat tbe latter 

bas instrumental as weIl as didactic value. Neitber Casel nor the 

Churcb of Scotland in her true theological stance can therefore accept 

the Eucharist as merely an acted parable. God ~ something in the 
Sacrament. In regard to symbol and sacrament, both sides are one in 

acceptance of Oliver Quick's distinction between instrumentality and 
significB.l).ce: 



Instrum~tality is the relation of a 
thing to that which is effected by it; 
significance the relation of a thing 
to that which is suggested byit. (2) 

e) A" Divergent Strain 
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Despite the many similarities which exist between the 

thought of Odo Casel and that of .the Church of Scotland, it has been 

observed that there exists within the Scottish Chur ch a divergent 

strain. This is best represented by T.F. Torrance. 

Torrance a...dmits of no legLtimate connection between the 

Pagan Mysteries and the Eucharist. There ia a particular scripùùral 

orientation about bis thought which insists on maintaining a dual

istic tension between the material and the spiritual, the present world 

. and the next, which finds its key in God's transcendence, to the detri-
. . 

ment of His immanence. The important activity, is primarily God'sact-

ivity-but His activity as from a distance- a factor which minimizes 

thereby the human activity of liturgical response. The nor.m in worsbip 

tends towards passivity. Justification through faith's consent is that 

which 'stimulates active response in the ethical realm outside the Ser

vice of the gathered Church. While in Casel and Wotherspoon, the im

portance of the cultic memorial aspect of the Eucharist was stressed 

over the actual reception, in Torrance one observes emphasis on com

munion for strengthening for action in the world. ForCasel and bis 

contemporaries of similar conviction, the important thing is regarded 

as the provision by God of a dramatic ltway" in the Eucharist whereby 
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, , 

the Christian is taken into the rea1itl" ofChrist's Sacrifice. 

Wehave seen that Tor~aDce a~cepts the ideaof the 

Eucharist as being a sacramental enactment of Christ's Presence; 

equally noteworthy is the fa ct that he is unab1è, however, to spaak 

of a' sacramental enactment of, Christ's &.crifice. In his viewthis 

wot4.d appear to be far 'Hoo close to the concept of à repetat,ive ob

lation. He sees the sacramental action as' being priuarily an incor-
. . 

por.ation of the believer into the New Creation or New Huma.Ditl" of 

the Lord',' but does notdraw 'out the incarnationa1 thought into tull 

sacramental undèrstanding. There ie no concept of the wedding of 

tïme and eternitl". 'Xhereis no acceptance'9f the'idea of eternitl" 

being rendered mean1ngM bl" Christ through "t1ule1ess" r~ligious acts 

which make' worshipping Christians fellow-actors with the Lord in work

ing out their sa1vation on the sacramental leve1. Tbrrance and those 

of his c~)Dviction, would seem to think not so much in terme of parti~ 
. ,,' '", . " .,.' ... '. ,'. . .'!" ,," -: '~."~' r • '.' i',' t" ~ • ,'.' ': ',', , • \ : , 

cipa~ion m.God;, but of coJDlJiiiiiion'-ldth"God as a Person in this Great 

Mystery. The~ can be no rea1 joining in, 80 to speak, in a coop~ 

rative sense w1th the accomplished Fact of redemption. One mal" intel

lectua11l" give assent to it and in faith t~ke it as one',s own~ but 

that is really aU. It ie a Fact witnessed to' by Baptism, and appro

priated through faith and Communion in the Body and Blood. Case1 and 

Wotherspoon, however, think more of redemption as a "process" of 

eternal realitl" in historie time into which o~e entera sacramentally. 

Torrance does not in fact restrict the activity of the 

:Eucharist to mere1y the reception of Communion, but a1so admits to 

the setting forth of the bread and wine before God as bleing an acted 

pral"ér. He does notthink however of the action of Gad 'in the Eucharist 



p. 166 

as being such that it energizes the faithtul to acts of cooperative 

ritual involvement. Faith is present chief'ly in the lifting of mind 

and heart to, the heavenly relllms and Christ in glory. There is no 

"incarnational reaction" in terme of faith's activity on the human 

side. TheSupper is celebrated in obedience to the Lord who command

ed it, and one questions the necessity in such a rationale of having 

any prolonged liturgical Memorial enactment prior to the reception 

of Communion. Like Calvin, Torrance appears wary of the "analogia 

entiàn of natura! theol.ogy and DI1'st.icism, for this leads not only to 

a more Itrealized Il approach to eschatology, but suggests a view of the 

Church implying not only sacramental magnitude but sacramental King

dom. 

While Casel and modern Scottish theology in general with 

its incarnational emphasis bas asserted the idea of the sanctification 

of'time through the observance of the Church Year, ~orrance is seen to 

place very lit tle weight here. His highlighting of God' s Sovereign 

Rule ~ His Church, shows a hesitancy to identify Christ too close~ 

with historical and earthly manifestations. The Church lives in the 

"not yet;" it waits its battle is the way of the cross; its victory 

is seen more in the sense of hope rather than in the conviction of 

the hiddenness of achieved triumph. The Parousia is strict~ an event 

to come. The Church lives, not in the via doriae, but the via crueis. 
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II.-THE EUCHARIST ASMYSTERY 

a} ~e Complèmentary Factors 

Behind the Mystery-character of the Eucharist as stat-

ed by Casel and various theologians of the Church of Scotland, lie 

differences which are more apparent than real. One cannot truthfully 

suggest that the Johannine and Synoptic ~ter,y-types as distinguish

ed by Brilioth are whole in themselves, or that any theological inter

pretat10n mal" be wolly classified by either type. This would be tan

tamount to s~ing that there was no sschatological tension in the ap

proach of Casel and Wotherspoon, and no sacramental appreciation in 

Torrance, an observation which ia obviously false. Thus, while the 

Myater,y character of the'Eucharist is not always expounded in the 

same way by the churches represented in this stu~, the differenc8s 
) 

are not always of fundamental importance. (:3) 

Basic to thepoints of view expressed, the agreed com-

mon ~tery, is, par excellence, God Himself who ls incamated in 

Jesus Christ. No-matter what interpretation follows, this is funda

mental to all. How this Mystery 1s interpreted in reference to the 

Church, Word and Sacraments, is another and oonsequent matter. Casel, 

his friends and critics in his own Church, and a11 expressions of 

Scottish Presbyterianism stand together here. Further, they are one 

in their approach to the Eucharist in acknowledging the: ,QBce-for-all 

events upon which this Sacrament rests. Divergence of thought doss 

not emerge f rom the womb of Christian Mystery at its f'undamental level. 



p. 168 

It mB.y alsobe said, that even where these theologians' 
appear farthest apa~t (fo~ instance on ideas df immanence and trans
cendence), the commonlyaccepted Myster,r always qualifies divergences 
of expression and apologètic to a ver,r considerable degree. The EU
charist itself is accepted as a Myster,r byaU because of the simple 
fact that the Incarnate Son has done certain things with bread and 
wine in a Pas chal setting in reference to His approaching death, and 
therefore, thé Church is wedded to that signific:ance of Christ !!! 
these terms so long as she remains the ChUl"ch. Th~ .Life Farce of 
the Church springs from Atonement Hyster,r bl" wal" of the Incarnation 
in reference to' thisparticular act of Christ at the Last Supper. 
None of the writers pertinent to the subject of this thesis can deny 
the Mystery in its eucharistic reference, nor do they even; .think o~ 
so doing. The whole compass of Cbri. st is involved °here, froJn Bfrth 
to Exaltation, and His life is therebl" offered under the Sac~nt. 

Evan th e con~licting emphases of transcendance and 
immanence as they confront each other witness in their confrontation 
to the KYste" tpat is the Eucharist. Here on the mater1al level is 
an action which defies human retionalization. It absorbs into itself 
many perspectives of ontology and eschatology, and gives to these 
perspectives a common symbolism and vocabular,r. 

