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About This Issue 

Second in a Series: 
Vatican II Are We There Yet? 

This is the second in a series of four issues 
that will arrive on your doorstep between 
the 40th anniversary of the opening of the 
Second Vatican Council and the 40th 
anniversary of the promulgation of the 
Constitution on the Sacred Liturgy, 
approaching the Constitution on a sec
tion-by-section basis to guide reflection on 
the pastoral reality in which readers find 
themselves in the light of the call of the 
Council Fathers. 

The last issue (Bulletin #172) focused on 
the foundational principles out of which 
the reform arose as expressed in articles 
1-19 of the Constitution. The present 
issue deals with the various norms that 
have guided and will continue to guide the 
shaping of the liturgy for the 21" century, 
as expressed in articles 21-46. Bulletin 
#174 will deal with the specific reforms 
called for in the celebration of the 
eucharist and the other sacraments 
(articles 47-82). And finally, Bulletin 
# 1 7 5 will focus on the concerns of the 
final chapters of the Constitution: the 
divine office, the liturgical year, and sacred 
music, art and furnishings. 

Part II - Norms 

It can be said that the first section of the 
Constitution, dealt with in Bulletin # 172, 
established the "why" of the liturgical 
renewal. This second part establishes the 
"how." Like the theological principles that 
underpinned the work of renewal these 
norms regarding how the work will unfold 
are of an enduring nature and are meant to 
remain before our eyes constantly as the 
ongoing task of the renewal of the Church 
continues. These include: consultation 
with scholars and experts in the many 
disciplines that inform the renewal, the 
balancing of the hierarchic and communal 
nature of the Church, the teaching and 
pastoral character of the liturgy, adapta
tion to peoples' cultures and traditions. 
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This section also highlights the local 
Church and charges it with the role of 
promoting the liturgical life of the 
community and the liturgical formation of 
everyone in it. The articles in this issue 
examine these norms and outline how the 
Church has observed them throughout the 
forty years since the Council. 

Sherri Vallee's article appears "In the 
Spotlight" as an example of the ongoing 
work of opening up the treasury of scrip
ture within the liturgy under the guidance 
of modem scholarship and pastoral 
sensitivity. 

Brief Book Reviews are back in this issue 
offering some recommendations for your 
limited reading time. And, of course, our 
Sunday music recommendations for the 
fall make their appearance. [!] 



VATICAN II: ARE WE THERE YET? 
PART 2 - NORMS 

GENERAL NORMS FOR RENEWAL 
11Maintain the Tradition, 

Remain Open to Progress": 
The Role of Scholars and 

Experts in Liturgical Renewal 

That sound tradition may be retained 
and yet the way remain open to 
legitimate progress, a careful inves

tigation is always to be made into each part 
of the liturgy to be revised. This 
investigation should be theological, 
historical, and pastoral. Also the general 
laws governing the structure and meaning 
of the liturgy must be studied in con
junction with the experience derived from 
recent liturgical reforms and from the 
induits conceded to various places. Finally, 
there must be no innovations unless the 
good of the Church genuinely and 
certainly requires them; care must be taken 
that any new forms adopted should in some 
way grow organically from forms already 
existing. 

As far as possible, marked differences 
between the rites used in neighboring 
regions must be carefully avoided 
(Constitution on the Sacred Liturgy, 23). 

The liturgical books are to be revised as 
soon as possible; experts are to be employed 
on this task and bishops from various parts 
of the world are to be consulted 
(Constitution on the Sacred Liturgy, 25). 

Mary M. Schaefer 

Four hundred years before Vatican Council 
II, and thanks to the invention of printing, 
the Roman Breviary ( 1568) and the Missale 
Romanum of Pius V (1570) replaced with a 
uniform text the multiplicity of variant and 
even "corrupt" versions of breviary and 
missal-the legacy of the manuscript 
tradition of the Middle Ages. To further 
liturgical uniformity, the creation of the 
Sacred Congregation of Rites (1588) 
following the Council of Trent centralized 
governance in such a way that liturgical 
revision was virtually excluded. Unfortu
nately, liturgy could then be understood as 
the correct fulfillment of rubrics. This 
reform by Pius V was carried out "from 
above." 

In linking the revered tradition of the 
liturgy with "legitimate progress," the 
Constitution on the Sacred Liturgy1 

( 23) 
charts a bold new path for the liturgical 
reform mandated by Vatican Council II, a 
path that embraces conversation with 
modernity and its cultural values. It will use 
modem methods of knowledge gathering: 
• studying structures and content to 

determine liturgy's general principles; 

Also known by its Latin tide, Sacrosanctum Concilium. 

Mary M. Schaefer (Ph.D., Liturgical Studies, University of Notre Dame), Professor, Atlantic 
School of Theology, Halifax (retired), is a member of the Consultants' Committee, ICEL. 
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• utilizing methods of comparative liturgy, 
thus opening up the field to ecumenical 
insight; and 

• taking experience as a source of 
theology, consulting even what might 
be called experiments or applications to 
particular situations ("induits"). 

No innovations for innovation's sake, but 
always rooted in tradition, the aim of this 
reform is to nourish the Christian life, 
adapt to the needs of the times, foster 
union among believers, and call the whole 
of humanity into the Church's household.1 

Historical Background: 
The Liturgical Movement 
Sacrosanctum Concilium's requirement that 
liturgical reforms be based on scholarship 
had long been characteristic of the 
Liturgical Movement and its four phases. 
Beginning with a reform of Benedictine 
monasticism in Solesmes (France) around 
1830, it developed firm foundations in 
Europe with research and scholarship, put 
these at the service of popular pastoral 
liturgy internationally, and finally found its 
work endorsed by legislated reforms.3 From 
reform and renewal of spiritual life to 
rediscovery of historical and theological 
foundations for the celebration of believers' 
common life of faith, then broad and 
popular dissemination of the discovered 
principles and conclusions, finally 
codifying these in law for the purpose of 
deepening the spiritual life of all 
Catholics-such was the program. 

Interest in liturgical history and principles 
developed in a kind of groundswell as 
scholars, parish priests and laity assembled 
in the Low Countries and Germany and 
later in North America, where Liturgical 
Weeks were especially oriented to pastoral 
practice. Such educational meetings, 
initiated by Benedictines and continued by 
diocesan groups, provided a school for 

interested laity as well as parish priests and 
provided a welcome forum for the input of 
scholars and educators. Collaboration by 
editors and publishers spread ideas and 
stories of success. In these gatherings and 
publications what might have remained 
parallel tracks of elitist scholarship and 
popular education interacted, with renewed 
insight and energy gained on both sides. 

Papal Initiatives 
and Participation 
For reformed liturgical celebrations to be 
viewed as legitimate and effective for the 
entire Roman Catholic Church, the 
central legislative arm at the Vatican had 
to act. Papal documents led the way. A 
former choir director, Pius X called for the 
laity's "active participation in the sacred 
mysteries and in the public and solemn 
prayer of the Church," especially through 
frequent communion and through music. 
The motu proprio, Tra le sollecitudini of 1903 
signaled that the by now substantial body 
of scholarship was bearing fruit. 

Proposals for reform of the liturgy of Pius V 
had been made long before Vatican 
Council II. Liturgical initiatives under
taken by the scholarly Pius XII 
(1939-1958) and served by the scholarship 
of experts were the immediate forerunner 
of Vatican Il's Constitution on the Sacred 
Uturgy. In the spring of 1946 Pius XII had 
asked for a study of the possibility of a 
general reform of the liturgy. In July of that 
same year he proposed that a "special 
commission of experts" offer concrete 
proposals. Even with its veiled negative 
references, the publication of Mediator Dei 
(1947), the first encyclical to be wholly 
devoted to liturgy, gave the Church's prayer 
a whole new prominence during an era 
when dogmatic teaching and canon law 
reigned supreme. Then in May 1948, a 
commission for liturgical reform was 
appointed with Fr. Annibale Bugnini, 

2 Documents on the Ururgy 1963-1979: Conciliar, Papal and Curial Texts (OOL), 1.1 "Constitution on the 
Sacred Liturgy." For discussions of how well the Church has addressed these aims to date, see National 
Bulletin on Ururgy # 172 Vol. 36. 

3 Virgil C. Funk, "Liturgical Movement, The (1830-1969)", The New Dictionary of Sacramental Worship, 
ed. Peter E. Fink (Collegeville: Liturgical Press, 1990), 695-715; here 698. 
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C.M., a Roman university professor of 
liturgy who would be the "chief architect" 
of the Roman liturgical reform, as its secre
tary.4 In this same year the semi-official 
liturgical journal Ephemerides Liturgicae 
(which Bugnini edited) undertook to 
survey 100 liturgical experts. The resulting 
article, "Toward a general liturgical 
reform," planted the seeds that were to 
mature in the Constitution on the Sacred 
Liturgy. Working in "absolute secrecy," the 
commission appointed by Pius surprised 
the world's Catholics with the restoration 
of the Easter Vigil in 1951. This was 
accepted with such enthusiasm that in 
1955 the celebrations of Holy Week were 
revised. The First International Congress 
on Pastoral Liturgy (Assisi, 1956) broached 
two important subjects for pastoral liturgy: 
the use of the vernacular (which aroused 
special controversy) and the reform of the 
Divine Office. This same year a consulta
tion with 400 bishops on reform of the 
Office was undertaken. In this instance, a 
small body of scholars had consulted with 
bishops as pastoral experts, then handed on 
the completed revisions to the legislator, 
the Congregation of Rites. Reforms of 
almost all of the liturgical books, including 
Pontifical, Missal, Calendar and Mar
tyrology, and the simplification of the 
rubrics, were the work of the Pian Com
mission (1948-1960) [i.e. the commission 
appointed by Pius XII] "composed 
exclusively of scholars."5 

Without the high degree of papal commit
ment during these years: the interest and 
initiatives of Pius XII, the far-reaching 
pastoral vision of]ohn XXIII (expressed in 
his own reforms to the Missal, Calendar 
and Office in 1960---reforms that were 
important though short-lived because of 
the Council), and the day-to-day par-

ticipation by comment and suggestion of 
Paul VI, it is questionable whether the 
remarkable reform outlined by the 
Constitution on the Sacred Liturgy could 
have been successful. When on January 29, 
1959 John XXIII (1958-1963) announced 
Vatican Council II, there had already been 
more than a decade of productive liturgical 
reform engendered by scholars, experts and 
selected members of the episcopate. 

Conciliar Preparations: 
The Preparatory 
Commission 
on the Liturgy 
In 1960, in order to prepare the schema that 
would be debated by the Council Fathers, a 
Preparatory Commission on the Liturgy, 
comprised of about 65 members under the 
presidency of the Cardinal Prefect of the 
Sacred Congregation of Rites, was estab
lished with Annibale Bugnini as its 
secretary. Seeking a mix of nationalities, as 
well as pastoral, cultural and spiritual 
experience, the net was cast widely for 
bishops (many of whom were scholars) and 
academics. From where did these men 
come? Some came from the monastic study 
where their lives were devoted to 
scholarship, others from theological class
rooms and pastoral institutes. Some were 
leaders of the Church; others worked in 
relative obscurity. All were students of 
some aspect of the liturgy. Drawn from five 
continents, bishops and scholars worked 
collegially with consultors. They repre
sented the whole variety of competencies 
then understood as contributing to the 
study of liturgical issues; on specific matters 
additional advisers were called on. Mem
bers of different orders and congregations 
of religious incorporated a range of 
spiritualities. Since John XXIII intended 

4 Frederick A. MacManus, "Bugnini, Annibale," New Catlwlic Encyclopedia, v. 18, Supplement, 1978-88 
(Washington, D.C.: CUA, 1989), 46-48. This remarkable man, between removal from office and 
eventual diplomatic exile as Apostolic Pro-Nuncio to Iran, compiled a day-by-day memoir of the 
liturgical reform which allows the reader to follow the dynamic interaction of personalities, debates and 
decisions. See Annibale Bugnini, The Reform of !he Liturgy 1948-1975, trans. Matthew J. O'Connell 
(Collegeville: Liturgical Press, 1990). 

5 The Ritual was even set in type but not published, because the Council was already on the horizon. 
(Annibale Bugnini, The Reform of !he Liturgy 1948-1975, trans. Matthew J. O'Connell [Collegeville: 
The Liturgical Press, 1990], 10.) 
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that the council be pastoral and speak to 

the modern world, parish priests and 
directors of liturgical centres, as well as 
diocesan bishops were invited to join the 
commission. They too were understood to 
possess a special kind of expertise. 

In those halcyon days, debates and 
disagreements within the commission were 
understood to be useful indicators of prob
able reactions when the work would finally 
be submitted to the Council Fathers. AI> the 
draft text approached completion, there was 
great concord on all but one subject: music. 
It may be that efforts subsequent to the 
Council to provide suitable liturgical music 
for assemblies were hampered by the 
inability to achieve an openness to 
contemporary musical culture early on. 

The most controversial issue for the 
Preparatory Commission was the intro
duction of the vernacular. Because of 
disagreement from within and without, it 
became clear that any solution must 
include the use of Latin as the clerical litur
gical language side-by-side with restricted 
use of the vernacular. The thinking was 
that the vernacular-refused before by 
Trent, called for in 1956 by the ABsisi 
Congress-would prove acceptable on the 
basis of the faithful's need. The issue was 
brought to a head on Feb. 22, 1962 when 
Pope John XXIII promulgated Veterum 
sapientia calling for the intensified study of 
Latin in seminaries. If this initiative had 
been successful, it is questionable whether 
the liturgical reform could have taken root 
so very rapidly in the diverse Roman 
Catholic cultures worldwide. For the 
chasm between "educated-in-Latin" clergy 
(having a particular expertise unrelated to 
current academic methods and knowledge) 
and the laity-all but the few who were 
classics and medieval scholars-might 
have persisted. 

When all was said and done, after periods 
of intense work, common prayer and 
debate, tensions and frayed nerves, the 
commission members arrived at a 

remarkable state of agreement. Forty years 
later it can be seen that not all these men 
continued along the trajectory they had 
corporately endorsed. A very few were to 
have second thoughts, attacking aspects of 
the reform or working along more 
conservative lines. This makes the Com
mission's common mind, to be endorsed in 
the vote taken for the Council's first 
constitution, so remarkable. 

The draft text of the Constitution was 
approved on July 13, 1962 but changes and 
important omissions were carried out 
secretly. Lost from the text, for example, 
were decentralization of decision-making 
and communion in both kinds for the laity. 
Practical applications of the reform were to 
be left to the Holy See. 

Vatican II (1962-1965) 
and the Constitution 
on the Sacred Liturgy 
Different in composition and working 
practice from the international Preparatory 
Commission for the Constitution on the 
Sacred Liturgy were the "Professional 
Advisers to the Council" (periti) appointed 
by the pope. In contrast to previous 
councils, theologians could attend but not 
address plenary sessions of bishops; they 
were allowed to speak only when asked to 
in the general congregation. The great 
majority of them already worked in Rome, 
and represented traditional theological 
approaches. The "new theologians" were a 
distinct minority; some· had been in 
disfavour prior to John XXIII's pontificate. 

Others, like the sacramental theologian 
Schillebeeckx and the historian of 
theology Chenu, were never appointed 
periti, but their challenging ideas played an 
important role nonetheless. Through 
lectures and conversations the bishops and 
other interested persons were educated and 
theological ideas matured. A bishop might 
also have had his personal theologian or 
canonist; these persons were not allowed to 
attend the plenary sessions.6 

6 History of Vatican II, ed. Giuseppe Alberigo, English ed. joseph A. Komonchak (Maryknoll: Orbis, 
1995), I, 448-62. 
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A conciliar Commission on the Liturgy was 
appointed to see the document through to 
the vote. Membership was restricted to 

bishops; they were either elected by the 
Council Fathers or appointed by the pope. 
The new Cardinal President Larraona 
appointed as secretary Ferdinanda 
Antonelli, O.EM. Bugnini was among the 
25 periti and so could participate in the 
work. As the conciliar discussion began, 
the text was described as very good, 
pastoral, moderate and balanced. A vote 
took place on December 7, 1962, at the end 
of the first session of the Council. The great 
majority voted for the document, 11 were 
against, while 180 voted their approval 
with changes. 7 The final vote on the 
emended text was taken on December 4, 
1963: 2147 in favour, 4 against the 
Constitution on the Sacred Liturgy. 
Sacrosanctum Concilium was the first 
document to be debated and accepted by 
the Fathers of Vatican II. That it corres
ponded to the needs perceived by the great 
majority of the world's bishops-indeed, to 
a greater extent than later conciliar 
documents it had been drafted in 
consultation with them-is shown by the 
near-unanimity of its acceptance. This 
could only have resulted from the mode of 
collaborative work and consultation that 
sought both academic and pastoral 
expertise, surveyed Church leaders repre
sentative of the various cultural situations, 
and worked to be inclusive of the needs of 
the modem Church within the lines laid 
out by tradition. 

The Constitution on the Sacred Liturgy was 
the first product of the Church gathered 
together from the world's far comers to 
undertake a dialogue with the world. In 
keeping with its status as a document of 
modernity, Sacrosanctum Concilium 
endorsed a "communication model" of 
liturgy. "For in the liturgy God is speaking 
to his people and Christ is still proclaiming 

his Gospel. And the people are responding 
to God by both song and prayer" (33). This 
privileged dialogue takes place through 
human communication-actions, gestures, 
symbols, words, silence. Communication 
among human beings is God's chosen way, 
through the Holy Spirit's agency, of 
communicating the Word made flesh. And 
the incarnate Word in his role as mediator 
and as high priest of the liturgy, expresses 
and deepens the return of the world to 

God. If communication is the new model, 
then it must be achieved through sharing of 
knowledge, experience, wisdom and insight 
in a new collaborative process involving all 
levels of the Church. Even the model of 
scholarship had changed to honour the 
wisdom gained from experience, to 
discover the Spirit at work in the 
Churches. The success of the Constitution 
on the Sacred Liturgy was clearly related to 
its mode of preparation. Sacrosanctum 
Concilium had promoted collaboration 
among many sectors of the Church. In the 
decades following, not just office-holders 
but a broad range of persons too numerous 
to count would feel that their charisms and 
insights were drawn into renewal of the 
liturgy. Consultation and collaboration 
were to become the pattern for ongoing 
preparation and critique of the ritual books. 

Implementation of the 
Constitution on the 
Sacred Liturgy 
In order to implement the newly accepted 
Constitution, a Consilium was established 
in January 1964; the motu proprio, Sacram 
Liturgiam (January 25, 1964) announced it. 
A. Bugnini was its secretary. Since the 
mandated reform was to be the work of 
bishops and experts drawn from various 
parts of the world (25 ), only a small 
number of international personnel were 
engaged to run the secretariat. 8 The list of 
bishop-members runs almost three pages, 

Summaries of that discussion are found in Alberigo, History of Vatican II, II, 106--66. For the debates and 
curial actions of 1963 see ibid., III, 189-219. 