Speaking more particularly, both the Caselian approach 
and that of the Church of Scotland witness to the numinous character 
of the Eucharistic ~ster.v. This' particular ethos results from the 
dramatic use of art and myth in worship. We have here the method of 
the Pagan dromenonj the material creation is used in terms of gestures, 
sounds, ceremonies and symbols to present a dramatic re-enactment of 
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the SaviDg Acts of Deity. The 'Worshipper is led to involvement 

in a rite which develops the sense of the HolY in the midst. This 

is a living proceas in which, as Hislop has said., "the drama of the 

divine revelation is unfolded. Il (4,) 

On the matter of Mystery PresEnce, in the Eucharist, 

we have seen that both Casel and much of the Scottish Church share 

a CODDDOn wldersta:ilding o'f the Real ~res'ence as. tbat which thinks of 

action rather t~n substance. (Thi~ ~ll be discussed later in more 

detail under ecumenical. am eschatological considerations). The 

Real Presenc~ .. of C~at, in the Eucharistic understanding of the Church 

of Scotland is.'a Presence which animates the whole liturgy of the Su~' 
pere No words or for.mulae in the Scottish rite are conaidered to be 

indicative of any special point when Christ iQ thought 'of as becoming 

sacramentally' present. The closest indication of à. particular moment 

of consecration is seen in the use of the epiclesis, a prayer whicJ.l·' ' 

invokes the Spirit' s descent; this prayer, howeir~r., significantly 
, 

asks the sanctification not onl~ of the elementa, but also the Eeople: 

••• and we most humbly beseech Thee to 
send down Thy' Holy Spirit to sanctity 
both us and theae Thine own gifts of 
bread and wine which we set before 
Thee, ••• (5) 

Casel' sMystery Theology is such that empbasizes the 

Eucharist as the liturgie al act in which Christ' a saving ~ become 

truly present in a sacramental way. This action is a plO cesa which 

invites the worshipper to live out the evente of His lite mystically 

with Him, and 1hereby shifts the focus of attention away from the 
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sacramental species. The "chief idea is that of a dynamic coopera

tion with Christ in a ritual way. The Spirit is invoked upon the 

elements in this context in the sense that they may become bearers 

of the God-MYster,y present within the ~ liturgy of representa

tion. 

b) Divergences 

Because we are dealing with the Eucharist from the 

perspective of ~~stery, which itself cannot be precisely defined, 

many complementary factors may be recognized within the all-embracing 

compass of the M.ysterium. It is when an a ttempt is made to define the 

MYstery, however, that divergences appear. 

The divergences which are revealed between Casel and the 

Church of Scotland, a,s this thesis has already sh~wn, vary according 

to onels particular orientation within the Scottish Presbyterian 

milieu. 

The MYstery tor Dom Casel, to re-state his position, is 

a participation in the life or Christ-in salvation-through a ritual 

involvement in the Eucharist, which, by effective actions, symbols, and 

words, makes present the accomplished and eternal work 0 f Christ in a 

sacramental manner. This concept is linked to a sacramental appl~ach 

to the Church, a "realized" understanding of eschatology, and the idea 

of cooperation in the salvific process. All this, as we have seen, is 

accepted in principle by Wotherspoon and the newer strand of Scottish 

Presbyterian theology. We have noted, however, that those who think in 
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more,transcendental) terme" such as T.F. Torrance" the M1'6tery seems to 

havemuch more to do with the Church witnessing torevelation. Cultic 

activity does' not appear to be much more than an aid to one's mental 

faculties in apprehending and grasping the disclosure of salvation in 

Christ. '~'he Eucharistie Mystery is not taken to be adynamie process 

of union between earthly and heavenly sp~eres, a "thought which would 

seem gross presumption in'the face of Deity. Rather" the~tery is 

simply, the Fact of God' s presence in the Sacrament" interpreted through 

the preaching of the Kerygma" and received in faith;~s passive accept-

ance. 

Both Casel and Torrance would agree that the basic Mys

tery is the revelation of God in th:e Word made Flesh; their P,oint of 

difference comes both inside and outside the Eucharist when the In

carnational Principle is broadened to involve as part of this Mystery 

an understanding of salvation as: union of the earthly and heavenly; 

union of ,the human and the divine; union of Spirit and matter; and 

the Church as the Pneuma-filled incarnational expression of Christ. 

Those of Torrance's school see little MYstery on the earthly and human 

level,,'apart from the fact that'faith is given to men to ac~owledge 

God" and" in the Sacrament" to appropriate the M3'stery of God's salva

tion in response to the command of Christ to celebrate the Supper. 

For Casel-" Wotherspoon, and others of the Kirk~ the ultimate Mystery 

of God's revelation in Christ is not merely appropriated by faith and 

faith's obédience; it is more the living of the mystical life of the 

Church" than an lIappropriation.", This ontological oneness of communion 

with the Lord" realized most fq.lly in. the Eucharist" leads to gradual 

sanctification and transfiguration. 
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The point at issue here arises not so much from a par

ticular interpretation of the Eucharist as such, as fram a partic

ular view of the Church. It is the milieu of the Eucharist to which 

our attention i8 braught,for onels understanding of the Church col
ours one 1 s' understariding of the Sacrament. ~ If, as with Casel and 

Wotherspoon, the Church is taken to be a Sacramental M1stery composed 

of members who are considered worthy and capable of coope~ating with 

Christ in His Work of Salvation, then onels understanding of the Eu-
. ~"'ft!' 

charist as Myster,y is much ricber on the ~ental level than in the 

idea of ~ster,y restricted to revelation given to passive and rather 
unworthy believers. To:t'rance 1 s concept of the Church does not allow 

him to pragresB fram what Casel terms the,Primar,y ~ster,y (U~ter

ium) Gad Himself and His revelation in Jesus Christ, ta an understand

ing of this ~ster,y in its ritual representation and sacramental actu

alization in the Eucharist, in any way which suggests human coopera

tion. 'rbe Church for Torrance is not the human-Divine community of 

mystical life, and therefore it logically follows that the Euchà:dst 

cannot be for him and those of the Scottish Qhurch who are of his 

mind, a ~ster,y that is both human and Divine. 

We hâve noted similarities existing between the ap

proaches of Casel and the Church of Scotland concerning the idea of 
the Myatery of Christls RealÎpresence in the Eucharist being a pre

sence within the action as a whole, and,not specifically restricted 

to the elements. A qualifying factor must be', interjected here, 

nevertheless, which reveals' a certain inconsistency in ,Casel. ~s in 

the Church of Scotland, Dom Odo speaks of an epiclesis in the sense 

of an invocation prayer; this however is an epiclesis whose purpose 

is couched in the traditional philosophie terms of the doctrine of 
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transubstantiation, a doctrine wh1ch in its scholastic tenor has lit

tle to do with Casel' s whole Mxsterium theology: 

••• une 'invocation' adressée A Dieu pour 
lui demander de bien vouloir faire. des
cendr~ SJ. r le~ oblats soit le Logos, soit 
l'Esprit-Saint, et changer le pain au 
corps et le vin au sang du CbDSt. (6) 

Casel obviously held. to the accepted teaching of bis Church in terme 

of definitio~· of the Sacrament, while at the same time promulgating 

a M3'stery Theory which in fa ct negated the spirit of such a definition. 

J. Plooij states this apparent fact as followa: 

The teaching of the myste ry-repres enta tion 
and that of transubstantiation which are 
put side by side by Casel as if they were 
each other' s equals are in fact two com
pletely ditferent explanations for the 
presence of Christ in the sacrament. (7) 

It sould be noted, however, that this divergence in Casel from his 

Mystery Teaching, and thereby as a result, from a similarity of view 

with many in Scottish Presbyterianism, is a difference of a peripher

al nature only, and not fondamental to bis presentation as a whole. 
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In this comparison of the Euc~rist as ~stery from the 
. , -

perspectives of Odo Casel and the Church of Scotiand, it has been 

noted that both similarities and divergences of thougbt are b.1 no 

means restricted to either ecclesiastical tradition therein repres

ented. This; naturally, is the case in respect to Casells ~stery 

Teaching which underlies his approach to'the Eucharist as the summit 

of the liturgy. JungŒànn is as strong a critic of Casells position 

as Torrance is of the theological and liturgical approach of Wother-

spoon. 

As we la ve seen, both Jungmann ,and T~rrance have serious 

qualifications regarding Casells belief that the Pagan Mysteries had a 

profound influence on Christianity and its sacramental life. Neither 

Jungmann . nor Torrance think of the Eucharist as having its roots in the 

Hellenistic Cults, but see it emerging from the Old Testament and the 

Judaism of Jesus 1 day, being Divine and historic in nature and eschat

ologieal in hope. Jungmann eehoes Torrance's conviction that the dif

ference between the Pagan Mysteries and the Christian Mystery is "~ 

~It in quality. Theyappear to 'be one in their belief that it is 

very questionable to think of the Christian Liturgy andthe Euehàrist only 

trom the perspective of the Hellenistic rites, when, in fact, the- Chris

tian MYstery rests upon historie reality, and the Myster,y Religions are 

founded only upon mythe Historic revelation, ethical law, and salvation 

by graee witness to a unique Act of God in Jesus Christ.Casells whole 

dependence, therefore, upon the "dromenon", ie put into serious ques

tion; the liturgieal representation'of the death and reeurrection of 
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a god in the Pagan ~steries must be taken as a participation not in 

Truth, but in: ~h. The question thus arises: Can what ws so bound 

up in unreality(Pagan ~steries) be applied to unreservedly to that 

which is rea.lity (the Christian Gospel) in the conviction that what 

ws claimed f'Unctional for a purely Iq,ythical cult may be given the 

same weight of credibility for a celebration of the saving work of 

the Christian God in Jesus Christ? Karl Rahner makes somewhat this 

same point in bis Theoloïdcai 'ractàonari:· 

Above ail, the anamnesis practiced in 
these religions oIlly enacts ~holo
gically dramatized death and renewal 
of nature, so that they remain con
fined to the pre-personal dimension . 
of the powers of nature. The salva
tion which Christianity celebrates 
in i ts worship is a sharply defined 
event that occured once only in the 
history of mankind itself" an histor
ical event that belongs to us and to 
the one" absolute God. (8)' ' 

The presence of redemption in the Christian liturgy" therefore has 

no binding tie to the Pagan understanding of the dromena for its. 

justification. As JUngmann has said, it is not "essential" to an 

objective commemoration in the Eucharist. The Living Christ is, 

as Torrance would be quick to agree, therein truly present. 5al

va~ion is by grace, and grace, while certainly not a substance, is 

not the redemptive act itself transcending time and being born anew 

in the co~ty of worshippers; it is the available effect of the 

one unique act; it is the sacramental fulfilling of all that this 

unique act can mean for man in the historie present. 
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Even Wotherspoon, notwithstanding his deep admiration 

for the "Divine Method" of the Pagan ·lVsteries which he believes 
)' ' 

served as a model for the early Church, ID es not admit the Itnecessity" 

of their aid for the sacramental life 0 f the Church. 

Kilian McDonnell, in a passage contrasting Calvin and 

Odo Casel, highlights something of the point at issue a s regards this 

critical approach to Casel's Mystery Theor,y: 

To be joined to Chriat is to be put in 
relation with the myster,y of Christ, 
bis death, Resurrection and Ascension, 
and Second ColDing. Calv;in's point of 
view is not that of the }Vsterium theol
ogy of Odo Casel, His efforts are not 
directed ta showing how we live through 
these mysteries of Christ with Christ, 
but rather to showing themeaning of 
these mwsteries as far as the benefite 
we recei ve f rom them are coneerned by 
reason of our union wl th Christ through 
faith and the sacraments. (9) 

The l,lltimate expr~ssion of the Calvinistic, as opposed 

to the Caselian approach in terms of the M.yste'rium is perhaps seen 

in the following passage of Barth's Church Dogmatics. Speaking of 

the past historie Saving Act of Christ and its relation to the Lord's 

Supper, he writes: 

••• there can be no question of ~ repre
sentation of that event, or even an actu
alization which has still to beeffected. 
It need no completion or representation ••• 
The confession of Christians, their suffer
ing, their repentance, their prayer, their 
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humility, the1r works, baptism tao, and 
the Lord's Supper can and should attest 
this event, but only attest it. The" 
event itself ••• ia that of the death ot 
Jesus Chri'st ••• no other event, no earl
.ier and no .l.ater, no event which sim ply 
prepa.res the way for it, no event which 
has tD give to it the character of an 
actual event. This is the one D!Yste'r1um, . 
the ,one sacrwment, and the one existential 
tact before and beside and atter which 
there is no room for any otherof the same 
rank. (10) 

Hereone observes the rationale which lies behind 

Torrance's implicit rejection of a11 that Casel stands for. Apart 

from the fact that Casel's dependence on the Pagan dromenon idea ia . 

unacceptable, Torrance with bis transcendental emphasis cannot con

ceive that the worth and virtus ot the one unique Sacrifice on Cal

vary in any way may be li ved out in mysterious acts which imply that 

the Church is an immanental Mystel'l". Wotherspoon, on the other band, 

as r epreaenting anot~er perspective in the Church of Scotland, has no 

difficulty l'hile witnessing to the unique historie Act of Christ, in 
seeing its meaning gathered up into a process extending from the his

torie Event to the supra historic "events" of the heavenly exaltation, 

a process which in the cultic act may be relived sacramentally. 

Faith and the Sacramenta, to be sure, are the link with Calvary, as 

Barth and Torrance would say; but Wotherspoon s~s it much more with

in the context of the Faith and Sacraments of the Divine Milieu. 

'l'hus the Mysterienlehre of Dom Odo would naturally be much more ac

ceptable to h1m. Torrance looks back to the objective a ct of Christ 

in spirit of subjective remembering, while at the same time affirm

ing the Real Presence. Jungmann and Wotherspoon, on the other ~and, 
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~th Casel, hold to the beliet thatthe commemoration ot Christ's 

deathand resurrection i~ the objective act for the MYstlcal Body. 
The Church is energized bythe Immanental Presence ot the Living 

Christ who is also Lord' ot the Church., In no way does this sug

gèst, however, that Cas el , s theory ot :the unique Act, ot Chris t be

ing sacramefttallf ~êp~ted' iD' thè' wo:rsh1ppèr is accepted in tulle 

It is accepted in the sense ot the reality of that Act being avail

able to the worshipper in the, Pers on ot the present and living 

Christ. 

One, cannot but conclude that while ~orrance's reasons 

for ~s very probable rejection ot the Mystèrienlehre would rest in 

an orientation to the past event ot Calvary and a particular escha

'tological understanding ot the Church, the rationale tor Jungmann IS 

àctual rejection lies moreparticularly in bis thought on the Eucha

rist. This he ténds to see, 'not trom the perspective ot the Casel

!an dynamism, but 'in more static medieval and scholastic terms. 

Casells lVstery Theory carnes with it the strong implication that 

the Sacrifice of the Church in the Eucharist is but the realizing 

anew of the otfering fof Christi it removes thereby,:'any strong pre-
, , 

sentation of thé Sac rament _,as bei,Dg the actual, Sacritice ~f Christ 

offered by the Church. Jungmann however, i,s not content to see the 

, Eucharist presented as an ottering o~ in terme of a sort of com

munalllving out of the sacramental reality of Christ crucified, 

,resurrected and gloritied in the lVstery ot the cultic act. For him, 

the Eucharist ia the Mysterious Objective Act of the Churc~i the set

ting in which the reality of the Sacrifice becomee present is tor him 

of secondary importance., The Mass ie the cultic Sacrifice, (the cycle 

of Christ' s life and death) the focal point ot the gathered Christian 
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community; it is around this that theyassemble" and. this which 

they otter with Christ to God:· 

••• dasdie Messenicht"lediglich eine. 
inditteren~ Gegenw!rtigsetzung.des Kal
varia-opters" sondem du Opter Christi 
in seiner Kirche" das kultisçhe Opter 

. der .Geneinschaft der Er16sten-ist" die 
sich 1mmertort um diesen Mittelpunkt 
sammelt, um hier einzugehen in des Ster
ben und Leben des Hauptes, in seinen 
Geho·rsam. vor deni Vater. (11) '. . 
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One cannot make ~ gen~ral comparison between the 

thought ot, Odo Casel and Sm ttish PresDyterian theology in the rea~ 
ot 'M1stéry, and assume thereby' that both Roman Cathollcism and P,~
testantism have been duly compared and the resUlts noted. lndeed, 

Cas el , s Mystery Theory 1 as we have seen, is tar trom being wholly' 

representative ot Roman Cathôlic thought on the Eucharist; nor may 

Scottish Presbyterianism be said to represent the tullness ot Prot

estant'understandingin this regàrd. Nevertheless~ in deal~ng with 
, , 

Casel and the Scottish Church, points ot general agreement have been 

touched upon in both camps, so to spaak, and these merit some consid

eration trom the ecumenical point o,t view betore Cas el t s particular 

signiticanc~ is considered, and conclusions are drawn as to the im

portance and viability ot, his Hyst~ry Theory itselt. ',' 

a) Eschatology 

We have observed within the Scottish'Presbyterian 

Church :the growth ot an emancip~ted C~ vinism, , refle cted in incar-

national terms ina new understanding ot what participation in the 

Sacrament ot the Euch~rist means. ' Dom Greg~ry Dix very helptully 

puts this obvious rapprochement with Roman Cat~licism into the œn

text. ot its historie background, in terms' of eschatoloty and anamne

sis, and the t,ranscending ot a theological "impasse"; he assists us in 

apprec:iating soma of the tact ors implicit in Protestantismt's iricreas':" 

ingly richer appreciation of the, Eucharistie MWstery. Here indeed ls 
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involved the backgroWld of Casel's Myatery Theory itself, and the 

concèpt of the past becoming present reality. 