8 Even though preparatory commission members included bishops, their inclusion in Sacrosanctum 
Concilium 25 had been overlooked; they were inserted alongside the experts in the draft stage of the 
Constitution. 
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while the consultors and advisers represent 
a 'who's who' of liturgical scholars, whose 
published works are still foundational 
reading in the varied disciplines that 
constitute liturgical studies.9 (Including 
the few ecumenical observers, the only 
woman named as consultor was Christine 
Mohrmann, noted for her work in 
Christian Latin literature.) 

The Constitution and working methods of 
the commissions currently engaged in 
liturgical renewal for English, French and 
German-speaking countries have been 
shaped by these historic international 
committees. Our brief review shows the 
value--even the necessity-Df a collab
orative, collegial, international and varied 
body of persons who are expert in a host of 
ways including pastoral practice. When 
bishops, scholars and pastoral experts take 
account of what the Spirit is saying to the 
Churches while working closely together, 
their work is an authentic blessing for the 
praying Church. At the same time, review 
of Sacrosanctum Concilium's history is also 
instructive for the theological debates, 
ecclesiological setbacks, and forced 
retirements that have marked and tested 
every successful ecclesial reform. 

The International 
Commission on English 
in the Liturgy <ICEU 

SC 23 . . . As far as possible, marked 
differences between the rites used in 
neighboring regions must be carefully 
avoided. 

SC 25 The liturgical books are to be 
revised as soon as possible; experts are to 
be employed on this task and bishops 
from various parts of the world are to be 
consulted. 

ICEL was founded in 1963, even before the 
final vote on Sacrosanctum Concilium, to 
facilitate the work of liturgical renewal 
among English-speaking countries as 

diverse as Canada and India, Scotland and 
South AfriGa,---England--and- .th@ Unit€d 
States. At first membership included ten 
English-speaking countries, then 11 (the 
Philippines). In time fifteen more countries 
would seek associate membership. This 
initiative of English-speaking bishops was 
soon imitated by other language groups. 
This shared work among English-speaking 
countries involved bishops (the Episcopal 
Board was made up of one bishop from each 
member country), scholars and academics 
in the various liturgical disciplines
liturgiology, sacramental theology, 
scripture, patristics, music, classics, English 
literature, ritual studies-and pastoral 
experts, with a central secretariat to 
coordinate the effort. Because of the shared 
linguistic culture, it was relatively easy to 
solicit ideas, advice and criticism from 
priests, liturgists and other pastoral workers 
at the diocesan and parish level. These 
persons had a special competency: hands
on knowledge of the strengths and 
difficulties encountered in the actual use of 
the ritual books for the different 
sacraments. As well, they could identify 
those pastoral situations for which the 
ritual books took no account. While 
bishops, whether on the ICEL Episcopal 
Board or in their national bishops' 
conferences, held the decision-making 
authority and frequently sought advice 
from their own experts; input by way of 
advice, suggestions, and critique could now 
come from non-ordained religious and 
laypersons; women's voices could also be 
heard at almost every level of the work. 
Collaboration and consultation with the 
"grass roots" represented a much-enriched 
methodology over that used in the earliest 
liturgical reforms; then liturgical renewal 
had been carried forward in close proximity 
to the papal study. 

Four ICEL standing committees-trans
lations and revisions, original texts, 
presentation of texts, and music-prepared 
translations of the Roman editio typica and 

9 Bishop Gerald Emmetr Carter was rhe Canadian member; Canadian consulrors were Marcel Dubois, 
C.SS.R., Gaston Fontaine, C.R.I.C. (who did very important work on the Lectionary), Vincent 
Kennedy, C.S.B. and Roderick MacKenzie, S.j. Jean-Marie Tillard, O.P. was an adviser. 

74 • National Bulletin on liturgy 



"Maintain the Tradition, Remain Open to Progress" 

provided, as requested by the different 
bishops' conferences, additional texts, 
music and pastoral introductions, 10 and laid 
out the texts for ease of use. The revision of 
a given liturgical book has been inau
gurated by a wide-ranging consultation, 
and its results studied by a multinational 
group of advisors. The work was then given 
to a standing committee. Outside consul
tants might be invited to draft a translation 
or text, which was then dissected, 
reworked, revisited by the multinational 
group of advisors, and returned to 
committee or a nucleus of that committee. 

Once accepted by the Episcopal Board, it 
was then sent to the national bishops' 
conferences for their decisions and emen
dations.U These emendations allowed the 
adaptations and inculturation that were 
understood to be the prerogatives of 
"territorial" authorities while avoiding 
those "marked differences" among rites in 
neighbouring regions warned against in the 
final sentence of Sacrosanctum Concilium 
23Y 

In ICEL's work three generations of 
liturgical revision can be identified. 

1) John XXlll, the preparatory commission 

and Vatican II Fathers did not envision 
a fully vernacular liturgy in the 
formative period of the 1960s. Use of 
the "mother tongue" was a concession 
to the laity in order that they might 
partLCtpate fully, consciously and 
actively. The different linguistic groups 
and "territories" made use of a patch
work of interim rituals. 

2) The Instruction on the Translation of 
Liturgical Texts (Comme le prevoit, 
1969) provided the translation theory 
for the first- and second-generation 
books.U The first generation of new 
liturgical books was inaugurated with 
the Rite of Christian Funerals in 1971 
and the Missale Romanum (Sacra
mentary) in 1973. 

3) The second generation of liturgical 
books started with revision of the Rite of 
Christian Funerals (1981). ICEL 
announced the systematic revision of all 
the liturgical books. 14 On the basis of a 
worldwide consultation on the Sacra
mentary, the presidential collects 
(1982) 15 and the texts of the Order of 
Mass ( 1986) were revised. By December 
1997 this extensive work was readied 
(in manageable segments) for review by 
the episcopal conferences who made 

10 James M. Schellman, "The Revised Sacramentary: Revisiting the Eucharistic Renewal of Vatican II," in 
Finding Voice to Give God Praise: Essays in the Many Languages of Liturgy, ed. Kathleen Hughes 
(Collegeville: Liturgical Press, 1998), 243-59. 

11 For an overview of the commission and its working protocols see John R. Page, "International 
Commission on English in the Liturgy," New Catholic Encyclopedia, 2nd edition, v. 7(2003) 523-25. 

12 Sacrosanctum Concilium 44 called for a "territorial" liturgical commission set up by the competent 
ecclesiastical authority, aided by "some kind of liturgical institute, consisting of persons eminent in these 
matters {liturgical science, music, art, and pastoral practice) and including the laity as circumstances 
suggest," to promote "studies and necessary experiments" when adaptations are to be proposed to Rome. 
A recent Vatican concern regarding commissions such as ICEL has been their mandate to work on 
behalf of all the constituent members of a language group. They would respond that, in this global 
village, only in this way can the requirement of Sacrosanctum Concilium 23 be honoured, namely, to 
avoid "marked differences between the rites used in neighboring regions." 

13 DOL 123, nos. 838-880. 

14 John R. Page, "The Process of Revision of the Sacramentary, 1981-98," in Liturgy for the New 
MiUennium: A Commentary on the Revised Sacramentary, eds. Mark R. Francis, Keith E Pecklers 
(Collegeville: Liturgical Press, 2000), 1-16. Two thousand translated texts and 300 original texts needed 
to be dealt with. 

15 A Universiry of Notre Dame doctoral dissertation contributed to the understanding of the Roman 
collect structure. See Kathleen Hughes, RSC), "The Opening Prayers of the Sacramenrary: A Structural 
Study of the Prayers of the Easter Cycle" (Ann Arbor, Ml: University Microfilms, 1980). The 
consultation document, Consultation on Revision: The Roman Missal: Presidential Prayers, (Washington, 
D.C.: ICEL, October 1982 ), 6--11 summarized their perceived strengths and weaknesses. 
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local modifications and voted to accept 
or reject.16 

Characteristic of this third phase and 
second generation of ritual books 
mandated by Vatican II was the search 
for a more noble style and phrasing 
closer to the Latin original that would 
better capture the theological content. 
A lexicon of words and phrases was 
compiled by a secretariat scholar, Dr. 
Thomas C. O'Brien. The goal was to 
render the content of the Latin original 
in the receptor language so that it could 
become the authentic voice of the 
Church currently at prayer. Two 
Benedictines engaged in this phase were 
the American Godfrey Diekmann 
(with Msgr. Fred MacManus, a 1964 
Consilium consultor) and the Filipino 
expert on inculturation Anscar 
Chupungco. 

The encyclical ofJohn Paul II, Vicesimus 
Quintus Annus (December 4, 1988) 
marking the 25th anniversary of 
Sacrosanctum Concilium, encouraged 
liturgical renewal. The pope called on 
episcopal conferences to remedy any 
defects in their current translations, 
ensure the availability of appropriate 
liturgical music and publish worthy 
books. To this end, national liturgical 
commissions must be comprised of 
"truly competent" scholars and pastoral 
experts (20). 

4) We stand on the threshold of a fourth 
generation of liturgical renewal, sig
naled by a slight revision of the Missale 
Romanum and the Third Edition of the 
General Instruction of the Roman Missal. 17 

Indicated by curial responses even 
beforethe·pnblicatiorrof-th-e instruction 
on translation, Uturgiam Authenticam, 
this generation can be characterized as 
one of formal equivalence between the 
Latin editio typica and the vernacular 
(i.e., transliteration instead of dynamic 
equivalence, or translation in dialogue 
with the receptor language) with 
maintenance of the format, punctuation 
and phrasing, "insofar as possible," of 
the Latin typical edition. 18 

It is too early to know how Uturgiam 
Authenticam will be applied, since its 
principles and recommended practices 
must be reconciled one with the other in 
translating the actual texts. What one can 
observe is a radically different "atmos
phere" ecclesiologically, liturgically and 
theologically between the working docu
ment Comme le prevoit and Liturgiam 
Authenticam. Apparent absence of 
consultation with bishops' conferences, 
scholars and other experts prior to the 
publication of this document is at variance 
with those processes that produced 
Sacrosanctum Concilium and the first and 
second generations of reformed liturgical 
books. 

Whatever the deficiencies of the first 
generation books, these official liturgical 
texts have empowered the faithful to begin 
that "full, conscious and active participa
tion" endorsed by Pius X, Pius XII, John 
XIII, Paul VI and John Paul II. The most 
recent revisions of the liturgical books, 
"minted in Rome," have been undertaken 
without the consultation typical of the past 
forty years. While anonymity of authorship 

16 Gilbert Ostdiek, "Symposium: Liturgical Language. II. Crafting English Prayer Texts: The ICEL 
Revision of the Sacramentary," Studia Uturgica, 26(1996), 128-39; John F. Baldovin, "The lCEL 
Proposed Sacramentary," Studia Uturgica, 31(2001), 2-13. 

17 The publication of the third edition of the Missale Romanum meant the withdrawal for confirmation by 
the Holy See of the 1998 Sacramenrary favourably voted on and submitted by English-speaking 
conferences around the world. See also Gerard Moore, "The Third Edition of the General Instruction 
of the Roman Missal: An Initial Commentary," Australian Catholic Recard, 79(2002), 469-82. 

18 Congregation for Divine Worship and the Discipline of the Sacraments, the Fifth Instruction "For the 
Right Implementation of the Constitution on the Sacred Liturgy of the Second Vatican Council" (SC, 
art. 36), Uturgiam Aurhenticam: On the Use of Vernacular Languages in the Publication of the Books of 
the Roman Liturgy (May 2001). As with liturgical books generally, the authorship of Uturgiam 
Aurhenticam is unknown. 
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of the Latin texts is expected, a mechanism 
needs to be found that allows consultation 
and revision. 19 Otherwise the formal 
equivalency criterion, which seems to 
allow for no changes in punctuation or lay
out, will result in prayer texts that are 
difficult to use and even incomprehensible 
in many contexts. 

The ecclesiological differences that 
asserted themselves at various stages of the 
pre-conciliar, conciliar and post-conciliar 
work seemed always to represent a minority 
position They have once again come to the 
fore. 20 The question yet to be determined is 
whether this new tum represents the Spirit 
breathing in the Church, or a minority 
position. 

From its inception, ICEL has been a 
corporation of bishops, with authority 
vested in the Episcopal Board. Its statutes 
are in process of revision to make it more 
immediately responsive to new legisla
tionY The most noticeable change has 
been the loss of standing committees. 
ICEI.;s work is now that of translation 
strictly construed; while the creation of 
original texts and the presentation of those 
texts and appropriate music settings are no 
longer its mandate. Whether and how 
some of this work will devolve to individual 
bishops' conferences remains uncertain. 

(Some have the resources to carry it 
forward; many do not). The loss of the 
standing committees has meant a reduction 
in the number of women on the 
Consultants' Committee; at the moment 
the only women consultors are from 
Canada. 

"Those who do not know history are bound 
to repeat it." This axiom should illuminate 
our reflection during the fortieth anniver
sary of the Constitution on the Sacred Uturgy. 
While conferences of bishops and national 
liturgy offices wait to learn what will be 
their roles in the years immediately ahead, 
they would do well to remember the 
irreplaceable role of scholars and experts in 
the field of liturgy, and encourage gifted 
and dedicated persons to follow advanced 
studies in liturgy and cognate disciplines at 
the best schools and institutes available to 
them. These persons will be a blessing to 
the Church if their expertise is utilized. 
Invitations to them to contribute to the 
understanding and development of liturgy 
must come from the local as well as regional 
and national Church. Women as well as 
men-lay and religious-should contribute 
to this project of the Church, for the liturgy 
of the Church is now the liturgy of the 
whole Church.ZZ [I] 

19 Anonymity with respect to the authorship of any given rite and its constituent elements is a 
characteristic of liturgical composition. In reality, the structure of committee work, review at various 
levels, review invited from every bishop of the different episcopal conferences, and the subsequent fine
tuning back at the secretariat, with final review by the Episcopal Board of ICEL, has meant that no one 
person or even committee can claim final authorship. To be a useful participant in the consultation 
process, besides expertise and experience at the academic and /or pastoral levels, one must have a fine 
ear for the language and not take criticism personally. 

20 Avery Dulles, "Catholic Ecclesiology Since Vatican II," in Synod 1985-An Evaluation, eds. Giuseppe 
Alberigo and James Provost (Concilium; Edinburgh: T. & T. Clark, 1986), 3-13 offers a helpful analysis 
of the positions. 

21 Advisers/consultors have always required the nihil obstat from both their Ordinary and their national 
episcopal conference. 

22 In Canada, lay as well as ordained experts have worked at the highest levels. As the publisher of 
Canada's liturgical books in both French and English, Claire Dube quietly made history when walking 
the marble corridors of the Vatican. The first lay editor of the National Bulletin on Uturgy was J. Frank 
Henderson, followed by Zita Maier, OSU, and Margaret Bick. Donna Kelly, CND, is currently director 
of the National Liturgy Office. 
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11Liturgical Services Involve 
the Whole Body of the Church" 

Whose Mass Is It, 
Anyway? 
Recently, while travelling, I passed by a 
church sporting a large sign announcing 
the schedule for masses in the community. 
It actually read: "Fr. X's Mass 9 AM, Fr. Y's 
Mass llAM" [names withheld]. The sign 
announced more than a schedule. It 
proclaimed a particular understanding of 
liturgy, an understanding rejected by the 
Constitution on Sacred Liturgy of Vatican II, 
an understanding in contradiction to 
articles 26-29 of the Constitution. 

Paragraph 26 of the Constitution on Sacred 
Liturgy reads: 

Liturgical services are not private 
functions, but are celebrations 
belonging to the whole Church, 
which is the "sacrament of unity" 
namely, the holy people united and 
ordered under their bishops. 
Therefore liturgical services involve 
the whole Body of the Church; they 
manifest it and have effects upon it; 
but they also concern the individual 
members of the Church in different 
ways, according to their different 
orders, offices, and actual participa
tion.' 

The liturgical assembly is not a random 
collection of individuals gathered under 

Bill Burke 

one roof. It is the People of God exercising 
their baptismal gift of royal priesthood in 
the service of worship, the sacrifice of 
praise. As Michael Driscoll puts it: "The 
Eucharist exists in and for the church, and 
cannot exist apart from the church. The 
worshipping assembly is the "sine qua non" 
of the Eucharist."2 

The Eclipse of the 
Assembly 
This paragraph of the Constitution is 
radical stuff, especially when we consider 
the context of liturgical practice and 
theology within which it was first 
proclaimed. The image of the body of 
Christ, the ecclesia, celebrating the 
eucharist is predominant in the apostolic 
period (1st Corinthians 10.17) and the 
patristic age (Augustine, Sennon 272). In 
these writings we find an intrinsic union 
between the liturgical assembly and the 
eucharist. As the pilgrim Church 
journeyed through history this image was 
pushed into the background. By the 
Middle Ages in the West, there was a 
pronounced fragmentation between the 
community and liturgical symbol. The 
image of the People of God gave way to an 
instrumental view, with the eucharist now 
understood more as an object for venera
tion than an action to be celebrated. The 

"Constitution on the Sacred Liturgy," The Uturgy Documents: A Parish Resource, (Chicago: Liturgy 
Training Publications, 1991). 

2 Michael Driscoll, "Christ's Presence in the Revised Sacramentary," in The Many Presences of Christ, 
Timothy Fitzgerald and David A. Lysik eds., (Chicago: Liturgy Training Publications, 1999) 67. 

BiU Burke is a presbyter of the diocese of Antigonish, Nova Scotia. He has an MAin Liturgical 
Studies from the University of Notre Dame. 
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gap widened between the "community of 
sinners" and the sacred elements of the 
body and blood of Christ. This 
underpinned a fully clericalized liturgy 
that left the liturgical assembly largely 
passive. One altar was replaced by many 
altars; private masses abounded. 

The theological doctrine of the "fruits of 
the mass" assisted an understanding of the 
eucharist where the priest alone cele
brated mass for the community or for some 
intention. The presence of the assembly 
was no longer necessary. In fact, in the late 
Middle Ages some clerics saw the presence 
of the assembly as a distraction. In 
response to the demands of the reformers, 
the Council of Trent mandated a 
centralized liturgy. The missal of Pius V in 
fact makes the private mass rubrically 
normative for all liturgical celebrations, 
even those with the presence of an 
assembly.3 

In an article comparing the rubrics of the 
missal of Pius V and Paul Vl,4 Burkhard 
Neunheuser notes that the rubrics of Pius 
V concern only the priest, who is cele
brating. They are intended to ensure that 
he does everything exactly and correctly 
in a uniform manner. Any reference to the 
faithful is accidental. Their presence is not 
even required, and when they are present, 
it is a totally passive presence. It was for a 
Church where the laity were present to 
"hear" the mass, usually without receiving 
communion, and occupying themselves 
with prayers, devotions and adoration of 
the blessed sacrament. 

Tilling the Ground for 
Restoration 
But there is a crucial subtext to the wider 
context described above. For over a 
century before Vatican II the biblical 
scholars and the liturgical movement had 
been working tirelessly. Their pioneering 

3 For this "telescoped" summary I have used the material of Keith E Pecklers, J .] ., "The Liturgical 
Assembly at the Threshold of the Millennium: A North American Perspective" in Liturgy for the New 
Millennium: A Commentary on the Revised Sacramentary, Mark R. Francis and Keith E Pecklers, eds., 
(Collegeville, MN: Liturgical Press, 2000). 

4 Burkhard Neunheuser, "The Relation of Priest and Faithful in the Liturgies of Pius V and Paul VI" in 
Roles in the Liturgical Assembly: The 23rd Liturgical Conference, Saint Serge, trans. Matthew J. O'Connell, 
(New York: Pueblo Publishing Co., 1981). 
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work in Europe and North America led to 
efforts for increased participation even 
within the strict confines of the missal of 
Pius V (e.g., the missa recitata of Maria 
Laach, the dialogue mass invttmg 
response). Their work, and the encyclicals 
of Pius XII, (Mystici Corporis, 1943, 
Mediator Dei, 194 7) went far in the 
struggle to recover the fundamental 
identity and theological significance of 
the liturgical assembly. This paved the way 
for the work of Vatican II, which, in the 
Constitution on Sacred Liturgy affirmed the 
corporate nature of Christian worship and 
exhorted the assembly to take its ministry 
seriously, faithful to its own baptismal 
priesthood. 

In the Constitution on the Sacred Liturgy, 
the assembly has again become the primary 
symbol of the liturgy, the subject of the 
action rather than the object. The 
assembly provides the proper context for 
all liturgical ministry-presiders, 
musicians, servers, deacons, readers-all 
are first and foremost members of the 
assembly and servants of its liturgical 
prayer. The Constitution on the Sacred 
Liturgy affirmed a radical shift in the 
assembly's self-identity, whereby baptism is 
the common denominator of all 
Christians including the ordained. The 
full, conscious, and active participation 
called for "by the very nature of the 
liturgy" is the "aim to be considered before 
all else" (CSL, 14). This statement 
coupled with paragraph 26-29 makes it 
clear that the participatory role of the 
assembly is by right, not by concession. 
The various ministries, including that of 
the ordained, flow from the assembly. The 
ministry of reader, server, and musician do 
not "trickle down" from the office of the 
ordained. They exist because of the 
assembly. 

The fact that this is radical stuff can be 
attested to by reading a history of the 

preparatory work leading up to the 
Council, and the debates that preceded 
the promulgation of this Constitution on 
the Sacred Liturgy. From the beginning, the 
traditionalist forces tried to manipulate 
and engineer the agenda in such a way 
that the only result would be a few 
cosmetic changes to the liturgy. The 
Council Fathers "revolted" and the prepa
ration work was rescued and the task went 
forward. Neither the scope nor the 
purpose of this reflection allows me to go 
into detail here, but it is worth reading for 
it shows that, from the beginning, the 
Constitution on the Sacred Liturgy, was a 
source of great anguish and confusion on 
one hand, and hope and excitement on 
the other. 5 The work continues, and so do 
the angst and the joy. 

So, How Are We Doing? 
A Matter of Accessibility 

First of all, we must start with the fact that 
on December 4, 1963, the Council Fathers 
approved Sacrosanctum Concilium by a 
resounding vote of 2,147 in favour (placet) 
and 4 opposed (non placet). I begin with 
this because, considering the efforts of 
certain groups to sabotage this document, 
its near unanimous approval needs to be 
recalled today as we continue the struggle 
to implement its norms. To read 
Sacrosanctum Concilium today, 40 years 
later, is a powerful and encouraging 
exercise. For even though we can identify 
certain issues that have been compromised 
since 1963, it still reveals the vast accom
plishments of reform inaugurated by this 
wondrous document. 

The Commission charged with the task of 
implementing the directives of the 
Council Fathers began its work imme
diately. "Liturgical celebrations are not 
private functions, but are celebrations 
belonging to the Church· . . . ," they 
"involve the whole Body of Christ" (26). 
It is one thing to say this in an official 

5 There are numerous accoums and commemaries available, see especially Thomas Borkenkoner, A 
Concise History of the Catholic Church, (Doubleday, 1977); Council Daybook (three volumes) ed. Royd 
Anderson, (National Council Welfare Conference, 1962-1966); The Commentary on the Constitution and 
on the Instruction on the Sacred liturgy. ed A. Bugnini and C. Brager, trans. V. Mallon, (New York, 1965). 
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document; how is it experienced at the 
level of the Sunday assembly in the local 
community? A guiding principal for the 
commission in all its work can be 
described as "the principle of access." The 
assembly must have full access to the 
liturgy and the mystery it celebrates. The 
Commission's task then (and ours still 
today) was to enable the assembly to fully 
participate and make the liturgical prayer 
their own ("belonging to the whole 
Church," says paragraph 26). In order to 
deal with the issue of access the 
Commission had to address many issues: 
the use of the vernacular, ministries, 
church architecture, song, catechesis and 
formation. 

The history of the implementation of 
Vatican II over the last 40 years can 
legitimately be evaluated by this criterion 
of accessibility. Does a particular decision 
or practice enable access for the assembly 
or hinder it? 

Use of the Vernacular 

We have become so accustomed to the use 
of the vernacular in the liturgy that we 
have forgotten what an extraordinary 
change this was. Language is a crucial 
element of access and spoken language is 
the "frontline" in terms of accessibility. 
(Anyone who has found themselves alone 
in a group speaking a foreign language 
knows this). In terms of paragraphs 26-29 
of the Constitution on the Sacred Liturgy, 
the change to vernacular has been 
essential to an understanding of the 
eucharist as the corporate action of the 
assembly. Dialogue is part of the ritual; it is 
not a "nicety" to help keep the attention 
of the faithful. "The Lord be with you," 
demands a response. 

Recently I participated in a funeral 
celebration where the presider and choir 
(at the request of the family) sang the 
Lord's Prayer in Latin (the Pater Noster). 
The only ones singing (praying?) were the 

choir members and clergy of a certain age. 
It was perhaps warmly nostalgic for a few, 
but it effectively excluded 90% of the 
congregation from a prayer that is theirs by 
right. This example stood out for me, 
because as a presider these past 25 years, I 
know that the Lord's Prayer is one 
moment that has truly become a prayer of 
the entire assembly. To deny access to this 
prayer, for whatever reason, is unacceptable. 

The use of the vernacular has forced us to 
grapple with the liturgical celebration as a 
corporate public action of the Church. 
The reformed liturgy is not simply the 
"private" mass of the priest in translation. 
The vernacular has made it clear that it is 
a public event. Dialogue "responses" make 
little sense when one is alone. "Private" 
masses may still take place, but they are 
not the norm and, unlike public celebra
tions, they seem to require somewhat 
complicated theological and canonical 
justification. No such explanation was 
required 40 years ago; things have 
changed for the better! 

In an article on the revision of the 
Sacramentary, John R. Page cites Anscar 
Chupungco's statement that Vatican II's 
permission to use the vernacular is surely 
one of its precious gifts.6 I have lived most 
of my life within sight of the Atlantic 
Ocean; and I see the effect of waves on 
rocks over a period of time. I believe that 
this same "dynamic" helps me understand 
why, after 25 years as an ordained presider, 
I am seeing, as if for the first time, the 
language of the eucharistic prayers: "We 
offer," "all of us gathered here," "our 
offering," "we celebrate," "we thank you 
for counting us worthy to stand in your 
presence and serve you". This is the 
"language" of the eucharist, and it is the 
language of the Constitution on the Sacred 
Liturgy as found in paragraphs 26-29. I 
could not find even one line where the 
ordained presider spoke using the singular 
"1". 

6 John R. Page "The Process of Revision of the Sacramentary 1981-1998" in Liturgy for the New 
Millennium: A Commentary on the Revised Sacramentary, Mark R. Francis and Keith F. Pecklers, eds., 
(Collegeville, MN: Liturgical Press, 2000), {1-16). 
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This is more than a matter of words; it is 
an issue of mentality and understanding. 
Fr. Tache, my seminary spiritual director, 
once told me that a day would come when 
I would look up from the altar and look 
directly into the face of God. Several years 
ago I was celebrating eucharist. The 
second reading that day had spoken of the 
diversity of gifts. I had just proclaimed the 
words "We thank you for counting us 
worthy to stand in your presence and serve 
you. May all of us who share in the body 
and blood of Christ be brought together in 
unity by the Holy Spirit" (EPII). Fr. 
Tache's words came back to me like a bolt 
and the simplicity of the words hit home 
with almost brutal clarity. As an ordained 
priest, I do not have all the gifts required 
for church. But all of the gifts are present 
here today at this table, in this assembly. The 
prayer, over the years had "worn me down" 
and prepared rrie for this moment of 
epiphany. Doubtless, other influences 
played a role in this, but the words 
triggered and intensified the experience. 
Would it have been the same if I had been 
saying "gratias agentes quia nos dignos 
habuisti astare coram te et tibi ministrare"? I 
do not think so. And if this is true for me, 
with seven years of Latin study under my 
belt, how much more so for those with 
none? 

Redefinition of the Space: 
Relocation of the Holy 

Once the "frontline" of language was 
broached, the reform continued at a steady 
pace. And it continued to take the 
Church into a deeper and deeper 
restoration of the patristic notion that it is 
the Sunday assembly which celebrates the 
eucharist. Altar rails were removed and 
liturgical space came to be understood 
differently. Vatican II had contributed to a 
relocation of the holy, as we came to 
understand and express the truth that we 
are God's sanctuary. Here and now, in this 
assembly, this sanctuary, God is speaking 
to us; God is really present; God is feeding 
us with his own body and blood. By our 
participation in this action of worship we 
are transformed-by the power of the 
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Spirit -into the body of Christ and sent to 
feed the hungers of the world. As we are 
being transformed, we are sent to 
transform. Both worship and mission are 
the whole Church's work. As the body of 
Christ, the assembly is the basic minister. 

Blossoming of Lay Ministries 

From that understanding, the restoration 
of liturgical ministries has blossomed. 
Today, 40 years after the Council, by and 
large, we have a participative liturgy in 
most places. Every parish community is 
served by lectors, ministers of communion, 
servers, musicians, ministers of hospitality 
and sacristans. In most cases, these 
ministries are open to both male and 
female. (I would like to say "all cases," but 
every so often I hear of a situation where 
the aberration of exclusion still exists.) 
Over these 40 years, the people involved 
in these ministries have blossomed as well. 
They have grown from an initial 
understanding that they are doing this to 
"help father" to a realization that they 
have been called forth to use their gifts in 
the service of the assembly, for the praise 
and glory of God and the good of God's 
people. In other words, they have come to 
see their ministry as a duty and a right, not 
a concession. 

This growth in understanding has been in 
no small way accomplished because of the 
steady and on-going process of catechesis, 
training and formation organized at all 
levels, local and national. Some believe 
that this has led to a "blurring" of the lines 
berween the roles of the ordained and the 
non-ordained. I do not agree. First of all, I 
have difficulty with the phrase "blurring 
the lines." It speaks of separation. 
Paragraph 26, on the other hand, speaks of 
the Church as "sacrament of unity," 
namely, the holy people united and ordered 
under their bishops. Paragraph 28 speaks 
of the distinction of roles, not of lines of 
separation. If this so-called "blurring" was 
in fact happening, I do not think the 
current and growing shortage of priests 
would be seen as a crisis. If the "order of 
presbyter" were not so deeply valued, the 
decline in their numbers would not be the 
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cause of distress that it is. As I attend 
meetings where this is discussed, I hear 
many proposed solutions, from overseas 
recruitment, to ending celibacy and the 
admission of women to ordination. 
Regardless of one's position on these 
matters, what is clear to me is that there is 
no mad rush to abolish the "order of 
presbyter." The ministry of the ordained is 
prized precisely because the need for 
eucharist is felt deep in our bones. Far 
from a lack of regard for the ordained 
priesthood, it seems to me that the 
majority of God's people are very open to 
changing the face of the priesthood in 
order to ensure its survival. 

The Challenge that 
Remains 

Conscious Participation 

This aspect of the discussion underscores 
the seriousness of the challenge that 
remains: the challenge to discover the full 
meaning of the assembly's central role in 
the liturgy. In 1964, Romano Guardini 
sent a now-famous open letter to the 
Third German Liturgical Conference in 
Mainz. He spoke passionately of the 
liturgical act and the assembly's role. He 
emphasized the need for education in the 
field, and in this context referred to those 
"who resist because they are inclined 
towards an individualistic way of 
devotion," and who "regard these new 
demands as unreasonable and think in 
their hearts that it is just a question of 
waiting for the fashion to pass" (Letter 
25).7 Well, the fashion did not pass. The 
reforms of the Council have been 
wholeheartedly embraced by the majority 
of Catholics. And the opposition has 
become strident. 

Temptation to Turn Back 

In 1997, Bishop Donald Trautman was 
awarded the Mathis Award by the Notre 
Dame Center for Pastoral Liturgy. I was in 
the audience listening to his blunt 

response to the award and I will never 
forget his questions, "Are the liturgical 
achievements of Vatican II in jeopardy? 
Do we hear important voices in the 
Church calling us back to a liturgical 
theology and practice prior to Vatican II?" 
He spoke of the slogan "to reform the 
reform," the groups calling for the 
restoration of Latin for the Canon, the 
suppression of all eucharistic prayers other 
than the Roman Canon, the priest again 
with his back to the people-and on and 
on. And then I heard the bishop say, "the 
liturgical advances of Vatican II are in 
trouble."8 It was a call to wake up and 
realize that the reforms of Vatican II could 
not be taken for granted. The forces 
opposed to them were indeed strong. 
There are concerted efforts to reintroduce 
a sense of separation between priest and 
people. Clericalism continues to rear its 
ugly head. We are learning that eccle
siastical bureaucracies can wear down 
reforms. There is a growing movement 
toward centralization, inflexibility and a 
rubrical mentality that is regrettable. In 
1984, Kevin Seasoltz wrote, "The national 
conferences of bishops and individual 
bishops have become simple organs of 
opinion. They may submit petitions to 
Rome and make suggestions, but their 
hard-won competence in the area of 
liturgical law seems to be more and more 
eroded."9 

I have actually heard young priests and 
seminarians speak of a desire to celebrate 
mass in Latin, and frankly, most of them 
would not recognize a declension if they 
tripped over one. Where is this coming 
from? Even if the answer{s) cannot be 
easily found, we cannot ignore this 
question. Bishop Trautman told us that 
the need was not to reform the reform, but 
rather to "revitalize" the reform. Gilbert 
Ostdiek has called for a new catechesis to 
revitalize the reform, a mystagogical 
catechesis based on the wealth of more 

7 Nathan Mitchell, "The Amen Comer," Worship Vol. 71 #3, May 1997. 

8 Liturgy 90, October, 1997, 5-8. 

9 Kevin Seasoltz, New Liturgy, New lAws, (Collegeville, MN: The Liturgical Press, 1980). 
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than 35 years of lived experience with the 
reform. 10 John Baldovin also sees the 
urgency of the need for this type of 
theological reflection and adds, "Liturgical 
symbols are where the theological rubber 
meets the religious road."11 "I believe that 
the religious road is the lived experience 
of the assembly. Any reflection, any 
legislation, any "reform" that does not 
respect the role of the assembly is a 
rejection of Vatican II and that is serious 
business indeed. In fact, paragraph 26 of 
the Constitution on the Sacred Uturgy has 
been incorporated into the 1983 Code of 
Canon Law as a foundational precept 
(canon 837). 

I have heard an argument that says that 
Vatican II was "only a pastoral council, it 
did not teach doctrine like the other 
councils." Those who espouse this train of 
thought would do well to read an article 
by Frederick R. McManus dealing with 
the patristic and doctrinal underpinnings 
of the Constitution on Sacred LiturgyY 
However, I will conclude this article with 

Nathan Mitchell's rejoinder to that 
attitude: 

Vatican II is not optional; there are 
no exemptions. A love of Latin and 
the Tridentine liturgy does not 
exempt one from adhering to the 
pastoral, liturgical and theological 
teachings of Vatican II-anymore 
than· an admiration for Nestorius 
exempts one from the Christological 
conclusions of Chalcedon, or an 
affection for conciliarism exempts 
one from what Pastor Aetemus 
(Vatican I) said about papal infalli
bility. One is not at liberty to reject 
Vatican II while maintaining alle
giance say to Nicaea or IV Lateran or 
Constance or Trent. The liturgy as 
reformed by Vatican II and pro
mulgated by the authority of Pope 
Paul Vl is not optional. One may not 
dismiss it, even if one is the plumed 
prefect of a Roman dicastery. 13 

Tough words (and perhaps a tad irrever
ent), but definitely to the point. !IJ 

10 The Many Presences of Christ, Timothy Fitzgerald and David A. Lysik eds., (Chicago: Liturgy Training 
Publications, 1999). 

11 John Baldovin, "The Church in Christ, Christ in the Church," in The Many Presences of Christ, Timothy 
Fitzgerald and David A. Lysik eds., (Chicago: Liturgy Training Publications, 1999), 13-31. 

12 Frederick McManus "Back to the Future: The Early Christian Roots of Liturgical Renewal" Worship, Vol. 
72 #5, September, 1998. 

13 Nathan Mitchell, "The Amen Corner" Worship, Vol. 71 #6, November, 1977, 561. 

ORUM 
The North American Forum on the Catechumenate 

3033 Fourth Street NE, Washington, DC 20017·1102 • Phone: (202) 529-9493 • Fax: (202) 529-9497 
E-mail: info@naforum.org • Web Site: www.naforum.org 

• THE INmATION EXPERIENCE INSTITUTES present the compelling vision and pastoral skills to 
implement the initiation process and emphasize the relationship of good liturgy to good catechesis. 

BEGINNINGS & BEYOND INSTITUTE • July 20·25, Archdiocese of Toronto, Ontario (CAN) 

• THE FOCUS ON INmATION INSTITUTES concentrate on specific aspects of initiation using 
presentations, celebrations of the rites, and small group discussions. It is preferable that they follow 
the Initiation Experience Institutes. 

CHILDREN AND CHRISTIAN INmAT10N • June 23·25, 2003, Diocese of Saskatoon, Saskatchewan (CAN) 
CONCERNING THE BAPTIZED • August 20-22, 2003, Diocese of St. George's, Newfoundland (CAN) 

84 • National Bulletin on Liturgy 



BASED ON LITURGY'S TEACHING AND 
PASTORAL CHARACTER 

11Sacred Scripture Is of the 
Greatest Importance" 

Article 24 
Article twenty-four of the Constitution on 
the Sacred Liturgy tells us that "Sacred 
Scripture is of the greatest importance in 
the celebration of the liturgy," and it draws 
the conclusion that in order "to achieve 
the reform, progress, and adaptation of the 
liturgy, it is essential to promote" a "living 
love for Scripture." 

Even a cursory reading of the text draws 
our attention to the strength of the 
statement. Scripture is of the greatest 
importance, and a living love for scripture 
is therefore essential to the reform. 