Dix' remindsus that thè.- Early' Church took seriously 

the fact' that' histo17's 'purpose was truly manifested withih time. 

He classifies.· "anànmesis" as' an eschàtological idea which makes real 
. , . ,;, " 

in the present the entry of the. Kingdom into history. Arte'r the 

fourth and firth cent~ies, however, the primitive concept changed 

with the bringing of "met8.historical and eternal n facts about 

Chri~t (His::Resurrection, Ascension and Exaltation) into association 

. with the fact of His Passion, that is, into historic time. This', 

meant that the eschaton ws now conceived of as having been brought 

"entir~ly within tiine,' ahd split into two ~rts." (12) . The first 

ws relegated to past history, the second to future history, and no 

sense of having them to gether as "a single fact of the eternal pre

sent" remained. (1.3)' There ws little justification for the langu

age of "achl.eved triumph" ~'worship. (14) Slowly, the eschatologic

al element in the Eucharist became weakened. Instead of being thought 
, 

of as the rite which "ma.nifest~d and secured the eterna'l conse'guences 

of redemption"(15) in the sense of transporting the worshipper into 

the eternal reality of the Kingdom, the Eucharist came to be regarded 

primarily as "the enactment before God of the historical process of 

redemption, of the historical events ••• by which redemption had been 

achieved." (16) Thus we can understand the Me~eval Ch':U'ch'sconcent

ration upon the historic crucifixion as a past event in the Eucharist, 

seen as the proclamation of the Lord' s' ~. The Church had reached 

an impasse: 



The Church ••• can only be eonsidered to 
enter into a wholly past action in one 
of two ways, eitherpurely mèntally by 
remembering and 1magining it; or else" 
if the entering into it is to have any 
objective realityo~tside the mind, by 
way of some sort of repetition or.iter- . 
ation of the redeeming act of Christ. (17) 
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This problem promoted the idea of a fresh sacrifice and immolation 

of Christ at every Eucbarist" for this was the only way in which the 

realltli of the Eucharistic:'ac'bion could be understood in the medieval 

sense. The Protestant Reformers, faced with the same problem, took 

the only other alternative which lay open to them, namely, that of 

affirming entry into Christ's Passion through a purely mental remem

bering and imagining. The Eucharist" in their view) was assuredly !!Qi 
a sacrifice but only an acted memorial and a pledge of allegience. 

Remr.ants of both ideas, it might be suggested, may still be seen in 

the bacKground of Jungmannts and Torrance's rejection of Caselts Mys

terienlehre in terms of their respective dispositional approaches. 

Dix points however" to another significant fact which 

has always held out promise for the relief of the aforementioned . 

stalemate: 

The resurrection and ascension (whiêh 
are the transition from time to the eter
nal ••• from history to the metahi~torical) 
and the eternal action of the High-priest 
at the heavenly altar has never been en
tire~ excluded from the scope of the eu
chari st in Western theological discussion. 
(18) . 
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This facto rI i81 of coursel very pertinent to this thesis in that 
the Chu~ch of Scotiand's newapproach to Euch~rist Mystery (and.lthat 

of other Protestant churches) r~flects a transcending or the Med

ieval and Reformation impasse through an extension of the concept of 

~stery and indicates a coming to terme wtth the meaning of Christls 

ressurection and exaltation in the "metahistorical" sense. This sc

counta for many similarities betW'een Wotherspoon andCasel. The idea 

of Christls self-offering is extended beyond the historic passion in

to the heavenly realms. In one sensel the Eucharist is "saved", so 

to spaak, in both Roman Catholicism and Protestantism from the con

frontation of two mutually exclusive extremes by a return to a more 

primitive sense of eschatological oneness regarding the dimensions 

of time and eternity. The'Eucharist is seen as aœrporate action 

with two spheres of operation-the earthly and·the heavenly. What 

is done on earth involves the heavenly offering of Christ and vice 

versa. The MYstery is first of all Christ Himself, but Christ seen 

in certain perspective: in terme of His past achievement-Galvary-

and His victorious triumph-Parousia. This is the meaning of the Eu

charistic MYstery: past and future converge ontllie present and so 

the worshipper in the historic present.partakes ~f salvation in all 

its historic and supra-historic significance. 

While Luther and Calvin taught the Real Presence, they 

disagreed on its mode. All the Reformers however, certainly repudi

ated tlie doctrine that Christls self-offering was in the Sacramentl 
for, as we bave seen, they had, from their point of view, to protect 

the uniqueness of Christls one offering upon the Cross. Today, soma 

Reformed theologians at least, ,most certainly accept the coalescence 
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of original event with sacrament~l évent through an eschatological 

understanding of Mystery. A contemporary Canadian Presbyterian 

theologian, David Hay, writes: 

It follows that the Sonls once-for-all 
offering of himself to the Father is i!! 
t.he sac rament • We do not merely "recei
ve" the benefits of the sacrifice; we 
participate in i t "eschatologically." 

And he continues: 

••• The quiescence of Reformed worship 
has its root ••• in failure to accomb
date in its thought and liturgy the 
upward movement of the offered ascend
ing Humanity. (19) 

It is impossible to di"'lorce the history of eschatolog-

ical thought and the transcending of the medieval impasse of which 

Dix speaks, from the contribution of Odo Casells ~sterienlehre. 

Dom Odo gave the term "Sacrament" the more dynamic concept of "lVs

terytl through a return to the ancient understanding of the Greek 

termMysterion; he stated the offering or Sacrifice of the Mass in 

terme of the anamnesis or action-memorial. In the words of Dom 

Vonier, one of Casel' s disciples, in th.e Masà we are "acting Christ 1 s 

death sacramentally.tI (20) Cas el attacked the old Medieval idea 

which interpreted the Sac rament as a tlthing" rather than an action, 

and which gave the Church the problem, as Wedel expresses it, of 

how a spatial substance c~ be the vehicle of a personal presence." 



Wedel notes: 

In the ••• pre-medieval understanding of 
a mlsteriondrsacrament, so Dom Casel 
and bis followers argue, the Eucharistie 
real presence miracle ••• is first of all 
a time-miracle, not a spaeemiracle. (21) 
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The ubiquitl' of the human nature of Christ is actually replaced 

with a "time universalization." 

Rudolph Otto in bis ReligïousiEssays points out the 

possibility of ecumenical understanding concerning the Real Presence, 
where he states ·that Christ at the Last Supper identified his death, 

in ward and deed, not with substance (bread and wine) but with action, 

namely His Sacrifice. He writes: 

••• it is not divine materials that 
are p~~~ent, but •• ~ the most numinous 
.!m 'in the world' s history, the fact 
of Golgotha. (22) 

Referring to an article on the Mass bl' Odo Casel in Die Religion in 

.. Ge~ch:i.eht:e Und· àegeIiwart Vo12, where he speaks of the Eucharist as 

a symbolic act containing the presence of the redemptive act, and 

the Church at the Euehar1st as making the redemptive work of Christ 

present through the anamnesis, Otto affir.ms the similarity with his 

own position: 

We have to do then not with a trans
substantiation of a physiçal substance 
into a hyperphysical substance but 



with the transubstantiation of an event 
(namely the breaking of bread) intoan: 
other ~ (namely the, event of Golgotha). 
In a: '~stical manner' time is.,eliminated 
and what was past becomes 'really present'. 
(23) 
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'r.bis shitt in thinking in the Church, which represents 

a pre-medieval understanding of the Real Presence in the Eucharist 

is one which would seem to hold much promise for the bridging of the 

gulf which bas existed for centuries between Roman Catholic and Pro

testant theology. The categories of space and substance are trans

cended in favour of an Action done in eschatological mystery. Past, 

present and 'future converge in a ritual which mwstically imparts the 

life of Deity. To quote Otto once more: 

Infor.ming and underlying the celebra
tion of this meal the redeeming and . 
atoning sacrifice on the cross is pre
sent, a new covenant between Deity and 
manldnd, and in it, judging and saving, 
sensibly near, th~ covenant-making, 
mysterious God. This indeed is a Real 
Presence~ what other presence is. like 
this?(24J 

b) Faith's Participation in Salvation 

Casel's Mystery Theory when contrasted with modern 

Scottish theology tends to highlight a factor which is common to 

a11 Roman Catholic - Protestant dialogue, namely, the question of 
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the nature of grace and the possibility of man's collaboration with 

God. ! 