Scripture and 
the Parts of the Liturgy 

The first support that the article provides 
for so strong a statement is that scripture 
plays an integral role in so many parts of 
the liturgy: readings, homily, psalms, 
prayers, collects, and liturgical songs. In 
other words, if we do not have a living 
love for scripture, how can we really 
savour the prayers and songs of the liturgy 
that we are called to make our own? 

Scripture and Liturgical Signs 

The second support that the article 
provides is that "it is from the Scriptures 
that actions and signs derive their 
meaning." This point deserves careful 
examination, and a few examples follow. 

1. The importance of Sunday can be 
understood only in terms of the scriptural 
emphasis on the first day of the week as 
the Day of the Resurrection. It is only 
when we recognize the connection 
between Sunday and the Resurrection of 
the Lord that we can understand why this 
day is the fundamental feast day of the 
Church, the day that reveals the deeper 

meaning of all time, and the day that is 
rightly called the Lord's Day. For the Lord, 
in his resurrection from the dead, opened 
the way for the whole of the world to share 
communion of life in God. 

We understand Sunday as the Day of the 
Resurrection in the strongest sense of the 
term. As Pope John Paul points out in his 
apostolic letter Dies Domini (May 31, 
1998), Sunday not only recalls but also 
makes present the day upon which Christ 
rose from the dead (75), and it is the Risen 
Lord himself who calls the assembly 
together to celebrate the eucharistic feast 
(31). 

2. Through scripture we discern the rich 
meaning of Christian baptism. The New 
Testament allows us to view baptism 
through a variety of prisms, each of which 
sheds light on the sacrament's power for 
salvation. It is dying and rising in Christ; 
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it makes us children of God; it is our 
confession of faith and a change in 
lordship; it is a rebirth that makes us heirs 
to eternal life; it is enlightenment. In 
baptism we are washed, sanctified and 
justified; we are buried and risen with 
Christ; we are baptized into one body 
and one Spirit. And so on. References 
include the following: Romans 6.1-11; 
Galatians 3.26-38; Colossians 2.11-12; 1 
Corinthians 6.11 and 10.1-12; Ephesians 
4.4-5; 1 Timothy 6.12-13; Titus 3.3-7; 
Hebrews 6.1-6; several passages in the 
gospel of John. 

The liturgy itself makes significant use of 
scripture throughout the rite of baptism, 
and particularly in the blessing of the 
water. This blessing, employing the 
treasures of biblical typology, recalls the 
dawn of creation, when the Spirit 
breathed on the waters; the waters of the 
great flood; the waters of the Red Sea; the 
waters of the Jordan, where John baptized 
Jesus; and the water and blood that flowed 
from the side of Christ as he hung upon 
the cross. Only through this rich use of 
scripture can we begin to understand the 
wonders of the rite. 

3. The eucharist is an outstanding example 
of an action and sign whose meaning is 
derived from scripture. The New Testa
ment information is concentrated in the 
Last Supper, since this event is the origin 
of the Lord's Supper, and it provides very 
important insights into the Church's 
celebration. 

In all four gospels the Last Supper is set 
within the Jewish feast of Passover and 
takes place the night before Jesus died. 
The focus on Passover is crucial for our 
understanding of the eucharist. In 
Matthew, Mark and Luke-the three 
gospels that provide details of the Last 
Supper-we see that Jesus fulfils the 
ancient Passover meal, which remembers 
the passage from slavery in Egypt to 
freedom in the promised land, trans
forming it into a meal that remembers him 
as the new Passover in his passage through 
death to resurrection and glorious life in 
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God. The Old Testament Passover meal 
gives w_ay to the New Tes.taroent Passovex 
meal, the Lord's Supper, the Christian 
eucharist. This relationship between the 
two meals allows us to draw some useful 
parallels: 

a. In the first Passover, God saved the 
Israelites by leading them out of slavery 
in Egypt to freedom in the promised 
land. It is this passage-the central and 
crucial event in the history of the 
people-that is retold and made present 
in the ancient Passover meal. By their 
telling of this story and their 
participation in the sacred meal, suc
ceeding generations become part of that 
passage and heirs to the promised land. 
In the new Passover, God saved the 
whole world through the death and 
resurrection of Jesus, the Messiah. It is 
this passage of Jesus (or Jesus in the 
mystery of his passage)-the central 
and crucial event in the history of the 
world-that is retold and made present 
in the New Testament Passover meal. 
And by their telling of this story and 
their participation in this sacred meal, 
succeeding generations become part of 
that passage and heirs to the kingdom 
of God. 

b. Both Passover meals are freedom 
festivals, celebrations of salvation. The 
first celebrates the victory of God in the 
desert experience and the joys of the 
promised land. The second celebrates 
the victory Christ, the Risen Lord, and 
the joys of communion of life in the 
kingdom of God. 

c. In the first Passover, at Sinai, a 
covenant sealed in a sacrifice of blood 
was struck between God and the 
Israelites, and by this covenant the 
Israelites received a new identity, 
becoming the people of God: "You have 
seen what I did to the Egyptians, and 
how I bore you on eagles' wings and 
brought you to myself. Now, therefore, 
if you obey my voice and keep my 
covenant, you shall be my treasured 
possession out of all the peoples. 
Indeed, the whole earth is mine, but 
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you shall be for me a priestly kingdom 
and a holy nation" (Exodus 19.4-6). In 
the ancient Passover meal, succeeding 
generations of Israelites make this 
covenant their own. 

d. In the new Passover, at Calvary, a new 
covenant sealed in the blood of Christ 
was struck between God and the world. 
In the New Testament Passover meal 
succeeding generations of Christians 
make this covenant their own: "Take 
this, all of you and drink from it; this is 
the cup of my blood, the blood of the 
new and everlasting covenant." 

Articles 35. 1 
(and Its Partner 51) 

Having established the importance of 
sacred scripture in the celebration of the 
liturgy in article 24, the Constitution laid 
down some concrete norms as part of the 
reform. In general terms, it ordered the 
following: "In sacred celebrations there is 
to be more reading from holy Scripture 
and it is to be more varied and apposite" 
(35.1 ). This principle was then specifically 
addressed in the section on the eucharist: 
"The treasures of the Bible are to be 
opened up more lavishly, so that a richer 
share in God's word may be provided for 
the faithful. In this way a more repre
sentative portion of holy Scripture will be 
read to the people in the course of a 
prescribed number of years" (51). 

The New Lectionary 

The need to move quickly to implement 
this norm was evident to everyone 
engaged in the liturgical reform, for the 
rich heritage of scripture readings had long 
ago collapsed into a corpus of texts that 
was small enough to be one section of a 
single mass book, the Roman missal. 

The revision was a formidable under
taking. All of the tables of readings for all 
of the rites (both Eastern and Western) for 
the past eighteen hundred years, as well as 
the tables used by Anglican and 
Protestant communities since the Refor
mation, were brought together and 
studied. And this, of course, was only the 
beginning of the work. But the end result 

was the splendid new Lectionary that we 
have in use today. 

This is not the place to consider the 
details of the new Lectionary, but two 
points regarding the expansion of Sunday 
readings merit our attention. 

First, the number of readings on any given 
Sunday was increased from two to three, 
allowing for a first reading from the Old 
Testament. This arrangement shows the 
unity of the Old and New Testaments and 
presents the wider picture of the history of 
salvation. It also restores the ancient 
tradition of the Roman rite. One must also 
note the restoration of the ancient 
responsorial psalm. 

Some experts on the preparatory com
mission had argued against the pattern of 
three readings, especially on the grounds 
that the faithful would respond 
unfavourably to that many readings in the 
Sunday eucharist. In the end, the three
readings pattern prevailed, although an 
option was allowed: "Accordingly, it is 
expected that there will be three readings, 
but for pastoral reasons and by decree of 
the conference of bishops the use of only 
two readings is allowed in some places" 
(General Instruction of the Roman Missal 
[fourth edition, 1975], 318). Happily, the 
conference of bishops both in Canada and 
in the United States immediately adopted 
the three-reading arrangement. 

Second, the number of readings was 
expanded by adopting a three-year cycle. 
Historical research has shown that early 
Christian centres and regions had their 
individual preferences for gospel readings; 
for example, the Jerusalem Church began 
the liturgical year with Matthew, while the 
African Church began with Mark. The 
new Lectionary provides a year for each 
synoptic gospel, with John holding its 
traditional place in Lent and Easter as well 
as complementing the shorter text of Mark. 

Some Observations 

There can be no doubt that the new 
Lectionary is playing a pivotal role in the 
work of liturgical reform. At the Sunday 

Volume 36 • Number 173 • 87 



"Sacred Scripture Is of the Greatest Importance" 

eucharist the three readings and the sung 
psalm, along with the homily and the 
general intercessions, have transformed 
what was once simply called the fore-mass 
into a full-fledged liturgy of the word that 
stands side by side, in equal partnership, 
with the liturgy of the eucharist. 

The people, for their part, have given the 
new arrangement a warm reception. In a 
way, this was to be expected. Even from 
the beginning, there has been little or no 
negative reaction to the extended time 
allotted to the sacred readings. In general, 
the faithful have shown that they are quite 
prepared to settle into the readings and to 
spend some time with the word of God. 

The weekly experience of this fully 
developed liturgy of the word has had a 
profound, even dramatic, effect on the 
way that we Catholics understand our
selves as Church. Almost imperceptibly 
-as by some kind of osmosis-we have 
absorbed the truth (and even taken it for 
granted) that we are "communities of the 
Word." The import of this for ecumenical 
dialogue is staggering. 

In Need of Improvement 

The new Lectionary has certainly made 
Catholics more attentive to the word of 
God and more aware of its importance and 
centrality in the life of the Church. But it 
has not as yet elicited that " warm and 
living love for Scripture" that the 
Constitution has set as a goal (24). This 
fervour for scripture may be on the horizon 
and simply take some time. But if it is to 
happen, we shall need to address a few 
weaknesses in our Sunday celebrations. 

1. Generally speaking, training programs 
for readers have been focused primarily on 
technical matters: what to wear, how to 
carry the Lectionary, where to stand in the 
processions, where to sit, how to use the 
microphone, how to project one's voice, 
and so on. But genuine proclamation is an 
"embodied" event; it involves the whole 
person. The reader needs to cherish the 
words that are spoken and communicate 
the message with personal faith. It is this 
"personal," "embodied" announcement of 
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the word of God that stirs the hearts and 
minds of thes@-,who hear it .and that leads 
them, in tum, to cherish that word more 
deeply. 

This is why the spiritual preparation of 
readers must hold first place. Thus the 
Introduction w the Lectionary makes the 
following stipulation regarding readers: 

Their preparation must above all be 
spiritual, but what may be called a 
mechanical preparation is also 
needed. The spiritual preparation pre
supposes at least a biblical and 
liturgical formation. The purpose of 
their biblical formation is to give 
readers the ability to understand the 
readings in context and to perceive by 
the light of faith the central purpose 
of the revealed message. The litur
gical formation ought to equip the 
readers to have some -grasp of the 
meaning and structure of the liturgy 
of the word and of the significance of 
its connection with the liturgy of the 
eucharist. The technical preparation 
should make the readers more skilled 
in the art of reading publicly, either 
with power of their own voice or with 
the help of sound equipment (55). 

This spiritual preparation is admittedly 
more difficult to manage than the prepara
tion related to technical matters, and it is 
an area where national and diocesan 
liturgical commissions and offices might 
find a role to play. Some parishes have 
made a good start by gathering the readers 
together on an evening prior to their 
Sunday appointment in order to study and 
practice their readings. If these gatherings 
take place in an atmosphere of reflection 
and prayer, they can make a valuable 
contribution to the spiritual preparation 
envisaged for those who read in the 
liturgical assembly. 

It is important to note that, in its call for 
spiritual preparation, the Introduction w the 
Lectionary makes the same case for cantors 
as it does for readers: "The points made 
about the formation of readers apply to 
cantors as well" (56). 
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2. The readings assigned to the Sunday 
liturgy will have their full effect on the 
assembly only when they are brought 
together and explained in the homily. In 
the course of the liturgical year, the 
readings relate the history of salvation. 
But this history has its focus in Jesus Christ 
and in his paschal mystery. And it pertains 
to the homily to draw the individual texts 
assigned to each Sunday within this focus, 
where the faithful can truly savour the 
mighty works of God for our salvation. 

3. Parishioners cannot be expected to 
develop new attitudes and habits of 
behaviour if they are left without the 
necessary instruction. Yet in some parishes 
many people continue to arrive late for 
the Sunday celebration, taking their 

places throughout the course of the liturgy 
of the word and disrupting the procla
mations. In this regard, the Introduction 
to the Lectionary has the following to say: 

The close connection between the 
liturgy of the word and the liturgy of 
the eucharist in the Mass should 
prompt the faithful to be present right 
from the beginning of the cele
bration, to take part attentively, and 
to dispose themselves to hear the 
word, especially by learning before
hand more about scripture. That same 
connection should also awaken in 
them a desire for a liturgical 
understanding of the texts read and 
for the willin~ess to respond through 
singing (48). IIJ 

Networking 
The following have been offered in response to our call for the sharing of resources produced 
by dioceses. 

Canada 
Available from: 
the Diocese of London, Ontario 

• Around the Table: Small Group, In
Home Confirmation Preparation (2000) 
- a program for candidates aged 
12-16, includes coordinator's guide, 
CD-ROM, Group Leader's Binder, 
video, blackline masters for handouts 

• Concelebration in the Diocese of London 
(2000) -example of diocesan guide
lines (4 pp.) 

• Liturgy of the Word with Children 
(1999) - informative guide to assist 
parishes in discerning the needs of 
their children (10 pp.) 

• Guidelines for Eucharistic Adoration and 
Exposition (1999)- example of dioce
san guidelines ( 41 pp.) + sample 
outline and sample worship aid 

• Mass bf[erings in Light of our Eucharis
tic Theology (1998) - catechetical 
materials ( 21-page booklet + 3 
leaflets) 

• Guide pour Ia Celebration liturgique de Ia 
Confirmation ( 1996) and Guidelines for 
the Liturgical Celebration of Confir
mation (1997) -example of diocesan 
guidelines (19 pp.) available in 
French and English 

Contact: 
Christina Ronzio 
Liturgy Office, Diocese of London 
Box 2400, 155 Bruce St. 
London, ON N6A 4G3 

Available from: 
the Web site of J. Frank Henderson 

• J. Frank Henderson. Abuse of Children: 
A Liturgy of Lament and Protection of 
Children against Violence: Liturgies of 
Anointing - a response to the abuse of 
children in the Church and in society; 
models and resources to be adapted for 
individual circumstances 

www.compusmart.ab.ca/fhenders/ 
protectionliturgy.pdf 

www.compusmart.ab.ca/fhenders/ 
abusewww.pdf II] 
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11Preaching: Proclaiming 
God's Wonderful Works" 

Paragraph 35 of the Constitution on the 
Sacred Liturgy sets forth several 
norms in order "[t]hat the intimate 

connection between words and rites may 
stand out clearly in the liturgy." This 
article will address two of them. 

2. Because the spoken word is part of 
the liturgical service, the best place 
for it, consistent with the nature of 
the rite, is to be indicated even in the 
rubrics; the ministry of preaching is to 

be fulfilled with exactitude and 
fidelity. Preaching should draw its 
content mainly from scriptural and 
liturgical sources, being a procla
mation of God's wonderful works in 
the history of salvation, the mystery 
of Christ, ever present and active 

John Hibbard 

within us, especially in the cele
bration of the liturgy. 

3. A more explicitly liturgical 
catechesis should also be given in a 
variety of ways. Within the rites 
themselves provision is to be made for 
brief comments, when needed, by the 
priest or a qualified minister; they 
should occur only at the more suitable 
moments and use a set formula or 
something similar. 

Background 
In the Constitution on the Sacred Liturgy the 
Council Fathers usually ask two things. 
One is a basic attitude or pastoral 
approach that they enumerate for the 
whole church. The second is a revision of 

texts or rites by the 
competent authority 
within the Church in 
order to accomplish or 
implement their stated 
goal throughout the 
Church and in the 
hearts and minds of all 
the faithful-ordained 
ministers and the bap
tized included. The 
question of implemen
tation raises two 
questions: Did the 
competent authority 
undertake the revision 
requested by the 
Council? And, are we 
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trying to live the ideal expressed by the 
Council? A third question to ask is: What 
is the ideal or spirit requested by the 
Council Fathers? I placed this question 
third because I am beginning to realize 
that what we first thought might be the 
goal or spirit of the Constitution might be 
only a superficial understanding. As we 
study the liturgy and try to implement the 
Constitution on the Sacred Liturgy, we find 
that it leads us to a deeper appreciation of 
the mystery of the liturgy and the body of 
Christ. This has certainly been true for 
understanding the "full and active par
ticipation" in the liturgy by the people of 
God. At first our efforts were directed at 
involving more people in the ministries of 
the liturgy. Later we saw that this was not 
the full meaning; the liturgy must be seen 
and experienced as the action of the body 
of Christ, that is, the whole liturgical 
assembly. I suspect that the same is true for 
articles 2 and 3 of paragraph 35. Article 2 
speaks of the place and importance of the 
homily in the liturgy. Article 3 speaks of 
the instructions, explanations or intro
ductions that now form part of the liturgy. 

Presuppositions 
The presumption of the Council (and a 
good and valid one) is that if we do 
something the right way often enough it 
will gradually change us for the good. This 
is the role and power of the liturgy, 
especially ritual and gesture, to com
municate a manner of praying and acting 
that reinforces what we believe over time. 
This is the role of the liturgical catechesis 
of which the Constitution speaks. Our 
liturgical actions, rites and gestures may be 
mostly unconscious, but in the liturgy they 
have a power to communicate God's 
presence. This is not to say that we are 
unthinking robots during the liturgy, but 
that the habitual rites allow our bodies to 
be in conformity with our thoughts and 
lives, which are elevated to God. It is a lot 
like praying the rosary: we recite the 
prayers while meditating on the paschal 
mystery. This might present a problem to 
people who are exclusively intellectual in 
their approach to life and liturgy. They 

ask: "How can you think of both at the 
same time?'' The answer is you do not 
think of both at the same time. You use 
different faculties for each. The prayers are 
so familiar that you do not have to put a 
lot of thought into reciting them. This 
leaves the mind free to contemplate the 
mystery and gives the heart the ability to 
be one with God. The liturgy works in a 
similar mode. Our bodies engage in the 
prayerful gestures while our minds are 
elevated to God. 

Paragraph 35 of the Constitution is part of 
a larger section entitled, "Norms Based on 
the Teaching and Pastoral Character of 
the Liturgy." This section of the document 
begins with a reminder that: 

the liturgy is above all things the 
worship of the divine majesty, it 
likewise contains rich instruction for 
the faithful. For in the liturgy God is 
speaking to his people and Christ is 
still proclaiming his Gospel. And the 
people are responding to God by both 
song and prayer (33). 

This paragraph provides an important 
context for this section of the Consti
tution and for understanding paragraph 
35. 

35.2 
Indication of the Homily 
in the Rubrics 

The essence of paragraph 35.2 concerns 
the "sermon" in the liturgy. Today we 
more commonly use the word "homily." 
The Council Fathers ask that the place 
and importance of the homily be indicated 
by a rubric or note in the liturgical texts. 
This is the easy part and it has been done. 
What reveals the success of this request of 
the Council Fathers is that the homily has 
come to be regarded as an integral part of 
the liturgy for the most part. As directed 
by the Council Fathers, rubrics have been 
included in the liturgy of the word in the 
Roman Missal. We might also add that the 
General Instruction of the Roman Missal 
(paragraphs 65-66 of the 2000 edition) 
indicates that the homily is an essential 

Volume 36 • Number 173 • 91 



"Preaching: Proclaiming God's Wonderful Works" 

part of the liturgy and is not to be omitted 
on Sundays and days of obligation. 
Moreover, it is recommended even on 
weekdays in Advent, Lent and Easter or 
whenever a large number of people are 
present. 

Paragraph 13 of the General Instruction of 
Roman Missal [2000] refers to the impor
tance and obligatory nature of the homily. 
Moreover it links the concepts of 
catechesis and mystery to the needs of the 
listeners, as does 65 above. This is also 
picked up in another post-conciliar 
document, the Introduction to the Lectionary 
( 1981), but with greater detail. Paragraphs 
24 and 25 of the Introduction echo the 
necessity of the homily, and continue: 

The purpose of the homily at Mass is 
that the spoken word of God and the 
liturgy of the eucharist may together 
become 'a proclamation of God's 
wonderful works in the history of 
salvation, the mystery of Christ.' 
Through the readings and homily 
Christ's paschal mystery is pro
claimed; through the sacrifice of the 
Mass it becomes present. Moreover, 
Christ himself is also always present 
and active in the preaching of his 
Church. 

Fulfilled with Exactitude 
and Fidelity 

The fact that the homily is rubrically part 
of the liturgy does not, however, mean 
that it is perceived as an integral part of 
the liturgy or that it is used to its full 
potential. Is this ministry, to use the words 
of the Constitution, "fulfilled with 
exactitude and fidelity?" Austin Rannery's 
translation uses the words "faithfully and 
most carefully." There is no doubt that 
preaching in the liturgy has been restored 
and that many preachers take it seriously. 
It is the exception to hear that a homily 
was not given during mass. It is a question, 
however, whether it was prepared with 
faithfulness and care. You, the readers, are 
the only ones that can be the judges in 
your own cases and communities. Most of 
the priests and deacons that I know take 
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this task seriously. The problem is usually 
in deciding what the homily should do. 
This I believe is part of the second wave of 
reflection on the Constitution and the 
nature of the liturgy that is only begin
ning, and which will be considered below 
in discussing the content of the homily. 

Content from Readings 
and Liturgical Texts 

Most homily preparation stems from the 
sacred scriptures themselves. If there is 
one area that has not been tapped for its 
resources, it is the liturgical texts or rites 
themselves. There have been several 
instances, when giving workshops with 
priests, in which I find that they are 
surprised to learn that they can draw upon 
the liturgical texts for their homily. Most 
feel that they would be betraying the 
scriptures. I have to admit that I feel that 
myself. The scriptures can more readily 
relate to the experience of the people. 
Thus preaching from the scriptures might 
be the norm for most occasions, and our 
education has so emphasized the use of 
sacred scripture as the basis for the homily, 
that this has been ingrained as the only 
source of the homily. The danger of 
preaching from the liturgy itself is that the 
homily might be more of an explanation of 
the rites rather than relating them to the 
lives of the people. The ideal is a com
bination of the two. The liturgical texts 
and rites give a context to the scriptural 
texts, and this conditions the way we hear 
and relate to these texts. Even uncon
sciously then, the liturgy influences the 
readings. 

Proclamation of God's Deeds 
and Christ Present in Us 

The main thrust of article 2 concerns the 
content of the homily. To me this is the 
main part of the question. So ofren we 
hear words like "catechesis" and 
"instruction" that we think that the main 
purpose of the homily is to instruct. 
Indeed the homily, as well as all the 
liturgy, does instruct, but not in the ways 
we might assume. The homily is not 
primarily an intellectual instruction, that 
is, to tell me something I did not know. It 
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has the potential to do this, but this is not 
its primary goal. Catechesis is linking the 
mind with experience so that the person 
can draw conclusions, form insights, or 
create a vision for life. To truly educate, 
the homilist (or good teacher for that 
matter} offers or evokes a vision for the 
listener. The vision impacts upon the 
imagination which creates a picture that 

. becomes part of the listener's spirit. A 
picture is worth a thousand words 
(without having to speak them!}. A 
picture resonates with the person's 
experience and helps the individual to 
integrate mind with experience. This in 
tum creates a power to transform, and this 
is the work of the Holy Spirit within us so 
that the power of God can transform us 
into the body of Christ. 

All language about God must be metaphor, 
stories or pictures. Why? Because God is a 
pure and perfect spirit and always remains 
beyond our understanding and any 
attempts at expression. In order to 
comprehend God, God has to speak to us 
in our language, in our terms. In other 
words, the only way to understand or 
comprehend God has to be in human 
terms. Thus the use of images, signs and 
symbols. This severely limits our earthly 
perception of God, not because the 
symbols are empty, but because the 
receptor is limited and finite. The symbols 
and signs and rites are powerful and do 
communicate God's love and mercy and 
healing. For this reason, language that 
keeps the listeners on the intellectual plane 
may impart knowledge, but it cannot effect 
change or growth, since God speaks in the 
realm of the imagination, using symbols, 
stories and images. The intellectual 
approach may allow us some insights, but it 
is deductive, i.e, the result of the efforts of 
our thinking process. In other words, we 
speak to ourselves. As paragraph 33 of the 
Constitution reminds us: 

the liturgy is above all things the 
worship of the divine majesty, it 
likewise contains rich instruction for 
the faithful. For in the liturgy God is 
speaking to his people and Christ is 

still proclaiming his Gospel. And the 
people are responding to God by both 
song and prayer. 

Liturgy must be seen as a dialogue in 
which God speaks to us and we respond. 
And God speaks to us through the 
imagination. 

Thus, the good homily speaks about and 
opens our mind to the mystery of God's 
action through Jesus Christ. The best 
document that I have seen that seeks to 

explain this process is available from the 
bishops of the United States. It is entitled, 
Fulfilled In Your Hearing. If you do not 
understand what I am talking about or 
want more than the present article can 
give, please read Fulfilled In Your Hearing. 

The homily flows from the readings or 
liturgical texts and addresses an aspect or 
question within the experience of the 
assembly. In some way it addresses the 
challenges and questions we face in life 
and in our search for God, but also points 
to the mighty deeds of God who continues 
to act among us. The homily, as an 
integral part of the liturgy itself, points to 
the liturgy of the eucharist and gives us 
even more reason to give thanks to God. 
Fulfilled In Your Hearing does not suggest 
that we only preach about "safe" or 
"noncontroversial" topics; on the con
trary, it reminds us that the paschal 
mystery is a real paradigm for our lives. 
Death and resurrection are both realities 
in our lives. Our struggles are real and 
painful, but, as disciples of Jesus, we look 
at them in faith and through the 
perspective of his resurrection. 

The bottom line is that after the homily 
we all have to be able to say "Thanks be to 

God." 

I am not in the best situation to judge the 
current state of affairs, since as a pastor, I 
am in my parish church most Sundays and 
days of the year. From what I do hear from 
my friends and acquaintances and from 
people who attend my workshops on 
liturgy, I think that we still have a way to 

go on this type of preaching. It is not 
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enough to give an exegesis of a biblical 
passage or even to simply name the 
problems of our times; preachers must 
communicate the spirit of Christian hope 
in the midst of these problems and our 
present situation. The homily, of course, 
should be addressed to those present and 
not to those who are absent. 

If as the Constitution on the Sacred Uturgy 
suggests, the homily is an integral part of 
the liturgy, then it has to assist in 
connecting the liturgy of the word with 
the liturgy of the eucharist, and it must 
help the first to flow into the second. Too 
many homilies stand apart from the 
liturgy, do not allow the assembly to give 
thanks, and in fact, on occasion, make it 
hard to do so. In this regard, the 
Constitution's main point, that liturgy is 
the action of the body of Christ -that is 
God's holy people-means that when 
preaching the homilist has to have the 
attitude that the liturgical assembly is 
made up of people like himself, who are 
people of faith. Moreover, these people 
must love one another and affirm each 
other in faith. The preacher as the 
ordained leader of the community takes 
on this special ministry in a unique and 
powerful way. 

35.3 
Introductions 

This article of the Constitution also needs 
to be read in the context of a preceding 
paragraph and be given in this same spirit 
as well. Paragraph 34 states that the rites 
of the liturgy should be 

marked with a noble simplicity, they 
should be short, clear, and unencum
bered by useless repetitions; they 
should be within the people's power 
of comprehension and as a rule not 
require much explanation. 

Explanation and liturgical catechesis have 
indeed been added to the various rites of 
the Church. The eucharist itself contains 
introductions and/or invitations to prayer 
at the beginning of the penitential rite and 
provision has been made for the priest to 
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introduce the readings of the mass. The 
Easter Vigil contains an introduction to 
each one of the four major parlS of the 
celebration. In every sacrament there is an 
introduction, especially before the major 
prayer of blessing or thanksgiving, if not at 
the beginning of the celebration. Yes, the 
reform of the liturgical rites has been 
faithful to the request of the Council. 
Moreover, these are so much a part of the 
liturgy that we probably do not notice 
them anymore, unless these are omitted or 
distorted. 

These can be effective, but I am not sure 
they have been as effective as envisioned. I 
can think back when introductions by 
commentators were a common feature of 
the post-Vatican II liturgies. Some were 
helpful, but for the most part the 
commentaries tried to tell us what we 
should hear or what God was saying or 
what the rites meant. In the liturgy of the 
word, this made proclaiming the readings 
problematic or less open to the Spirit's 
action because we were told what we 
should hear! I think the intended purpose 
of the introductions was to open our minds 
so that we could hear what God wanted to 
say to us, or to give the context of a 
difficult passage or one lifted out of its 
context. Although commentators have 
mostly disappeared, and in only a few 
parishes does the priest give an intro
duction to the readings, nevertheless, there 
is still a tendency to explain or even 
dictate, rather than set the context. 

The same may be said of explanations for 
the sacred rites. If the commentator tells 
us what it means, there is almost no 
purpose to engage in the rite. The intro
duction should call us to pray as a 
community or set our mind on the 
presence of God's action through Christ 
and in the power of the Holy Spirit. 

Let the Symbols 
Speak for Themselves! 

Again this brings up the question that I 
raised above: "What is liturgical 
catechesis?" I have probably said enough in 
the comments concerning the homily, but 
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let me say this: The purpose of liturgical 
catechesis is not to tell what to think, or 
what to see, or what to hear, or even what 
the symbols or rites mean. Liturgical 
catechesis should give us enough infor
mation so that we might link these to our 
own experiences. The question is: "What 
do they mean to the members of the 
assembly, individually and collectively and 
how can they elevate our minds to the 
mystery of God's loving presence in this 
liturgy?" So often deacons and priests tell 
people what the symbols should mean! Let 
the symbols speak for themselves! Tell us 
what we have to know so that the symbols 
can speak God's presence. This is a much 
more difficult task, one that we are only 
now beginning to understand. 

What the liturgical symbols mean is not 
always singular or consistent. They may 
mean different things at different times. 
The richness of symbolism and the reason 
it works is that symbols are multi-layered. 
They do not mean one and only one thing. 
Water is not only life; it is also death and 
destruction. Water is not only cleansing; it 
is also refreshment. The multivalent 
character of symbols is the secret of their 
power. They have the ability to make sense 
of the contradictions of our life. They have 
the unique ability to bring together things 
that are opposites. 

Perhaps an inappropriate, restrictive 
approach to rites and symbols stems from 
an attitude that liturgy is what we do. The 
action of the body of Christ was the great 
rediscovery of the Constitution on the Sacred 
Liturgy of Vatican II, but it needs to be 
juxtaposed with the concept that liturgy is 
first of all what God does. The priest or 
minister is not the only person speaking. 
Indeed, to be a minister, ordained or not, is 
primarily to be an instrument of God. The 
minister must speak the word of God 
consistent with and in context of what 
God is speaking in the sacred scriptures 
and the prayers of the rites. 

The fact that introductions within the 
liturgy are not working as well as 
anticipated may be reflected in the new 
edition of the General Instruction of the 

Roman Missal. Whenever it describes the 
introductory comments of the priests or 
other ministers, it adds the word "very." 
Introductory comments are to be "very 
brief." In addition, the document now says 
that while the priest may adapt to some 
extent the introductory remarks so that 
they may correspond to the understanding 
of the people, nevertheless, he should 
respect their sense and express it only in 
brief terms (31). Usually directions or 
prohibitions appear in a document 
because what is directed is not happening 
and what is prohibited is happening. 

Conclusion 
What does this all mean? I believe it 
means that the work of understanding the 
true nature of the liturgy has only begun 
and we are only now understanding the 
depth of the wisdom of the Council 
Fathers and the work of God in the liturgy. 
We still need to appreciate the sense of 
mystery and the action of God in our 
world and in our liturgies. The word 
"mystery" does not and should not imply 
that we cannot know anything, but it does 
imply a limitation. When we face the 
great questions of life we stand like Job 
before God with our finger to our lips, 
recognizing that we do not understand 
everything. On the other hand, the word 
mystery also implies a world that is opened 
to us. Liturgical catechesis then opens the 
door of mystery and is not just an 
instructional lesson. It invites the 
worshippers to enter the presence of God 
and encounter, through Jesus, the God of 
our ancestors, the God of whispers and 
visions, the God of action and silence. 

At the beginning of the third millennium, 
Pope John Paul II used the motto, Due in 
altum to light the way for the Church as it 
entered this new time of its mission. This 
must also be the thrust of our liturgical 
renewal. We must put out into the 
depths-the depths of the liturgy and the 
depths of God-revealed-in-mystery and 
God-made-flesh among us. III 
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FOR ADAPTING THE LITURGY TO PEO.PLES' 
CULTURE AND TRADITIONS 
----------~--~· -

11The Church Has No Wish to 
Impose Rigid Uniformity": 

The Status of Liturgical 
lnculturation in Canada 

Preamble 
Like any anniversary, the fortieth 
anniversary of the Constitution on the 
Sacred Liturgy is an opportunity to look 
back and take stock. How have we done? 
What has been accomplished? Where do 
we go from here? Since the Second 
Vatican Council, there has been an 
increased interest in the relationship 
between faith and culture, including the 
inculturation of the liturgy. Referred to in 
the Constitution as "adaptation," 
inculturation refers to the process of 
dialogue between the Christian message 
and a parricular culture such that the 
gospel takes root in that culture. The 
inculturation process does not presume 
that everything in a culture is good. There 
are elements in every culture that need to 
be transformed through an encounter with 
the gospel. How.ever, the dy.na.mic of 
inculturation rests on the notion that 
Christianity needs to be enfleshed. If a 
people are going to live the gospel and 
celebrate it through the liturgy, then it 
must also take on elements of the culture. 
Otherwise a person's expression of faith is 
experienced as foreign. If the liturgy is to 
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be connected to people's lives, then it 
cannot stand in isolation from culture. 

In paragraph 3 7 of the Constitution on the 
Sacred Liturgy, the Council Fathers hinted 
at this awareness of the relationship 
between liturgy and culture: 

Even in the liturgy, the Church has 
no wish to impose a rigid uniformity 
in matters that do not affect the faith 
or the good of the whole community; 
rather, the Church respects and 
fosters the genius and talents of the 
various races and peoples. The 
Church considers with sympathy and, 
if possible, preserves intact the 
elements in these peoples' way of life 
that are not indissolubly bound up 
with superstitiOn and error. 
Sometimes in fact the Church admits 
such elements into the liturgy itself, 
provided they are in keeping with the 
true and authentic spirit of the liturgy. 

With this paragraph (and paragraphs 
38-40) the bishops continued to put flesh 
on the opening principles of the 
Constitution. Proclaiming that the liturgy 
"is the outstanding means whereby the 
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faithful may express in their lives and 
manifest to others the mystery of Christ 
and the real nature of the true Church" 
(2), they also indicated that the rites 
should be revised where necessary and 
"given new vigour to meet the circum
stances and needs of modem times" ( 4). 
The openness of the Council Fathers to 
"the genius and talents of the various races 
and peoples" (37) is indicative of this 
desire to invigorate the liturgy as a source 
of grace for people-not isolated from 
daily life, but rather connected to it. 

lnculturation through 
Ritual Adaptation 
The liturgy is not only an expression of 
theology but also a reflection of culture. 
When we celebrate liturgy, we stand in 
continuity with generations who have 
celebrated before us, each having con
tributed to the evolution of our worship. 
The various rituals, inherited from 
Judaism and influenced by Greco-Roman 
society, were reshaped time and again 
according to the cultural sensibilities of 
those who inherited them, especially in 
Europe. The Constitution foresees this 
continuing, especially for "people in 
mission lands." While paragraph 34 asserts 
that, "the rites should be marked by a 
noble simplicity," reflective of an earlier 
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Roman sobriety, paragraphs 37-40 suggest 
that the Roman cultural model for 
liturgical rites need not be enshrined as in 
stone. The Council Fathers envisioned 
not just the insertion of cultural elements 
like music and art into the liturgy, but also 
the possible reshaping of the liturgy 
according to both the Roman rite and the 
cultural values of those celebrating. 

Around the World 

This openness at the Council provided 
ferment for the inculturation of the liturgy. 
Various peoples began the task of study, 
discussion and experimentation with more 
culturally appropriate forms for liturgical 
rites. Notable in the world were the 
approval of Order of Mass in Za"ire, India, 
and the Philippines. Adaptations to the 
structure of the mass can be seen in the 
order for the dioceses of Zaire. In keeping 
with African culture, the introductory 
rites include an invocation of the saints 
and ancestors, and the penitential rite 
with a kiss of peace is celebrated after the 
liturgy of the word leading into the liturgy 
of the eucharist. 

In Canada, Too 

In Canada too, study, discussion and 
experimentation has taken place, most 
notably among First Nations, Metis and 
Inuit peoples. This movement coincided 
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in North America with a resurgence of 
pride for aboriginal peoples and the desire 
to reclaim traditional spiritual practices, 
like the pipe ceremony and the potlatch, 
without necessarily having to give up 
Catholic identity. The willingness to be in 
dialogue with culture, as indicated in the 
Council documents, was for some 
aboriginal Catholics a sign of hope that 
they could be Catholic without having to 
also become European. That being said, 
not everyone in that community desires to 
retrieve practices and customs that they 
were taught were incompatible with 
Christianity, nor should they have to if 
they do not wish it. However, the 
possibility is there for adaptation of the 
ritual structure of the liturgy so that it 
reflects the cultural sensibilities of people 
while still maintaining the core of the rite. 
For those who want to celebrate the 
liturgy in ways that feel more Cree or 
Haida, or Micmac or Inuk, there are now 
options previously closed. 