'!.he general Roman Catholic approach sees God's grace 

as a gift which "divinizes" man and in all reality makes him a true 

child of· God. The Protestant, tends to think of grace more as an 

act of God's favour towards a sinner, and therefore, any idea of 

collaboration with Divinity is usually taken to mean a lessening of 

God's power and glory. Naturally" in regard to the Eucharist in 

Protestant thought over past years this factor nas tended to mini

mize activity in the Sacrament in terms of self-offering. Our 

study of the Scottish Church, however, has revealed that the Re

formed tradition has moved far from the Calvinistic rejection of the 

Itanalogia entis." 

It is evident from our camparison that ritual invol

vemnt in no sense may be taken as a substitution of works for faith; 

instead, faith" through the cultic act, is lifted to a vehicle of 

communal expression. It is the Itwrk" of living piety. This is the 

true "work" of the Church" and is inseparable from the Church' s faith. 

If symbols convey reality, and symbol is the action as well as the 

matter of the Sacrament" then there is ever,y justification for under

standing faith's intent being worked out in a cultic and active way. 

The Church draws inspiration and wisdom from Christ's 

ascended humanity; that is" it believes man's new humani.ty is sym

bolized by the exalted Christ. There is no longer an inseparable gulf 

between heaven and earth" God and man. Man participa tes eschatologic

ally in this new being and therefore he becomes a Il fellow-actor"· wi th 

Christ" a IIfellow-offererll in the eternal and heavenly oblation. That 



p. 188 

heavenly oblation is ~, for he wears (proleptically) the sarne 

nature as His Lord. 

This is something far more substantial thanthe Pagan 

MYstery rites where by a series of cultic actions one entered into 

the life of a particular god. The Christian God has already made His 

life His peoples' own in Jesus Christ; cultic participationtherefore 

is participatio~ in an accomplished histo'rical fact and its meaning, 

which ultimately ls participation in the meaning of their very own 

lives. The joy of heaven may be acted out on, earth because he aven 

and earth have been reconciled to the point Where symbol and reality 

are, in a living sense, one. What Christian men do with words and 

matter and actions in the Eucharist, is all they ca~ do in offering 

the sacrifice of mind and heart and will. This is the vehicle of 

self-giving commitment for Roman Catholic and Protestant alike which 

brooks no rival. It is of the Mystery'of God, employing to the full 

whatever faith men bring to it, and evoking faith from those who come. 

c) The Ps.ychological Dimension 

One of the great fears of Protestantism in its worship 

has been that of appearing to put any claim on God through what is 

said or done. While Calvin admitted to the :fàet that God used instr1.l

mentsor secondary causes such as sacraments to fulfill His purposes, 

this in no way meant, from his point of view" that God was obliged 

to use them. (25) We have seen that even to this day in the Church 

of Scotland the ethos of austerity in the cult witnesses to the fact that 

God rules in sovereignty over His Church; this may be said des pite the more 



p.l89 

recent tempering forces of liturgical revival. The Protestants, and 
l , 

notably .the Calvinists .with their grea.t emphasis on God t S transcencil-

ence and man t s crea tureliness, and the Di v~e~ërt.ion to which' they 

saw themselves called to witness to in a passive way (as opposed to 

human action in thf~ sanctuary) le'ft very little theological justifi

cation or psychological yearning for aesbhetics or ritual. In a sense, 

such things were basically. irrelevant. The Eucharist, after all, was 

not a Roman Catholic IIrepetitionU but a Protestant "Memorial." '!heir 

psychological needs were met, in part, through an individual spiritual 
. 1:. 

experience achieved through certain mental acts of faith. Dom()regory 

Dix highlights this point and offers his criticism in a passage which, 

distinguishes between "puritain" and !'ceremonious" worship types: 

••• the pur11iainth~ry is that worship 
is a purelymental activity,. to be ex
ercised by a strictly psychological 
'attention'to a subjective emotional 
or subjective experience ••• all extern
al things which might impair this strict
ly mental attention have·no.righttul 
place in lt ••• lts principal defect is 
its tendencyto ~verbalism', to suppose 
that ~. àlone can express or stimul
ate the act of worship. Over against 
this ••• theory ••• stands another -the 'ce
remonious' conception ••• whose foundation 
principle is tha t worship as such ls not 
a purely intellectual and effective ex
erciee, but one in which the whole man
body as well as soul, his aesthetic and 
volitional as well as his intellectual 
powers- must take full part. It regards 
worship as an tact' just as much as an 
'experience. ' (26) 
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It ia interesting that in tracing the increasing lit

urgical emphasis in the Church of Scotland in this centur,y it was 

noted that one of the reasons for change was the fact of man's in

creasing psychological understanding of himself as a being who res~ 

ponds to life with his whole person. He is appealed to by lire, and 

responds to lire, not only menta~ but as a body-soule Colour, 

action, words, attitudes, pictures, sounds, -all have a profound 

effect upon the human personality. Preaching alone, as a psychological 

instrument, cannot be considered as whol~ effective outside a larger 

context of worship which makes use of and appeals to the whole being. 

From the aesthetic point of view, then, Protestants of 

the Refo"rmed tradition must admit that Roman Catholic worship, and 

the Eucharist in particular has had greater psychological worth in 

ter.ms of appeal and in the creation of an atmosphere of numinous 

quality. Man therein bas been appealed to and spokento in the ver,y 

depths of his creature~ existence. The immanental approach, despite 

its dangers has provided a certain therapeutic integration of the in

dividual with the Creation and material order. This does not mean, 

however, that the Roman Catholic, despite certain striking aesthetic 

and psychological advantages bas necessari~ become a consciously 

involved participsnt in a liturgical act which he sees as an act of 

the wpole Christian connnunity, any more than the Calvinist who has 

" erred on the side of intellectualisme We have already noted that 

Casel and the Scottish Church faced a ver,y similar situation regard

ing a proper understanding and execution of the Chur~h's worship. 

The problem was not basically that of the Roman Catholics nee~ing to 
" " 

put greater emphasis on the WOrd., or that of the Protestants needing 

to pay closer attention to the matter of aesthetics; it was the need, 
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rather, ot raising the level ot oorporate involvement in the cons

ciousness ot an objective action. 

Happily, both Casel and the Scottish Presbyterian 
, 

Church agree that the Eucharist is, above a11 else, an Action, a 

communal rite otfering the liturgists participation in the Divine 

Lite, and thenee, hope.fully, the development ot ~ Christian atti

tude and a Christian lite. From the psychological viewpoint, this 

"Divine Method" 1s the sound. method. In a \\Orld ot technology which 

is so otten lacking in Jqstery and symbolism, and where the lite ot 

modem man seems increasingly alienated trom ~ture and the cycle ot 

the seasons, the Sacraments otter the non-dialectic possibility ot 
acting out the meaning ot onels existence. The sterility of modem 

lite ia otfered the hea.ling balm ot mythical interpretation. Rightly 

understood, the Eucharist ofters man participation in the ~atery ot 

Christ who sums up all things in Himselt. 

Whether or not then, one accepts Casells wholehearted 

attachment to the idea ot the Pagan dromenon as a basis tor ex

plaining the real presence of the pa st historie acts ot salvation in 

the cult, one must attest to the tact ot the psychological worth ot 
cultic ritual involvement for creating an atmosphere and building up 

a sense of being 'the Christian comnmnity. 

d) Casells Importance for Reformed Theology. 

Casel apparently never expressed his views in any scho

larly fashion on th,e subject of Reformed theology, and probably 
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spent 1itt1e time reflecting upon the relationship between bis 

mystical approach and the worship of the Reformed churches. 

His point of view alwa.ys rema.ined traditionally Roman 

Catholic; he consistently upheld the real oblation-character of the 

Eucharist as opposed to the Protestant tendency to regard the Eucha

rist as a mere "expression" of the Faith.. Casel' s impression of 

Protestant worship waB that of a cultus characterized by an attempt 

at a "subjective and 'psychological multiplication of the atonement 

deeds. 1t (28) The life, death, resurrection and exaltation of Christ 

must take place in the œarts of'the worshippers: His death must be 

Bubjectively felt and coutemplated. 

It was with alarm that Casel linked this Protestant 

psychological ~sticism ~th the liturgical temper of newer Roman 

Catholic scholars. He believed that these fellow Churcbmen saw in 

the Eucharistie mwstical celebration of the Work of Salvation, the 

possibility of involvement chiefly in subjective terms. The litur

giesl signs, he fe1t, they regarded primarily from the viewpoint of 

activating teaching instruments. 