Where experimentation is taking place, it 
is dependent on the members of the 
particular aboriginal group. In some 
communities, the sacred medicines of 
sweetgrass, cedar, sage and tobacco are 
used in place of incense. In terms of music, 
drums are sometimes used; yet just as 
appropriate is the use of a country gospel 
style of singing, a genuine reflection of 
contemporary First Nations and Metis 
culture. In some nations, a traditional 
symbol of marriage is for the couple to be 
wrapped in a blanket. In one community, 
this has been celebrated on occasion as an 
addition to the marriage rite. A further 
example of experimentation is the 
"Proposed Nishnawbe Rite of Baptism." 
Developed in the Diocese of Thunder Bay 
as an Ojibway adaptation of the baptismal 
rite for children, the Nishnawbe rite 
maintains all of the approved texts but 
adapts them so that an Ojibway 
perspective is respected. The ceremony is 
structured in reference to the seven sacred 

directions of Ojibway spirituality. 
Consequently, the-cgn~mcm.y. begins in a 
circle around the baptismal font and a 
sacred fire. A prayer is offered to the 
Creator and likewise Mother Earth is 
honoured. The rites are conducted in each 
of the four directions: in the eastern 
direction of the circle the child is named 
and welcomed; in the southern direction, 
the mother of the child is blessed and the 
profession of faith is celebrated; in the 
west, the litany of saints is prayed, the 
father of the child is blessed, and the child 
is baptized and anointed with chrism; as 
the ceremony continues around the circle 
to the north, the child is given a white 
blanket and the ceremony concludes with 
the Lord's Prayer and the Final Blessing. 
While maintaining the official rite, this 
adaptation is an attempt to celebrate 
baptism in a way that respects the culture 
of those that have come together. The 
importance of elders, extended family 
relations, and the whole community is 
respected. 

Varietates Legitimae 
(1994) 
To give guidance to the above situations, 
in 1994, the Vatican published the 
instruction Inculturation and the Roman 
Liturgy. 1 Also known as Varietates Legitimae 
(VL), it was published to provide both 
principles for inculturation and a process 
for the approval of adapted rites. The 
instruction opens in two significant ways. 
First, there is a clarification of language 
whereby the previously used term "adap
tation" is replaced with the term 
"inculturation." The principle of incultu
ration is defined with a quote from 
Redemptoris Missio: "'By inculturation, the 
church makes incarnate the Gospel in 
different cultures and at the same time 
introduces people, together with their 
cultures, into her own community"' (VL, 
4). Second, the instruction continues 
with a section about the history of 

Congregation for Divine Worship and the Discipline of the Sacraments. lnculturation and the Roman 
Uturgy. Vatican City, 1994 
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inculturation. This is a significant section 
because it places inculturation into a 
broader context than a development 
following the Second Vatican Council. 
The reader is reminded that we have been 
inculturating the liturgy for centuries 
while at the same time maintaining the 
Jewish core of the rites. As the gospel 
spread, the rituals of the Church were 
influenced by different cultures, and 
elements that were compatible with 
Christianity were accepted and reinter
preted in light of the gospel (VL, 15, 16). 
Unfortunately, this general approach has 
not always been evident, as was the case in 
Canada, this land's "discovery" and 
evangelization taking place during a 
period when the emphasis was on 
"liturgical uniformity" (VL, 17). 

The instruction goes on to present 
requirements of the liturgy and of culture 
in the inculturation process. In terms of 
the liturgy it must be evident that the 
liturgy is a sacred action and not just a 
cultural ceremony, that it is truly ecclesial, 
rooted in both the word of God and the 
sacraments as they were instituted by 
Christ, and that it is a source of unity with 
the universal Church. Consequently, the 
liturgy must include scripture readings 
from the bible. The readings cannot be 
replaced with texts from another religious 
tradition. The liturgical rhythm of daily 
prayer, Sunday worship, liturgical seasons, 
and each of the seven sacraments must be 
maintained (VL, 21-26). In terms of 
culture it is important that the liturgy is 
celebrated in the language of the people 
and that competent experts in the liturgy, 
the culture of a particular people and the 
pastoral situation of the church are 
consulted (VL, 28, 30). 

All this being said, the vtston of this 
instruction is for an inculturation process 
that maintains the substantial unity of the 
Roman Rite. The starting point is always 
with the editio typica of the various 
liturgical books. The process begins with 
making translations and then discerning 
the degree of adaptation that needs to be 
made. It is always the bishops who lay 

down norms for the celebration of the 
eucharist "that are suited to the traditions 
and character of peoples, regions and 
different communities" including gestures, 
postures, songs and music, the materials 
and forms of vestments, vessels and 
furnishings, and even the ordering of the 
rite. The bishops may also seek to adapt 
the rites of initiation, marriage and 
funerals, and add special celebrations 
important to_ a particular church. In all of 
this, approvals from the Apostolic See are 
to be sought (VL, 53-61). Furthermore, 
even more adaptations are possible. Once 
other types of adaptations have been 
made, then permissions can be sought for 
experimentation with more radical 
adaptations and then, after a time of 
evaluation, approval sought (VL, 63-69). 
At times, the norms and procedures may 
seem bureaucratic, but nevertheless there 
is a process where adaptations can be 
made and approved by Rome. In this way 
the balance is maintained in the state
ment from the Constitution: "provisions 
shall be made ... for legitimate variations 
and adaptations to different groups, 
regions, and peoples, . . . provided the 
substantial unity of the Roman Rite is 
preserved" (38). 

The Canadian Context 

One condition that is noteworthy for 
Canada is that the situation of the 
particular Church needs to be taken into 
account. The situations that are to be 
noted are whether or not the country was 
evangelized centuries ago or just recently, 
are Christians a minority or is the country 
a milieu of different cultures and languages 
(VL, 29). Because we were "founded" by 
European colonists, with the exception of 
some mission dioceses, we are considered a 
country evangelized centuries ago. 
Further, because of the high degree of 
immigration from various parts of the 
world, we are considered as both 
multicultural and multilingual. Whereas a 
mission country (or mission area like the 
Canadian north) may be given greater 
liberty in adapting the liturgy to the needs 
of the people, for a country that "has a 
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long-standing Christian tradition . . . the 
measures of adaptation envisaged in the 
liturgical books [are] considered on the 
whole sufficient to allow for legitimate 
local diversity" (VL, 7). Unlike the 
experimentation that is taking place in 
some aboriginal communities, for most 
areas of Canada it is primarily simple 
adaptations of the liturgical books that 
will help the liturgy to reflect more 
adequately Canadian cultural values. 

One of these values is acceptance of 
different cultures and languages. As a 
mosaic of different cultures, we know well 
that cultural groups that live side by side 
both influence each other so that a 
blended culture is born, and they react to 
each other so that each group can 
maintain ethnic identity and pride. As the 
instruction indicates, bishops "should 
respect the riches of each culture and 
those who defend them, but ... not ignore 
or neglect a minority culture with which 
they are not familiar" (VL, 49). The 
challenge many parishes and dioceses face 
is finding ways in which the customs and 
language of our various groups can be 
respected while at the same time ensuring 
that the liturgy is a source of unity for all. 
When the liturgy is celebrated according 
to the cultural norms of the majority 
culture, care should be taken to ensure 
that minority cultural groups are not 
ignored. Even small elements that have 
significance (beyond simple tokenism) 
can ensure the liturgy is a celebration 
where "there is no longer Jew or Greek, .. . 
slave or free, ... male and female, [but] .. . 
all . . . are one in Christ" (Galatians 
3.28-29). Where various cultural groups 
are larger, an even greater degree of 
balance is required. 

The French-English component of 
Canada is also a challenge, especially 
where there is a balance in population 
between anglophones and francophones. 
While still maintaining the need for 
unilingualliturgies, large celebrations that 
are truly bilingual are a sign of respect, 
equality, and our unity in Christ. 
Notwithstanding the need for there to be 
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adaptations that are unique to each 
language group, as a nation we also need to 
harmonize the practice across the country. 
Currently the ordination rites celebrated 
in the French and English sectors differ 
from one another in terms of when the 
candidate is called. An example of 
harmonization is the desire for both 
sectors to call the candidate at the same 
point in the liturgy, i.e., according to the 
adaptation granted to French-speaking 
countries, where the candidate is 
presented before the liturgy of the word. 

Even in terms of aboriginal communities, 
there are challenges that come from our 
particular Canadian situation. The greatest 
challenge is the diversity of First Nations, 
along with the Metis and Inuit peoples. It 
almost seems like the Instruction is 
referring to Canada when it says: 

Sometimes there are many languages 
in use in one country, even though 
each one may be spoken only by a 
small group of persons or a single 
tribe. In such cases a balance must be 
found which respects the individual 
rights of these groups or tribes without 
carrying to extremes the localization 
of the liturgical celebrations (VL, 50). 

This is our situation. There are many 
different aboriginal languages, and even 
within them, there are many different 
dialects. To give Cree as an example, even 
though it is spoken as far West as Alberta 
and as far East as Northern Quebec, it is 
comprised of five distinct dialects, and 
from community to community there are 
additional dialectical differences. Add to 
this the fact that it is a language that had 
no written form up until the nineteenth 
century, still has only a small written 
literary tradition, and is rapidly being lost 
by generations who have grown up 
watching the CBC and attending school 
in either English or French. In this case, 
the hope that inculturation brings is 
limited by language. Ritual adaptations 
may be made but it will be difficult to get 
vernacular rites that will be accepted by all 
Cree people. The situation for other large 
language groups like Dene is similar. This 
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does not even take into account the 
difficulty of getting approved rites for 
languages that are spoken on both sides of 
the Canada-US border, like Lakota or 
Mohawk, as well as the challenges of some 
of the smaller language groups. As I will 
discuss below, it is this issue of language 
that is perhaps one of our greatest 
challenges, especially considering the 
guidelines for translation presented in 
Liturgiam Authenticam (9-10).2 

Translation as 
lnculturation 
One of the successes of inculturation is the 
translation of liturgical texts into the 
vernacular. As Anscar Chupungco, osb, 
writes, "Translation is in reality a form, 
perhaps the highest form, of inculturation. 
What is in fact liturgical inculturation but 
the dynamic translation of the cultural 
components of the Roman Rite into the 
equivalent cultural components of the 
recipient local church?"3 This being said, 
the translation of the various liturgical 
texts was a response to a pastoral need. It 
facilitated the ability of people to 
participate fully in the liturgy and so 
immediately following the Second 
Vatican Council, our own conference of 
bishops, along with others, began 
translating liturgical texts. 

Some History 

Needless to say principles and procedures 
for translation were required, and in 1969, 
the document Comme le prevoit was 
released.4 This document promoted a 
culturally open approach to translation. 
Linguists generally refer to two types of 
translation: formal correspondence and 
dynamic equivalence. Charles H. Kraft, in 

Christianity in Culture, refers to formal 
correspondence as a method concerned 
with the word for word transliteration of a 
text: "Primary attention is given to the 
words employed, and the specific details of 
the grammatical structure of the source 
language."5 The emphasis is on fidelity to 
the words of the original text even though 
a freer translation will be more easily 
grasped by the person hearing the words in 
his or her own language. The main 
difficulty with formal correspondence is 
that the translations may tend to be 
foreign-sounding and even lose some of 
the meaning intended in the source 
language. Meaning is lost because "when 
the forms are retained from culture to 
culture and language to language, the 
meanings are inevitably changed."6 The 
dynamic equivalence model, on the other 
hand, is based on the premise that 
"understandings of reality are structured 
differently by different cultures and that 
these differences are strongly reflected in 
their languages"7 (269). The concern of 
dynamic equivalence is fidelity to the 
ideas in the original text and so the com
munication of those ideas in the receiver 
language. 

The guiding principles of translation in 
Comme le prevoit are rooted in the method 
of dynamic equivalence. According to this 
document, 

it is not sufficient that a liturgical 
translation merely reproduce the 
expressions and ideas of the original 
text. Rather it must faithfully 
communicate to a given people, and 
in their own language, that which the 
church by means of this given text 
originally intended to communicate 
to another people in another time. A 

2 Congregation for Divine Worship and the Discipline of the Sacraments. "Liturgiam Authenticam," 
Origins Vol.31: No.2 (2001): 17-32. 

3 Chupungco, Anscar, osb. "lnculturation and Liturgiam Authenticam," Celebrate!, May-June 2002.28-32. 

4 Consilium. "On the translation of Liturgical Texts for Celebrations with a Congregation (Comme le 
Prevoit)," The Liturgy Documents: A Parish Resource, Volume Two. Chicago: Liturgy Training 
Publications, 1999. 228-234. 

5 Kraft, C. H. Christianity in Culture. Maryknoll, N.Y.: Orbis Books, 1979, 264. 

6 Kraft, 265. 

7 Kraft, 269. 
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faithful translation, therefore cannot 
be judged on the basis of individual 
words: the total context of this 
specific act of communication must 
be kept in mind, as well as the literary 
form proper to the respective 
language (6). 

The main concern of translation, accord
ing to this document is "the meaning of 
the communication" (8). Consequently, 
"the translator must always keep in mind 
that the 'unit of meaning' is not the 
individual word but the whole passage" 
(12). The authors further assert that "the 
language chosen should be that in 
'common' usage" (15), and that "the 
formula translated must become the 
genuine prayer of the congregation and in 
it each of its members should be able to 
find and express himself or herself' (20). 
These are concerns that speak of language 
as a cultural reality and so a form of 
expressing the gospel in words and ideas 
that are rooted in the heart of a particular 
people. Up until May 2001 and the release 
of Iiturgiam Authenticam, these were the 
principles that guided liturgical translation 
and so helped facilitate the liturgy to be 
celebrated in a way that "respects and 
fosters the genius and talents of the 
various races and peoples" (CSL, 37). 

Liturgiam Authenticam 
and the "Sacred Vernacular" 

The approach of Iiturgiam Authenticam is 
markedly different from Comme le prevoit. 
Whereas the latter promotes a dynamic 
equivalence model of translation, the 
former presumes that a formal correspon
dence approach to translation is more 
appropriate. The impact of a word-for
word methodology of translation 
definitely impacts on the liturgy in terms 
of liturgical inculturation. The authors of 
Liturgiam Authenticam are aware of this: 

The work of inculturation, of which 
the translation into vernacular 
languages is a part, is not therefore to 
be considered an avenue for the 
creation of new varieties or families of 
rites; on the contrary, it should be 
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recognized that any adaptations 
introduced .Qut .of cultural or pastoral 
necessity thereby become part of the 
Roman rite and are to be inserted into 
it in a harmonious way. (LA, 5) 

In the above, an appeal is made to the 
Constitution on the Sacred Liturgy that 
"provisions shall be made, even in the 
revision of liturgical books, for legitimate 
variations and adaptations to different 
groups, regions, and peoples, especially in 
mission lands, provided the substantial 
unity of the Roman Rite is preserved" 
(38). In doing so, the emphasis is on the 
second part of the statement, "the 
substantial unity of the Roman Rite is 
preserved," rather than on the first, 
"provisions shall be made ... for legitimate 
variations and adaptations." The pref
erence for a formal correspondence 
method of translation is evident in 
paragraph 20 of Liturgiam Authenticam: 

. . . the original text, insofar as 
possible, must be translated integrally 
and in the most exact manner, 
without omissions or additions in 
terms of their content and without 
paraphrases or glosses. Any adapta
tions to the characteristics or the 
nature of the various vernacular 
languages is to be sober and discreet. 

In addition to the obvious preference for a 
word-for-word translation the above 
illustrates that there is a greater concern 
for preserving the culture from which the 
original Latin prayers were composed than 
respecting "the genius and talents of the 
various races and peoples" (CSL, 37). The 
cultural context of the original prayers is 
what must be maintained according to this 
document when you consider the follow
ing statements: 

That notable feature of· the Roman 
rite, namely its straightforward, con
cise and compact manner of 
expression is to be maintained insofar 
as possible in the translation (LA, 57). 

The literary and rhetorical genres of 
the various texts of the Roman liturgy 
are to be maintained (LA, 58). 
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Language is a living and evolving part of 
culture and yet according to these 
guidelines it is not academic style manuals 
that should be consulted as a standard but 
rather "works that are commonly 
considered 'classics' in a given vernacular 
language" (LA, 32). Rather than speech 
that is commonly used, and so is a 
reflection of the culture of a people-as 
proposed in Comme le prevoit-the present 
hope is that a sacred style of vernacular 
will develop such that "a certain manner 
of speech that has become obsolete in 
daily usage may continue to be 
maintained in the liturgical context" (LA, 
27). This is not without concern when 
you consider the difficulties already being 
experienced in Protestant congregations 
in understanding the Elizabethan English 
of the King James Bible. It is difficult 
to see how translation into the vernacular 
is still a form of inculturation when 
this document proposes enshrining a 
vernacular style of language that will 
gradually become less and less intelligible 
to the hearer. 

Inclusive Language 
and Canadian Culture 

An additional concern is the document's 
approach to the issue of inclusive 
language, that is language usage that does 
not use masculine nouns and pronouns to 
include both sexes. Although a concern 
that began among English speakers, it is a 
growing issue for other language groups 
including francophones in Canada. In 
response, the Canadian Bishops published 
"To Speak as a Community: Pastoral 
Message on Inclusive Language" in 1989.8 

Responding to the desire of many people 
to use words "which affirm the equality 
and dignity of each person regardless of 
race, gender, creed, age or ability" (245) 
the Canadian bishops asserted that the use 
of inclusive language is not just a cultural 
question but rather an indication of the 
changing role of women in society and so 
"a sign of the times" that must be 

interpreted in light of the gospel. Inclusive 
language is really part of the "reality of a 
living language which is evolving to 
effectively recognize the equality of men 
and women" (246). Consequently, the 
bishops issued a general policy regarding 
the use of inclusive language in the 
liturgies in Canada as a way of taking a 
stand against sexism as well as engen
dering an increasing awareness of the need 
to include all people. As indicated above, 
tolerance and acceptance of people's 
differences is a hallmark of Canadian 
culture and the bishops' policy is a 
reflection of this. 

One of the principles expressed in 
Liturgiam Authenticam works against this 
cultural value: 

In many languages there exist nouns 
and pronouns denoting both gender, 
masculine and feminine, together in a 
single term. The insistence that such 
a usage should be changed is not 
necessarily to be regarded as the effect 
or the manifestation of an authentic 
development of the language as such. 
(30). 

The gospel imperative and the cultural 
value of inclusion will need to be 
communicated through preaching and 
catechesis: 

[I]t is the task of catechists or of the 
homilist to transmit that right 
interpretation of the texts that 
excludes any prejudice or unjust 
discrimination on the basis of 
persons, gender, social condition, race 
or other criteria that has no 
foundation at all in the texts of the 
sacred liturgy (LA, 29). 