C~sE;ll"s opposition to such trends" cu~iously enough, 

places him in this instance on a line of parallel thinldng with Karl' 

Barth. Plooij indicates that while casei opposes the interpretation 

of Christia~ty as faitrr in a series of revelations which finally 

through sorne theo1ogical process become éharacterized in philosophic

al categories, Barth does the sarne in setting himself against a 

"dingliche" (cheap) theory of the Chr:Lstian revelation. The ibund

ation-stone of Barth's theology is the fact of the revelation of God 



p. 193 

Himself~ which~ far !rom being a subjective entity is an actual 

happening. Similar to Casel's abhorrence of subjective psychologic

al mysticism in Roman Catholicism~ we find Karl' Barth objecting to 

a11 so-called "experience theology" and lIexperientiall'piety" which 

are taken to be superficial to Gad in His omnipresence. (29) 

It is Plooij's opinion~ therefore~ that Casel's Mys

tery Teaching clears the path for a renewed theological debate be

tween Roman Catholic and Reformed theology. He sees this as partic

ularly true concerning dialogue over the matter of the Real Presence. 

The Reformed rejection of the doctrine of transubstantiatlon has 

always been a rejection of a "dingliche" notion~ namely~ a rejection 

of a theory which bas contracted space and time and suggested that 

Christ is actually seen with the eyes~ touched by the hands~ eaten 

and drunk by the mouth~ and digested by the human body. It ia this 

doctrine of transubstantiation 'which hasbeen so unacceptable te Re

formed theology and to which Casel' s Mystery Teaching provides the 

possible bridging concept. ·The MysteriumChristi, i.e.: the hidden 

historical eschatological salvation reality of Christ's transitus is 

present to us under the veil of symbolism~ not historically~ but sac

ramentallY. Thus~ because the sacramental symbolism and the historic

al reality of the sign and the eternal reality of the meaning are to

gether~ the participation of the faithful in the Sac rament means at 

the same time participation in the Mysterium 0hristi. The teaching 

of the mystical reality does not correspond with that of the concept 

of the "voortgezette incarnatie" (extended incarnation) P100ij as

serts~ but honours the distance between the historical reality in 

which the Church 1ives~ and the eternal rea1ity of the MYsterium Christi. 

To be sure~ there is a definite connection between both realities in the 
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Sacrament 1 but this connection does not take the form of ete mit y 
, -

becoming time; ratherl it meana a fulfilment of' the hiatorical realitl'" 

in the etemal realitl" of the Myaterium Christi. Thie fulfi11ing takes 

place through s~cramental"grace. But this grace is againl not a "vir

tus" that is poured into the souls of the faithful l but a freeing from 

bonds througha binding ,to Christ and His, ~etery • The death of man

kind and its resurrection with Chris,t is, once and for a11 accompli shed 

on Golgotha and done again and again bl'" faith"s, participation in the 
;·1 

Sacrament. As suchl we are brought to the place of salvation~ This 

we mal" term as lia psl"cho-somatic exparience of'historical ealvation 

which is made manifestin a freedom that loves the Triune God and onet)"s 

fe110ws in Christ.'11(30) 

Casel's ~stery teachingl thenl is in principlel accep

table to Reformed theology for we see that the Reformed point of view 

of llfinitum' non capèx infiniti-'" is therein honaured. Etemitl" does 

not became time sa that time mal" capture etern~tl". It warks the other 

wal" around: etemitl" captures time and makes it holl": "infinitum 

capit finitum."(3l) The Sacrament is samething quite different than 

a "visible ward" anl.y; it is primarily a salvation or redemptive media. 

Ploaij states: 

The ward of salvation :i.s God' s love in 
Chri'st gaing into the world ta bring 
,the world in judgement and grace back 
to God. The Sacrament is the movement 
of manklnd tawards God insofar as men 
are subjectively involved in the IVs
terium af Christie transitusl that iS I 

in his sacrifice of death leading ta 
life ete mal in God's kingdom. (32) 

, 
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... 

Here we have two complementary movements: that of Gad to the world 

through "the incarnation and the word;'" that of the wo~ld to God 

through "the transitus Christi and the sacrament." (33) 

The fact that Cas el 's theology has produced some con

nective points wi.th what Plooij terme "the J'lew reformed theology" 

1s something Casel himself very likely would not have imagined; it 

is, indeed, something which only this present ecumenical ageicoUld 

permit. . 
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v.- AN EVALUATION OF CASEL'S'-MYSTERIENLEHRE 'FOR'THE';:MÜDERN' CHURCH 

We have observed that the Fact of Mystery has been 

expressed in various ways in dealing with the Eucharist. Casel' s 

method was to see the M.ysterium chiefly as God's saving activity 

made present through the aultus. His 'çritics generally took the 

view that the word Mystery indicates not so much God 1 S acti vit Y , 

but chie~ the mwsterious character of His Being as revea1ed Truth. 

There does seem to be however, a genera1 agreement on Caselts mâin 

point concerning grace; the Christian ls sean as liv!Dg in the know

ledge and power of Christts redemptive work constantly becoming pre

sent in him. Grace 1s not a Usomethinglt which nows from the fact 

of redemptlon to the believer, but the lite of God empowering the 

believer. Christ, from tbis perspective, is a synthesizing Reality 

who embraces aIl. Caselts approach goes far beyond the thought of 

Mystery as mere truth which lies beyond reason and revelation as that 

which is addressed to the mind alone. It is the DiVine self-communic

ation; lt is the Reality of God, hidden, yet communicated. 

The above is an extremely helpful concept from mich 

Roman Catholics and Protestants alike have benefited. Even when Casel 

goes on to insist that the liturgyand especially the Eucharist is 

indeed the mode .Qf ente ring into this redemptive reality, much agree

ment remains. The active participation of the liturgical commun1ty 

in an objective action is valid, bbth from the theological and psycho

logical standpoints. Through the rltual expression of faith the wor

shipper enters into the sacramental reality of the living Christ who 
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lives anew in him and thereby vitalizes him with all the benefits 

of his death, resurrection and,7exa.ltation. There is a senae of 

entering into the work of Christ in a cooperative way. Here is a 

liturgical joining of the communal Body, the Church, with the Head 

who takes the Chur ch into His Heavenly Offering. The Chur ch offers 

Christ in offeringherself, for she is Christ's Bride. 

Casel's ~sterienlehre, however, goes much farther 

even than this. He insists that the worshipper thrOugh the liturgy 

is taken into the transitus movement of Christ from passion to glor,y, 

and so reli vas the Mystery of Christ. He enters into the work of 

Christ, not merely through an objective rehearsal of the historie 

acts and a celebration of their supra-historical and eschatological 

fulfilment, but he becomes one with Christ in the redemptive act it
self which overle~ps historie time and becomes sacramental reality. 

Christ performs in ~ what ws done in Him;' the history of salvation 

becomes our personal and corporate history; we die with Him in His 

passion and rise with Him in His resurrection in a s~cramental way. 

This is no mere sharing in the glorified life through its living 
effects.· We-live out now, what was His previously and what is His 

eternally. The Eucharist therefore, becomes the realization of 

Christ's sacrificial offering, rather than being thought of so much 

as the Church's.objective offering of the Lord. 

Charles Davis bas pointed out that this theory raises 

problems concerning the possibility of acknowledging the effect of 

the unique historie acts of Christ upon the worshipper. TheBe uni

que events of Christ's life, he suggests:the death and resurrection, 
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fluence us. Nor would they themselves 
be present in the liturgy, but"on+Y 
their reproduction in us. (34) 
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We have observed that J~nn sees similar dangers in Casel's 

Eucharistie thought, particularly in the threat it poses to the 

idea of the Sacrament being the objective offering of the Sacrifice 

of Christ in its unique historie reality. 

Casel, quite naturally dl. d not attempt to prove his 

theory. Apart from an appeal to God in His Mystery as the Principal 

Cause or Causal Influence for effecting°in the present what took 

place in the past, one observes no de finit ive statement as ta ~ 

the very historical work of Christ becomes present in the liturgy. 

The nfunctional" idea of the Mysterienlehre, rests in Casel's under

standing of its origins in the concept of the dromenon from the Pagan 

~steries.These Hysteries, as ve saw, had no historical basis as 

compared with Christianity's fundamental historicity, and one cannot 

but share the reservations of Rahner and Jungmann. While the idea 

of reliving the Mystery of Christ in the liturgy may be extremely 

helpful on many levels, it is difficult to see how Caselts complete 

interpretation ~ be !Ully accepted without running the risk of 

denying the Gospel. It can never be said to be essential, as such, 

to the corparate life of the Church. 

The fact remains, however, that the "Divine Method" ta 

which bath Casel and Wotherspoon witness comes from a common appre

ciation of the Pagan Mysteries, and contains values which tend to 
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encourage a corporate sense of the Church gathered in a cultic act

ion around the Fact of the Incarnation. In this sense, Casel's in

sighte are extremely valuable. Perhaps the answer lies, as Jung~ 

mann suggests, in an approach akin to that of Gottlieb SÔhngen where 

sacramental reaJ.ity is taken to mean that the saving act of Christ 

becomes present through a sort of "image of the Redemptionlt . (35) being 

created in those participating in the Eucharist. The extemal ritual 

of the Chur ch is here taken to be an effective sign containing the 

reality it signifies. The communicant is offered up with Christ and 

thereby receives sanctification. The redemptive act itself ia not 

produced in the worshipper, but its effect, which is grace. This mo

dified view of Cas al 's Mystery theology would seem to indicate a 

wide area of possible agreement between Roman Catholic and Protestant Eucha

risti~ thought eapecially now when both traditions think of the Sacra-

ment increasingly in terme of a corpo rat e . liturgical action~ Here in 

fact lies the basis for what is even now a common understanding of 

anamnesis. 

E. Masure in speaking of the three realities present in 

every Sacrament~ the past, present and future- makes an interesting 

comment on the Myetery Presence which might well summarize one obser

vation which tbis comparative thesis has brought to light: 

Soulignons ••• la valeur intrins~que de 
ces t rois réalités, dont la premi~re 
n'est· rien moins que la passion du 
Christ, contenue ici comme un myst~re 
toujours existant: comment? peu im
porte, que ce soit A la mani~~e de 
Dom Casel ou autrement, c'est un fait. 



L~impOrtant, c'est que le myst~re soit 
lA; cette affirmation nous suffit pour 
eXpliquer la cau~~~ité sacramentaire. 
La seconde I!!,c'est la gràce, et la 
tro~~i~me, en gage ou en espérance.~. 
c'est la gloire ou la vie étemelle. 
(.36) 

This, surely, must be the attitude of the modem Church. Casel has 

pointed the way in Roman ·Catholicism; others in~Protestantism have 

independently grown towards someof his conclusions. The meeting 

groUnd must be ultimately in the Mystery which is recognized as be-

. !Dg ther~. The exact description of its presenc~ is impossible. 
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VI.- CHRISTI'ANLIFE'AND COMMUN]TY 

This the sis as a comparison between two approaches to 

the Eucharist as Mystery constantly mises issues having to do with 

the matter of Christian life and community. The tension between the 

aspects of transcendence and immanence which has been observed, the 

new incarnational appreciation within Protestantism coming in part 

trom a revised understanding of the nature of man, the by-pass~ of 

many of the historical factors which have kept Roman Cé,tholics and 

Protestants apart, and particularly as regards a new appreciation of 

the Eucharist, all witness to the need,...for a fresh look at" the Church's 
self-understanding today. ' 

Charles Davis has commented that the inner motivating 

force orthe history of liturgical development has been the pastoral 

concem of the Church. From our brief survey of the beginnings of 

the~turgical movement, we can° agree that this movement has been and 

i5 

••• a down-to earth pastoral movement, . 
working for the renewal' of the Christian 
life of o~nary people as its centre and 
source. (:37) 

We have observed that one of Casel' s fundamental con

cerns was that of developing a true understanding of Christian faith 

and life through his insights concerning the Mysterium and the cultic 

act. Man's sense of isolation indicated to htm the dire need for the 

,~ 
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Church to ,be the mmmunity of 'the faithful; to vièW religion as dy

namic lire as well as doctrine. Casel saw the curse of the Chur ch in 

the point of view which took the Body of Christ to be: 

a thing exterior from which men might 
receive life, not a thing into which 
men must be inm rporated that they, 
may live within its life. (38) 

This concept of the Church for Casel denied not onlyits oorporate 

nature, but its work, namely, the involvement of its members together 

in the primary Act of objective reality, the celebration of the 

Eucharist. Consequently, it could only mean an impoverishment of 

the Christian life of the baptized. 

It has been sean that Casells new'approach to the lit

urgy, and a similar reassesment by some orthe Church of Scotland at 

approximately the same time, offered hope for a common malaise. The 

Eucharist in particular began to be thought of as the vehicle of the 

impartation of the life of Christ. The rhythms and symbols of the 

cultus were taken to be infused with His Mystical Lite. Worship took 

on a corporate consciousness, thus increasing a sense of the Church. 

The worshipper, giving over his 1ndividuality to the common action, 

was taken up in a cooperative oblation before God and in God. 

It appears that one 0 f the chief problems tO'.'.'Which Casel 

and his followers and such a person as Wotherspoon and others in the 

Church of Scotiand were addressing themselves, was the lack of a suit

able ecclesiology, both on the theoretical and practical levels. On 
the Roman Catholic side, scholastic factors made it very difficult 
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for the development of a sense of.corporate priesthood in the l1turgy. 
. . 

On the Protestant side, particularly that represented by the Chur ch 

of Scotland, the Calvinistic orientation towardsGod in His transcend

ence, and the accompanying tendency to think of man a.s merely a passive 

recipent before God, rendered the realization of individualpriesthood 

in any corporate and cultic manner, a virtual impossibility. The~e 

problems have pretty.well been transcended in the course of the li~ 

urgical movement; this has resulted in a new awareness of what the 

Body of (;hrist should mean. ~'lhile ail would certainly not agree with 

Dom Vonierls description of the Eucharist as a ~stery in the "eccle

siastical" rather than the "heavenly" sense, 'his comment is signifi

cant for the modern Church: 

The Eucharist is not a heavenly mwstery; 
it is directly an ecclesiastical mystery. 
When the Church celebra tes the ·eucharist
ic mysteries she does not stretch forth 
to the unseen regions of heaven; •••• On 
the contrar,y she enters into herself, 
she utters words of power, a power that 
résides within herself. (39) 

Vonierls comment highlights the log~cal working out of 

the Incarna tional Principle in terms of God 1 S immanence. In order 

to be faithful to the Gospel with its understanding of man as a soci

al being, emphasis must be placed not on the Divine Transcendence but 

upon the Divine Immanence. The Church is an immaJ.1ental, not a trans

cendental Mystery, for she lives and acta in time, albeit against the 

background of the eternal. The need exists for an ecclesiology based 

upon this understanding where the action of God in Jesus Christ is 

recognised to be the dynamdc historie Presence of the Lord in ail His 
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supra-historical l'esurrection meaning. The Spirit who Lives in the 

Church is the Immanental Conveyor of the victory of the Kiilgd,m achie

ved through Christ. 

One of the difficulties of modern man is that he finds 

himself increasingly alienated from God" or" more specifically" from 

certain traditional ideas about God. God" seen from the perspective 

of a Transcendent Person who acts to remedy situations "down" here . 

in times of crisis" is for many no longer credible. Man is more and 

more aware of a strength and power within, and has no desire to use 

God to solve problems which are his own to solve. This is the situa

tion of which Deitrich Bonhoeffer spoke: 

We should find God in what we do .lmow" 
not in what we don't ••• It is possible 
nowadays to find answers to ••• problems 
which leave God right out of the pic-
ture ••• God cannot be used as a stop-gap ••• 
he must be found at the centre of lire: 
ti life" and not oruy in death; in health 
and vigour" and not only in suffering; in 
activity" and not oruy in sin. (40) . 

As far as the Church is concerned" this means that if she is to say 

something relevant about God to the world she will <b so from the 

standpoint which is related to lire as it exists. She cannot be an 

institutional "stop-gap." God t s lire must be round in her in aU 

i ts dynamic quali ty in such a way tha tenables the Christian to ac

lmowledge Hint in the midst of a dynamic modern age. Nan's daily lire

especially in its strengths- must be recognized as having the possib

ility of being the materia.l for a cooperative association with Deity 
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who is part of this lite. This·is something~ however, which cannot 

be t~ learned without some asso~iation with the Christian Oom

munity. What we are det~rtnine~ our perspective; the Church~s task is 1 

to give modern man a true Christian outloo~ whereby he may inter-

pret his lire from the vantage-point or t~e Gospel. This being so, 

then the Christian Church must live out the ,Gospel both ritually and 

ethically. The Sacraments witness to the ract that man ma.,. be im

mersed in a process or new lite. We have observed how the .Eucharist 

seen as, ltr~t'e~ orrers man as a sociàl being~ this ritual possibility. 

More"·than this~ his being can be changed through sacramental involve

ment in the t~s orGod J and hence his perspective onlife altered. 