This is not the approach whereby the 
gospel becomes rooted in the lives of 
people, respecting their cultural values 
and challenging what needs to be 
transformed within the culture. Every 
culture needs to be redeemed of the sin of 

8 Canadian Conference of Catholic Bishops. "To Speak as a Christian Community: Pastoral Message on 
Inclusive Language," The Liturgy Documents: A Parish Resource, Volume Two. Chicago: Liturgy Training 
Publications, 1999. 245-247. 
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discrimination. Inclusive language is a 
vehicle for that redemption, and claiming 
that it is not an authentic evolution of the 
language hinders that. 

Languages of 
Aboriginal Peoples 

As indicated above, one challenge of 
inculturation for aboriginal peoples is due 
to language. Most translations were 
produced in the past when there was no 
need for translations of liturgical texts. 
Translations of hymns and devotional 
prayers like the rosary or the Stations of 
the Cross are being updated but 
translation of liturgical texts is also 
needed. Fortunately, there is an openness 
to a more dynamic mode of translation for 
these groups than for the main liturgical 
languages: 

Especially the translations intended 
for peoples recently brought to the 
Christian faith, fidelity and exactness 
with respect to the original texts may 
themselves require that words already 
in current usage be employed in new 
ways, that new words or expressions 
be coined, that terms in the original 
text be transliterated or adapted to 
the pronunciation of the vernacular 
language or that figures of speech be 
used to convey in an integral manner 
the content of the Latin expression 
even while being verbally or 
syntactically different from it (LA, 
21). 

Unfortunately, there are three statements 
elsewhere in the document that seem to 
contradict the above because they limit 
the ability of getting approval for 
aboriginal language translations. First, 
there is a distinction made between 
languages and dialects such that "dialects 
that do not support common academic 
and cultural formation cannot be taken 
into full liturgical use" (LA, 12). Second, 
there is a preference for a limited number 
of liturgical languages in one country "so 
that a certain unity of language may be 
fostered within the boundaries of the same 
nation" (LA, 12). Third, there is a limited 
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possibility of getting translations approved 
due to a prohibition £~.gainst "translations 
be[ing] produced from other translations 
already made into other languages" (LA, 
24). 

These limits come up at a crucial time. 
Currently, many aboriginal languages are 
threatened as fluency drops. In this 
situation, the need for languages to be 
accepted into liturgical use is great 
because it raises the profile of the 
languages and increases the desire of the 
next generation to preserve them. Time is 
running out for a fluent native speaker to 
master Latin, make a translation into his 
or her language and for approval to be 
received from Rome. There have been 
attempts to get approval for Eucharistic 
Prayers in Moose Cree (one of the Cree 
dialects) and in lnuktitut, but no results so 
far. It is not without hope. In the United 
States there has been approval for a Mass 
in Choctaw and in Laguna Pueblo, and 
others are in various stages of 
development, but that is still too few 
compared to the hundreds of languages 
spoken. 

What is the Overall 
Situation? 

Successful lnculturation 

Unlike the original inhabitants of this 
continent, immigrant populations have 
no difficulty celebrating the liturgy in 
their mother tongue and according to the 
customs of their homelands. This is not a 
criticism. It is a very comforting pastoral 
necessity to celebrate the liturgy in ways 
that are familiar and meaningful. In the 
Filipino community the liturgy is 
celebrated in Tagalog, the main language 
of the Philippines. The religious festivals 
from home, like the Simbang gabi, the 
novena of masses before Christmas, or the 
Encuentro, the dawn celebration of the 
encounter between the mater dolorosa and 
the Risen Christ on Easter morning, are 
celebrated here. Weddings are celebrated 
with the additional rites of the placing of 
the veil, the placing of the cord, and the 
arrhae, i.e., the giving of the coins, as 
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approved for the Filipino Marriage Rite. 
In the Italian community, the liturgy is 
celebrated with the official texts from 
Italy. Popular piety is an important part of 
Italian church life, so there are outdoor 
processions for the patronal feast day 
including brass bands and the carrying of 
statues, just like it would be back home. 
Even with the formality and simplicity of 
the official prayers, they are prayed with 
great feeling as is the Italian way. The 
same is true for the many other immigrant 
communities in Canada. 

One of the difficulties regarding the status 
of inculturation in Canada is the discrep
ancy between vernacular rites for First 
Nations, Metis and Inuit peoples and those 
for immigrant peoples. The dilemma lies 
not in people celebrating in Canada the 
approved rites from their homelands but 
rather the difficulties in developing the 
same for aboriginal peoples. However, the 
living out of the relationship between 
liturgy and culture is played out in many 
unofficial ways. Across the country the 
liturgy takes on a regional flair. In 
preaching it is always appropriate to use 
expressions from a people's experience. 
The songs are sung in the musical styles of 
various areas, like fiddle music among 
Acadians, including "St. Anne's Reel" at 
Christmas. Important cultural feasts are 
celebrated. Just as St. Jean Baptiste Day is 
celebrated in Quebec and in other 
francophone communities across the 
country, Our Lady of the Assumption is 
honoured in Acadian communities. The 
Solemnity of Mary the Mother of God may 
be our official Marian feast but it was 
chosen for its significance in the French 
Canadian community as the time when 
parents give their children the New Year's 
blessing. In aboriginal communities, people 
continue to experiment with integrating 
traditional elements in the liturgy. 
Aboriginal languages are used for hymns, 
for some of the scripture readings, for the 
prayers of the faithful and for the Lord's 
Prayer. In time the various eucharistic 
acclamations could be translated. In the 
end, this is where the work of inculturation 

is done as people connect the liturgy with 
their daily lives. 

Where to From Here? 
The Deaf Community 

There is still work to be done. A notable 
group that needs to be supported is the 
Deaf community. There are many ways in 
which the liturgy celebrated with the Deaf 
needs to be different from when it is 
celebrated with the hearing. Because sign 
language is used, the liturgy needs to be 
celebrated in a smaller group setting so 
that gestures can be seen. It means that 
signs must be made and then elements 
elevated. It means that music needs to be 
limited and if used it should be primarily 
percussive. Visual imagery is important for 
the hearing but even more so for the Deaf. 
Banners, processions, visual media can 
help support the liturgy. When the Deaf 
gather for a larger liturgy with the hearing, 
interpreters need to be close to where the 
ritual action is taking place so that focus is 
not split. 

Even though the approach to the Deaf has 
been primarily a response to those who are 
differently-abled, for example those who 
use wheelchairs, the Deaf consider them
selves to be a distinct cultural group. This 
is especially true of the congenitally deaf. 
Unlike those who have lost their hearing 
and so understand English or French as a 
first language, American Sign Language 
(ASL) is a first language for the con
genitally deaf. ASL is a spatial rather than 
a verbal language. It has its own proper 
linguistic construction. Unfortunately, 
ASL has not been approved by Rome as a 
liturgical language. This means that the 
liturgy is spoken and interpreted in Signed 
English. There is an approved Eucharistic 
Prayer for England and Wales in Signed 
English, but this fails to enable the Deaf to 
celebrate as fully as possible in their own 
language. 

Youth 

An additional group that needs to be 
acknowledged is youth. Although not 
strictly a distinct culture, the way that 
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youth approach the world not only gives 
us a sense of where we need to go in terms 
of inculturation in Canada, but also a 
sense of Canadian culture right now.9 The 
reaction of young people at the liturgies 
for World Youth Day in Toronto in 2002 is 
telling. One observation about the 
liturgies is that every song was sung with 
gusto and responses and prayers were said 
boldly. There was a level of participation 
and a sense of being linked to a much 
larger church at WYD that many youth 
had not experienced before. 

The sheer size of the gathering obviously 
contributed to the excitement but there is 
something else. Part of the excitement of 
a large gathering like a rave or a concert is 
the sense of being connected to something 
bigger than oneself. In terms of liturgy, 
that connection can be made in two ways, 
by being true to the gospel message of 
reaching out to those in need, which 
today is a very large world, and by 
maintaining the liturgy's sense of tradi
tion. The liturgy as celebrated in union 
with others around the world and in 
continuity with our ancestors of the faith 
has an appeal for youth. If our local 
liturgies are thoughtful, sincere, prayerful, 
honest, beautiful and somehow sympa
thetic to the universal plight of others, 
then we will be creating an environment 
that will be attractive to young people. 

The Values of Social Festivals 

Finally, an area where we need to respond 
in terms of inculturation is taking seriously 
the social festivals that people celebrate. 
We have proper prayers for Canada Day, 

Thanksgiving Day and Remembrance 
Day. OlliLabour-G>ay we·are encouraged to 
use the mass of blessing for human labour. 
But there are other celebrations that we 
could heighten because of their impor
tance for us. Mothers' Day and Fathers' 
Day are very significant for people and yet 
must be downplayed because they fall on a 
Sunday. I am constantly saying "the only 
theme for Sunday is the paschal mystery." 
fu true as it may be, perhaps we need to 
make the significance of these days more 
formal beyond special blessings. In 
addition, there are days that are growing 
in significance socially. What will our 
response be liturgically for Aboriginal 
Solidarity Day, Earth Day or Holocaust 
Remembrance Day? 

Conclusion 
In paragraph 14 of the Constitution on the 
Sacred Uturgy, the bishops proclaimed, "In 
the restoration and promotion of the 
sacred liturgy, [the] full and active partic
ipation by all the people is the aim to be 
considered before all else." Inculturation 
of the liturgy is part of that aim. We have 
come a long way, sometimes with faltering 
steps, sometimes with a step back, but the 
process of inculturation will be ongoing. 
Just as cultures and languages evolve, so 
the liturgy will evolve with them. The 
liturgy is not a museum piece but a living 
celebration of divine worship by particular 
people, in a particular place and time, 
offered in solidarity not only with those 
who preceded them in the faith, not only 
with others around the world, but also 
with those who are yet to come. III 

9 This being said, it is to be remembered that it is under this norm that the Directory for Masses with 
Children is said to have been produced. 
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PROMOTION OF LITURGICAL LIFE 
IN DIOCESE AND PARISH 

11The Preeminent 
Manifestation of the Church" 

The Local Church, 
the Bishop and the Parish 
If the First Vatican Council was primarily 
about the role of the pope in the Church, 
then one of the dominant features of the 
Second Vatican Council was its focus on 
the role of the bishop and the local 
Church in the life of faith. While Vatican 
I, like Trent before it, dealt with issues of 
centralization and the authority of the 
papacy, Vatican II turned its attention to 
the local Church, and the legitimate 
power that resides there. This article will 
begin by looking at the message of 
paragraphs 41 and 42 of the Constitution 
on the Sacred Liturgy, which deal with the 
liturgical life of the local Church. I will 
then draw out the ecclesiology that they 
contain before moving to see what 
consequences these paragraphs have for 
the liturgical life of the diocese and 
conclude by returning to theology in terms 
of how the bishop, diocese and parish live 
in relationship with God. 

The message of articles 41 and 4 2 is that 
faith, it seems, is lived out for the most 
part not in the Vatican, nor even in Rome, 
but in the countless dioceses spread 
throughout the world. The bishop, 
surrounded by the entire family of the 
faithful in his area, and especially when 
celebrating the eucharistic liturgy, are the 
fullest manifestation of the Church in any 

Glenn CJ Byer 

given place at any given time. The 
paragraphs go on to affirm that the parish, 
established only because the bishop 
cannot minister to all the faithful, is 
likewise at its apex when it celebrates the 
weekly Sunday mass. So the message of 
these paragraphs is clear. When we 
consider paragraphs 41-4 2 of the 
Constitution, what we are dealing with is 
first of all a change in ecclesiology. The 
questions of what these paragraphs mean, 
and how they have been implemented in 
the life of the Church need to deal with 
much more than questions of diocesan 
curias and the money spent on workshops 
and the like; what we are dealing with 
here are basic questions of what it means 
to be Church. And in evaluating both the 
successes of the Constitution and the 
resistance to this teaching of the Council, 
we need to see that the issues are rarely 
really about language or even participa· 
tion, but about the vision of how God and 
the People of God see each other and the 
relationship they share. 

Vatican I and Vatican II 
These paragraphs are the first of many 
amazing statements of the Council Fathers 
asserting that the life of faith does not 
derive directly from the pope, but rather 
that the local Church around its bishop is 
a true, and in a sense complete, family of 
faith. The whole Church, 

Glenn C] Byer, MA SLD is a native of Busby, Alberta. He holds a Doctorate in Sacred Liturgy 
from the Pontifical Institute of Liturgy in Rome (San' Anselmo). He is currently Managing 
editor of Pastoral Press, a department of Oregon Catholic Press in Portland, Oregon. 
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must be convinced that the pre
eminent manifestation of the church 
consists in the full active participation 
of all God's holy people in these 
liturgical celebrations, especially in 
the same Eucharist, in a single prayer, 
at one altar, at which there presides 
the bishop surrounded by his college 
of priests and by his ministers.1 

This is a radically different perspective 
from that which pervaded the Council of 
a century earlier: 

This gift of truth and never-failing 
faith was therefore divinely conferred 
on Peter and his successors in this see 
so that they might discharge their 
exalted office for the salvation of all, 
and so that the whole flock of Christ 
might be kept away by them from the 
poisonous food of error and be 
nourished with the sustenance of 
heavenly doctrine. Thus the ten
dency to schism is removed and the 
whole church is preserved in unity, 
and, resting on its foundation, can 
stand firm against the gates of heltz 

In this earlier document the pope seems to 
be the sole guide of the Church, with the 
bishop, when mentioned at all, acting as a 
kind of administrative agent for the pope. 
In the Constitution on the Sacred liturgy, 
and elsewhere in the teaching of the 
Council, the emphasis is on the bishop as 
head celebrating with the Church in his 
diocese. While these two statements are 
not contradictory, they do reflect a double 
remarkable shift in emphasis, from 
administration to celebration and from 
Rome to the diocese. 

From Administration 
to Celebration, 
From Rome to Home 
What is even more remarkable is the 
further recognition of the parish and the 

Sunday assembly as the ordinary 
experience of Church for the vast majority 
of the faithfuL E~en though by the time 
Vatican II occurred the pope had an 
unprecedented ability to speak to the 
faithful, the Council still put the emphasis 
on the Sunday assembly, the in-person 
gathering of the people of the parish into a 
celebrating community. It is obvious to 
even the casual observer that for over 
ninety per cent of Catholics in over ninety 
per cent of their lives, the Church is 
experienced exclusively through the 
Sunday liturgy in the parish community. 
This was surely known by bishops and 
pastors for centuries. Still, the assertion of 
this by the Council was a real break
through in understanding of how we are 
Church and how we encounter the living 
God. 

What this model of liturgy and Church 
does is move God closer to us. God is no 
longer imprisoned in Rome (or in that 
catch phrase of the time-imprisoned in 
the tabernacle), telling the pope what to 
tell us. God is there, certainly, but the 
Spirit of God is alive and well in every 
Church in every place in the world. The 
Church is infused with God's life in every 
place, and it is in coming together in 
community that we are able to recognize 
more clearly the presence of God in each 
of our lives. This brings God very near to 
us indeed; we cannot hide nor are we less 
important in the mind of God. Each 
member of the Church through the 
ministry of the local community has an 
immediate relationship with God. 

If we allow ourselves to really believe that 
the Church, the diocese with its bishop 
and the parish are the sacrament by which 
God enters into relationship with us, hears 
our prayers and gives us all that we need; if 
we allow ourselves to believe that God is 
so painfully near that no breath of ours 
goes unnoticed, we should be filled with 

Sacrosanctum Concilium 41: Available on the Internet at http://www.vatican.va/archive/hist_councils/ 
ii_ vatican_ council/ documents/vat-ii_const_19631204_sacrosanctum-concilium_en.html 

2 Pastor Aetemus, chapter 4, 7: Available on the Internet at http://www.geocities.com/Heartland/Valley 
/8920/ churchcouncils/Ecum20.htm 
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that holy fear, that pious panic of those 
who know they are in the presence of 
greatness and salvation. For some, this 
nearness of God has been misinterpreted. 
If God is so readily accessible, then the 
transcendence of God, the otherness of 
the divine is lost. They reason that the 
manner of speaking to God in our own 
language, of adapting liturgy to our 
circumstances makes God too pedestrian, 
and in fact not God at all. In fact the 
opposite is true; by these means we place 
God in the midst of every ordinary aspect 
of our lives. If the altar is brought nearer to 
us and if priest and people celebrate the 
presence of God in their midst instead of 
somewhere off in the distant East, this is 
for some a sign that we do not honour God 
as we ought. But the point of all of this is 
that to the person of faith God is not 
distant, the Church is not separate from 
the local community. God is here and 
wants to be part of our lives. The Church 
is here and wants to participate with grace 
in all aspects of our existence. 

In another article on the Constitution, I 
make this same point using the opening 
night of the Council as the image of 
Church that the Council would even
tually speak. 

The night of the opening of the 
Second Vatican Council, good [now 
blessed] Pope John addressed the 
crowds that filled the embrace of the 
colonnade in front of the Vatican 
basilica. They were joined by 
thousands of young people, members 
of the Catholic Action movement, all 
of whom held torches as they formed 
the shape of a cross emanating from 
the Egyptian obelisk that stands in 
the middle of the square. As the 
torches burned, the colonnade, the 
basilica and its dome glowed with 
lights of their own. And so, it seemed, 
did the thousands of people who filled 
the square .... 3 

The hope of Catholic Action, of the 
people and their pope together, is that the 
life of faith become integrated into the life 
of the world, that God and the Church 
would be with them in every moment of 
their lives. 

All of the changes that flowed from the 
Council can to some degree be distilled 
down to this basic issue of the nature of 
the Church. Knowing that the Church is 
the community of the Spirit, of those who 
already participate in the life of God, calls 
us to responsibility for the life of the world. 
Instead of being a great, unwashed 
gathering of quasi-helpless souls, we stand 
in what should be an unnerving position 
of participating in the salvation that 
Christ has won for us. The difference in 
ecclesiology is breathtaking ... and is too 
much for some. The parish community is 
needed to nourish us and to give us the 
ability to recognize where God is; the 
community is one of the places where we 
offer that praise and thanksgiving to God 
who is almost visible in our midst. 

The Constitution sees the bishop as a kind 
of "source and summit" (to quote another 
section of the Constitution) of the 
liturgical life in the diocese. Celebrations 
at which he presides are to take on a 
special character; the bishop is to be 
surrounded by all the orders of the Church, 
including the order of the laity. The bishop 
is to ensure that the cathedral church is a 
place whose liturgy is known to be 
exceptional, and the eucharist celebrated 
there held in high esteem. And beyond 
that, the bishop is to establish parishes that 
are not only extensions of his ministry, but 
also true centres of community: "efforts 
also must be made to encourage a sense of 
community within the parish, above all in 
the common celebration of the Sunday 
Mass."4 Clearly the hope here is the same, 
it is an ecclesiology in which God and 
Church permeate life and life is brought to 
Church. 