He Will still be a modern man, but in his strength, anddn the mater

ial order~ he will acknowledge the God 'in the midst. 

problem: 

Harvey Cox brings th~ following question to the sarne 

How do we maintain an affirmation of 
transcendence within the context ora 
culture whose mood is. relentlessly 
immanentist? (41) 

Part of the ans''ler, he suggests, might be a Itreàppropriation of escha

tology". (42) From the stcmdpoint of Christian conununity, this thesis 

. in thinking of the Eucharistie Mystery as an inunanental Presence or 

God within the perspective of a realized eschatology, in no way negates 

the importance of transcendence. It is the fact of God's transcendence, 

(God as Un~sterium) which enriches the idea of Myster,y in the immanental 

sense. The God of the Christian conununity ls never purely Immanence. 
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Here is the Presence of the Incarnate, Christ in the glor,y of al1 His 

supra-historica1 meaning. ' As P100ij has pointed out, it is not a 

matter of time capturing eternity, but eternity capturing timel 
~. r: 

Man however, must live in time, and the Church is that community in 

'Which participation in her cultic ac'ts necessari1y means 'invo1vement. 

in eternity-captured time. The immanental Christ is the etemal 

Christ. ~s does not me~ thatmodem man with an immanentist ori

entation, must necessaril,Jr become more supernatural in his thought 

, as p:!.rt of the Church. Theproblem of mod~m man is not God' s tranfJ

cendence so much as the reality of the imma.a,ence of transcendence in 

the Christian connnunity. The task of the modern Church is the task 

of beingthe fel10wship or life. It is doubtfUl if her method can 

be that of hoping to develop in man a sense of being a. ,,"homo religi

.2ill!,", a sense of Christian self-awareness, thlO ugh a' mere wi tness to 

the transcendent God; her approach must be from th~ other side.' She 

, must be so much the immanental conununity of Divine Lire that her mem

bers becoming increasinglyaware of the New Humanity being their trùe hu

manity, will no longer have difficulty in accepting the mystery of 

God' s transcendence. The words of Teilhard de Chardin spaak of this 

necessity in even broader terms: 

'Christianity must Slow itself, with all 
its resources for renewa1, now,or never: 
God, the Christ, presenting Himself as a 
focus of sa1vation ••• not simply individual 
and 'supernatural ' salvation, but collect
ive and earth-embracing 'ID 0: and a new, 
concept, consequently, of charity (incor
porating and preserving the sense of the 
earth); and aIl thjs swmned up and made 
concrete in the, .fi. gure 0 f the uni versaI 
Christ. (43) 
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One of Casel's main desires was to restore to man a 

sense of bis world as a synibol of another reality. For ,'this reason 

he refocused ~ttentiôn on the-Patristic period when, he believed, 

men were "seers of the whole. Il 'l'he theological and resultànt: ecu

menical value of thinking of synibol in the Church in dYnamicterms, 

has been illustrated in this thesis, especia~ as regards the Eu

charist·. Neither the Rom.àn Catholic nor more traditional Protestant 

approaches sucp as represerited by ·.the Church of Scotland have any 

real difficulty in thinking ôf involyement in the M;ysterium of Christ' s 

transitus. Whether or not, however, the ritual means provide modern 

man with adequate syrnholism to ensure bis subjective involvement in 

·the Myster.y, and consequentlY in a Christian life which is the result 

of a "vital ritual piety," to use Casel's term, is another question. 

le modern man So eonditioned, and is the Church so sterile, that the 

Christian in the Body of Christ ia restricted mentally to the Tillich
ian concept of "sign,1\ and is incapa.ble of passing to "synibolll in its 

participatory sense? (See Part Two,' p.llO, Reference 87) Perhaps it 

depends upon the Christian community itself, as to whether or not her 

ritual and practical life 1s not j~st n·sign'." but also "symbol." 'l'he 

Caselian approach, ,iwhlch; .~pha.s1zea.:the participative value of the 

liturgy goes beyond sign tosymbol; involvement on the part of the 

worsh1pper is not purelY ~ental, but an actual entr.y into the reality 

through action. This action always culminates in communion, the 

homely family act of eating and drinking together. Here the Christ

ian, having been activized before God, receives strength for cont

inued activity in the world on the leyel of mission and ethics: it 

1s in this sphere that the Church moves from her cultic action to act

ivity which renders her not on).y a Itsigl;l,1I but also a potential IISym

bol" for those who would receive her invitation. 
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The matter of "sign" and IIs;yinbol'~, then, is important 

from the stendpoint of achieving a fruitful cOnception of Christian 

community today. In contrasting two approaches, those highlighted 
> ' 

on the one hand by Casel andWotherspoon, and on the other by Torr-
ence, this becomes especially clear. With' Tor~ancels position, we 

noted that the Memorial Action of the Eucharist was minimized and 

emphasis placed on the reception of communion as a strengthening 

for Christian life and service in the world. The invitation given 

to man to join with the Church, is an invitation to a community of 

moral and ethical nature which f\Dldamentally is a comnmnity of 

"signlt andnot "synibol," baving little to do ,with liturgical parti

cipation in Reality apart from communion. TheCasel-Wotherspoon 

approach however,. with its emphasis on cultic memorial as well as 

communion, indicates that, strengthened for service in the world, 

the Chur ch ,invites men to Pl rticipation in a community l'bich is not 

only "sign" but "symbol" in the sense of being an ontological creation 

and a living organism imbued with the fiow of God 's Lire. She invites 

man to a dynamic confrontation withthe meaning of his lire, and not 

to Just a moral interpretation.This is far more likely to appeal 

to modern man with his immanent al orientation than the approach which 

emphasizes transcendence and seem.s unwilling to take God t a immanence 

seriously as far as Christian community is concerned. 

Having ,said this, one qualification needs to be made: 

even if the Church i! a real symbol, and not just a sign, there is 

still no guarantee that men will recei ve herinvitationl At the 

present moment the Church is rejected by many because of the fact 

that'she is so often only a sign; this is something which she de

serves. The poesibility exists, however, that should the Church 
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truly be a symbol, she might well be rejected-but .for the wrong 

reasons. The true scandal of the Gospel has nevèr been overly-

popular. Participation in Christ involves crucifixion as well as 

resurrection. There issomething in the humanpsyche which rebels 

at the idea of God becoming Man. An immanental God which makes of 

the via'· crucis the via gloriae can neve~ expect overwhel.m1ng;?accep

tance. A transcendent God in his higb heaven a "God-of-the-Gaps" 

is much safer. Realized eschatology 1s sometimes more dangerous 

tban an eschatology of a less realized nature, for when Christ's 

victor,y is considered present reality, life in this world must be 

takenall the more seriously. It is not suffiçient to endure the 

vagaries : of earthly existence with one' s mind in the cloude. 'Ibis 

earthly existence i,s the very material of salvation and the way to 

glor,y. Personal and social responsibility, therefore, islaid upon 

every Christian who believes that he shareswith Christ in working 

out the world's salvation in the Sacrament •. 
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VII.- FINAL CONCLUSIONS 

This comparative stu~ of the Eucharist as MYster.y 

from the Caselian and Scottish Presbyterian positions bas revealed 

both s:imila.rities and differences. Many of the divergences of 

thought have shown themselves to be in fa ct complementary in the 

wider context of MYstery, and to depend upon differences in eccle

siology and different understandings of the nature of man. A comb

ination of factors-theological, historical and psychological, have 

been seen to work their influence here. 

Ma~ of the reservations concerning Casel's Mysterien

lehre appear justified. While Casel appears to have had no desire to 

erect a new system of theological thought, the substance of his theory 

and the thought forms in which he presents it seem somewhat alien to 

the modern mind. He might weIl be accused of presenting a new scho

lasticism under the guise of an interpretation of the MYsterium, 

which in fact purports to reject aIl such philosophising. TheJ:!ys

terienlehre emerges as a corrective in the modern situation, but its 

pres~ntation comes from a mind that is conditioned by a tradition which 

in many ways still reflects non-patristic and non-primitive influences. 

The .tact remains, however, that despite the manner of 

Casel's apologetic, he presents an understanding of the Eucharist which 

is dynamic and not static, cosmic and all-embracing. He has made poss

ible in our own day a transition in thought on the Eucharist which fits 



p.21l 

in more readily with the modern understanding of man and life in 

the pulsating, questing modern world. In affect, the' Mysterienlehre 

opens the posaibility for twentieth centur,y man to appropriate the 

Eucharist and its meaning in a way that older presentations could 

never do. The fact that this ~ppropriation will likely not take 

place in an exact acc~ptance of terminQlogy or his theory in toto~ 

makes no difference. The 'breach has been made. Points of ecumenic

al convergence do not rest on the intricacies of his interpretation, 

but on the fact that through him, a modern acceptance of the Sacra

ment in modern categories of thought now appears a distinct possi

bility. 
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