3 Glenn CJ Byer, "The Constitution on the Sacred Liturgy and the New Millennium, Liturgical Ministry 8 
(1999): 179. 

4 Sacrosanctum Concilium 42. 
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So How Have We Done? 
The Bishop as Chief Liturgist 

While it is obvious that there is no single 
answer to the question of how these 
paragraphs have been implemented, there 
are some trends and challenges that can be 
discerned. In order to get a handle on this, 
it seems we need to ask the question in 
several different ways. First, has the bishop 
become the chief liturgist of his diocese? 
Has the liturgy of the bishop become the 
model and has his catechesis on the liturgy 
given leadership to the rest of the diocese? 

Two answers can be given here. First in 
terms of ordering the liturgy, we can say 
that the role of the bishop has increased 
greatly. Through national conferences of 
bishops and international associations of 
bishops such as ICEL, we see bishops 
taking an active role in translating the 
texts of the liturgy and the rituals into the 
language and culture of the people they 
serve. While there have been setbacks and 
challenges to this structure, we need to 
recall how different things are from the 
'good old days' when even the layout of 
the Latin ritual books had to be approved 
by Rome. In some parts of the world real 
attempts at inculturation have been wildly 
successful, in part because of the 
leadership of the bishops; certainly in 
Zaire, the Philippines and the Indian 
subcontinent where cultural issues have 
given greater latitude to bishops, but even 
in Europe, in Milan and northern 
Switzerland as well as in Spain where the 
Ambrosian and Mozarabic liturgies 
continue to grow in importance. While 
much work remains to be done, the way in 
which bishops have embraced this role is 
one of the great successes of the changes 
flowing from the Constitution. 

The other answer is not quite as gratifying. 
Before the Council there were some 
bishops known for their gift of oratory, for 
the ability to draw large crowds of the 
faithful to hear them at preaching services. 
The same is true now as well. There are 

5 Sacrosanctum Concilium, 41. 
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happily a good number of bishops who 
have a deep love o( the liturgyL who place 
preaching among their chief duties and for 
whom the celebrations of the diocese, 
especially the great liturgies of Holy Week 
and those associated with the Rite of 
Christian Initiation of Adults are high points 
in their ministry. What has not happened, 
however, is the deeper change in the 
structure of diocesan curias that would 
make the celebration of the liturgy central 
to the office of bishop. Too many dioceses 
still have the majority of administrative 
tasks assigned to the bishop alone. 
Administration is, of course, one of the 
tasks assigned to the office of bishop. But 
until structures are in place that more 
strongly support the bishop in his role as 
CEO of the diocese, there simply will not 
be enough hours in the day for the bishop 
to attend to the liturgy as he should. And 
if that is the case, the liturgy at which the 
bishop presides will not be consistently 
viewed as the high point of life in the 
diocese. 

What about the 
Cathedral Church? 

The document is clear: the liturgy of the 
bishop is central, "especially in his 
cathedral church."5 Here, too, the reviews 
are mixed. Often the cathedral is one of 
the few places in the diocese that has a 
paid music or liturgy staff, and so much 
more time and money is expended on the 
liturgy. At the same time, cathedral 
Churches are often no different than the 
rest of the parishes in the diocese, with 
shrinking numbers of clergy, shrinking 
budgets and increased demands for service. 
Cathedral liturgy staffs, like their parish 
counterparts need much more training in 
liturgy, and cathedral parishes need to 
invest serious money and time in 
developing quality celebrations of all the 
liturgies of the Church. One of the central 
goals of every cathedral Church should be 
the celebration of morning and evening 
prayer daily, at least sometimes with the 
participation of the bishop. The cathedral 
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church should be the natural centre for 
workshops and courses of study on liturgy, 
music and art, for concerts of liturgical 
music as liturgical law allows and for days 
of prayer for those who minister 
throughout the diocese. 

There is a perception in some quarters 
that the cathedral needs to be a more 
stodgy place, where only the most 
elevated music is sung, regardless of 
liturgical propriety. But if the cathedral is 
to be the heart of the diocese, then all that 
is the lifeblood of the region must flow 
through that place. That means that there 
must be music of all styles and from all 
cultures sung at different times. Moreover, 
the cathedral should model all the options 
provided for in the rites. The marvellous 
variety provided by the Roman Missal is 
often not embraced by the cathedral, and 
by extension by the parishes that look to 
the mother church of the diocese for 
guidance. 

What about the Parish? 

The first question to be asked in regard to 
parish life is its existence. Again, due to 
personnel shortages, many dioceses have 
looked to closing parishes and asking the 
faithful to worship somewhere other than 
in their community. But consider again 
how the Constitution views the parish. 

Among these the parishes, set up 
locally under a pastor who takes the 
place of the bishop, are the most 
important: for in some manner they 
represent the visible Church 
constituted throughout the world .... 
[E]fforts also must be made to 
encourage a sense of community 
within the parish, above all in the 
common celebration of the Sunday 
Mass.6 

The parish makes the Church visible, and 
real effort is to be expended to make the 
sense of community flow from the Sunday 
liturgy. The experience of those who have 
been through some of these painful and 

6 Sacrosanctum Concilium, 42. 

necessary closings confirms what the 
Constitution claims. People lose their 
center, their sense of home; the commu
nities in which the only church is closed 
suffer, even if for a time they make valiant 
efforts to maintain a sense of place and 
community. 

This brings us back to the ecclesiology 
with which we began. The Church exists 
most tangibly in the Sunday eucharist at 
the local level. If you don't have mass in 
your parish, you don't really experience 
Church in your parish. Recall that the 
early Church in times of persecution 
continued to meet for the eucharist. I have 
often said that had I been a leader in those 
days, I probably would have called off the 
common celebration for a time-to let 
things quiet down and peace to return. 
After all, why would I want to gather all 
the Christians in one place and make it 
easy for us to be found out, arrested, and 
fed to the lions. If the Church had 
followed that course of action and 
suspended its common life and worship, 
the Church would not have survived. 

The wisdom of the leaders of that time is 
the same wisdom found in these 
paragraphs of the Constitution. There is 
no Church save the Church that cele
brates together, there is no worthy praise 
given or grace received that is not in some 
way tied up with the great prayer of Christ, 
in the great dialogue of love between God 
and the people of God. And for us as 
Catholics, the diocese, the bishop and the 
parish are the sacraments of that dialogue. 
We need to do everything possible-from 
vocation recruitment to investing serious 
money in liturgical training-to allow this 
dialogue to nourish the hearts of all 
believers. Much has been accomplished to 
answer the challenges of paragraphs 41 
and 42 of the Constitution on the Sacred 
Liturgy, but there are Qlenty of challenges 
remaining to be met. [!] 
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IN THE SPOTLIGHT 

11Lavishly Opening Up the 
Treasures of the Bible": 

OHering More Old Testament 
Readings for the Funeral Mass 

When a Christian dies, the family 
is encouraged to take an active 
role in planning the funeral 

liturgies. Involving family members in 
liturgy planning may help them to fully 
participate in the funeral liturgies 
themselves, because they have helped 
create them. In some ways, it is their final 
gift to the deceased, ensuring that the 
person's wishes and the needs of the family 
and community are met. Unfortunately, 
most people in this situation do not have 
the liturgical training or familiarity with 
scripture to be able to choose wisely. They 
may feel overwhelmed with the number of 
decisions that they are faced with and they 
need guidance. To assist with these 
decisions, the Roman Catholic Order of 
Christian Funerals provides seven Old 
Testament readings, and the Anglican 
Book of Alternative Services provides six 
Old Testament readings for a funeral. 

Of the many choices that a family needs to 
make, this paper focuses on the specific 
choice of the Old Testament reading for a 
number of reasons, including a recent 
pastoral situation. In my parish, while 
meeting with two people to help them 
plan their mother's funeral mass, I was 
struck by how much difficulty they had in 
choosing the Old Testament reading. In 

Sherri L. Vallee 

their optmon, none of the readings 
captured the image of a loving God that 
they felt they needed to hear at that time. 
The Roman Catholic Order of Christian 
Funerals contains only seven suggested 
Old Testament readings, compared to 19 
suggested New Testament readings and 19 
suggested Gospel texts. This sparse 
selection does not do justice to the rich 
heritage that we find in the Hebrew 
Scriptures. While much has been written 
about other aspects of funeral liturgies, 
especially music, very little has been 
written about the funeral lectionary, i.e. 
the collection of suggested readings in the 
Order of Christian Funerals.1 Moreover, the 
choice of readings is fundamentally 
important: "A careful selection and use of 
readings of Scripture for the funeral rites 
will provide the family and the 
community with an opportunity to hear 
God speak to them in their needs, sorrows, 
fears and hopes. "2 

We begin this analysis with a brief 
historical review of how Christians have 
acknowledged death from biblical times to 
present day, looking at the key shifts in 
theology, in order to get a sense of the 
dominant images at work in our conscious 
and subconscious thought today. Against 
this backdrop, the seven suggested 

1 Order ofChrisrian Funerals, Canadian edition (Ottawa: Concacan, 1990). 

2 Order of Christian Funerals, 22. 
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readings will be examined from a 
contextual and pastoral perspective, 
studying them within their context and 
from the perspective of their pastoral 
suitability for Christian funerals. 

Of all liturgies, funerals have a distinct 
advantage in liturgical history, because we 
have primary evidence in the form of 
tombstones and sarcophagi that can speak 
to us of the dominant images important at 
that time in history. Starting with these 
images from the first four hundred years of 
the Church, images that speak predom
inantly of peace, rest and deliverance, this 
paper will present a set of Old Testament 
readings that could augment the current 
suggestions, and which could help the 
family and the community celebrate 
funerals in the best way possible. 

Historical Review 
Throughout history, there have been 
several major shifts in the way that 
Christians acknowledge the death of a 
loved one and in the way that we concep
tualize the afterlife. In each period, we see 
shifts in the degree of connectedness that 
we feel between the living and the dead, 
the degree of optimism, the focus on the 
dead vs. the living, and the themes and 
symbols surrounding these beliefs. 

St. Paul had urged Christians not to follow 
the pagan ways and mourn sorrowfully for 
the dead (1 Thessalonians 4.13-18). 
Cyprian echoed this concern, calling for 
Christians not to fall back into pagan 
ways.3 It was valid to grieve a loss, but not 
hopelessly as the pagans did, for the 
pagans did not share the promise of 
everlasting life. 

There was a very clear communal escha
tology at work: "[A]ll are tied together in 

the love of Christ. It is one Church. None 
arrive in the kingdem until all arrive in 
the kingdom."4 This communal under
standing led naturally to a sense of 
relationship between the living and the 
dead. Death did not end life; it was seen as 
a change in how people lived. Christians 
prayed for those who had died that they 
might make the journey to the realm of 
the dead in safety and not be misled by 
evil spirits. They called upon the angels 
and saints to lead the soul to the place of 
refreshment, light and peace. 

The artwork that we find in the cata
combs and sarcophagi dating from the first 
few centuries ·emphasizes themes of 
refreshment, peace and deliverance.5 The 
life that Christians had entered at baptism 
and that was nourished at the eucharist 
was of a different order. The art reflected 
that focus on deliverance and rebirth 
through water.6 The operative eschatology 
called for either a period of rest and 
refreshment or a period of torment, but 
both states would be temporary until the 
coming of the kingdom. It was possible for 
somebody to move from the place of 
torment to the place of refreshment 
through their own repentance or through 
the prayers of the living and the dead. 
Both living and dead could therefore join 
and be united in their longing for the 
coming of the kingdom, when all would 
enjoy resurrection and eternal joy in 
paradise or eternal damnation. 

Burying the dead was an act of faith in the 
promise of the resurrection. The liturgy 
consisted of washing and anointing of the 
dead and of the tomb, psalms, Christian 
hymns and prayers. The journey to the 
afterlife was symbolized in the journey to 
the burial site, accompanied by lit torches, 
perhaps as a symbol of Christ or of 

3 Richard Rutherford and Tony Barr, The Death of a Christian: The Order of Christian Funerals 
(Collegeville: The Liturgical Press, 1990), 11. 

4 Robert Hoeffner, "A Pastoral Evaluation of the Rite of Funerals," Worship 55 (1981): 483-484. 

5 Frits VanderMeer and Christine Mohrmann, Atlas of rhe Early Christian World (London: Nelson, 1966), 
53. 

6 Rutherford, 4-7. 
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everlasting life.7 While there is little 
Christian art before 250 CE, the earliest 
cemetery art that we do have depicts 
shepherds, fishermen, and banquets-all 
strongly Christian symbols.8 Following the 
conversion of Constantine, deliverance 
motifs became dominant, alongside 
images of the Passion of Moses and the 
childhood of Christ. Divine deliverance 
examples drawn from scripture include the 
sacrifice of Isaac, Daniel among the lions, 
Jonah freed from the sea monster, Susanna 
rescued from the dirty old men and Job's 
deliverance from misery.9 The focus 
remained confident and hope-filled that 
God would rescue those who had died. 
Prayer and liturgy emphasized the same 
themes as the art: light, rest and 
deliverance. Ambrose's funeral address 
in memory of the Christian Emperor 
Theodosius gives evidence of this 
emphasis. 10 

The papacy of Gregory the Great at the 
tum of the seventh century marked a shift 
in focus from optimism to pessimism 
around funeral rites. Building on 
Augustine's concept of original sin, it was 
accepted that all were sin11;ers and that all 
would suffer to some extent as expiation 
for their sin. This led to a focus on prayers 
for the dead, and a preoccupation with sin. 
Prayers and celebration of the eucharist for 
the dead began to be seen as having near 
magical qualities, leading directly to 
freedom from purgatory. This overriding 
focus on sin and its penalties dominated 
funeral liturgies from this period all the 
way to Vatican II. They became enshrined 
in the funeral Ritual of 1614. Many will 
remember the Dies I rae that was popular at 
funerals prior to Vatican II, and the black 
vestments that symbolized the darkness 
potentially awaiting those who had died. 

The change in the order of the sacraments 
for the dying in the Middle Ages also 
reflected how people thought of death. 

7 Rutherford, 10. 

8 Rutherford, 13. 

9 Rutherford, 12-14. 

10 Rutherford, 16. 

11 Hoeffner, 488. 

When anointing of the sick (instead of 
viaticum) effectively became the sacra
ment of the dying, "viaticum as the pledge 
and cause of resurrection was lost sight 
of."11 This shift reflected the focus on sin 
and reconciliation at the moment of 
death, rather than the more hope-filled 
practice of viaticum as food for the 
journey. 

The post-Reformation period, influenced 
by a secular denial of the afterlife and by 
the reformers' aversion to the magic of 
medieval piety surrounding prayers for the 
dead, led to prayers at funerals being 
focused on those who grieve rather than 
on the person who died. In addition, the 
rise of individualism during the Enlight
enment brought with it a shift toward an 
individual eschatology, one characterized 
by immediate judgment, immediate tran
sition to heaven or hell or to purgatory. 
Our only connection to the dead now 
became prayers for relief of suffering for 
those in purgatory. The final resurrection 
on the last days lost popular importance if 
we believed that our loved ones were 
already in heaven. We moved away from a 
sense of being in communion with the 
dead awaiting together the coming of the 
kingdom. The chasm between the living 
and the dead had deepened. 

Fortunately, since Vatican II, we have 
come a long way toward recovering the 
focus on hope and resurrection. Purgatory 
and fear of hell are no longer dominant 
themes. The funeral liturgies that we 
celebrate today contain strong baptismal 
imagery, with the presence of the paschal 
candle, the pall and the sprinkling with 
holy water. Even the reception of the body 
at the doors of the church evokes 
memories of the rite of acceptance in the 
Rite of Christian Initiation of Adults. The 
coffin is incensed, showing our respect for 
the body and our confidence in the 
promise of resurrection. The incense also 
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evokes images of our prayers rising with 
the incense, as in Psalm 141, for prayers 
for the dead remain an important part of 
our beliefs and traditions. We are united 
with the communion of saints, and we 
pray for the dead that we all may rise to 

full glory at the parousia. 

Current Old Testament 
Scripture Selections 
Scripture readings form an important part 
of all liturgical gatherings, and funerals are 
no exception to this. Hearing the word of 
God proclaimed can be an important part 
of the healing process. The Order of 
Christian Funerals makes this explicit, 
saying: 

In every celebration for the dead, the 
Church attaches great importance to 
the reading of the word of God. The 
readings proclaim to the assembly the 
paschal mystery, teach remembrance 
of the dead, convey the hope of being 
gathered together again in God's 
kingdom, and encourage the witness 
of Christian life together. Above all, 
the readings tell of God's designs for a 
world in which suffering and death 
will relinquish their hold on all whom 
God called his own. A careful selec
tion and use of readings from 
Scripture for the funeral rites will pro
vide the family and the community 
with an opportunity to hear God 
speak to them in their needs, sorrows, 
fears, and hopes. 11 

The Order of Christian Funerals contains 
seven suggested Old Testament Readings 
for funerals for adults: Job 19.1, 23-27a; 
Wisdom 3.1-9; Wisdom 4.7-15; Isaiah 
25.6--9; Lamentations 3.17-26; Daniel 
12.1-3 and 2 Maccabees 12.43-45.13 The 
family also has the option of selecting 
another suitable scripture reading not in 
this list if they prefer. Claude Wiener, in 

12 Order of Chris dan Funerals, 7. 

13 Order of Christian Funerals, 338. 

describing the process through which 
exeg@tes and pastor:s ·0fl the Gommittees 
established by the Second Vatican 
Council arrived at this selection of 
readings, notes that the pericopes were 
chosen for their beauty, their applicability 
to the situation, their richness of hope and 
the vigor of their call.14 These criteria are 
all valid, but perhaps there are other 
readings that could satisfy these criteria 
more effectively. In this paper, each of 
these seven readings will be examined in 
tum to better understand its context 
within the Hebrew Scriptures, its meaning 
for a Christian hearer and its pastoral 
applicability to Christian funerals. 

Job 19.1, 23-27a 

Whenever an Old testament passage is 
proclaimed in a Christian liturgy, we hear 
multiple levels of meaning, as it is under
stood both within its Hebrew context and 
as it is heard with Christian ears, reinter
preting it as a type of things to come. Job 
19.1,23-27a shares this multivalent 
nature. At the beginning of the passage, 
we hear Job's anguished desire for a way to 
leave a record to those who come after, so 
that others may learn of the injustice that 
he believes he has suffered from God. A 
Christian hearing this passage could 
empathize with the sense of injustice, 
having recently lost a loved one to death. 
Feelings of injustice are a natural human 
response to suffering. The Christian may 
also be reminded of the legacy that the 
deceased was able to leave behind, in 
terms of offspring or accomplishments. 

When Job declares, "I know that my 
Redeemer lives," (Job 19.23), there is 
disagreement among exegetes on the 
interpretation. Some believe that Job is 
thinking of a human third party who will 
come to his aid in fighting against God's 
injustice and that it therefore reflects Job's 
sense of alienation. 15 Others believe that 

14 Claude Wiener, • Le lectionnaire des funerailles: Paroles de Dieu sur Ia mort • Maison Dieu 93 (1968): 88. 

15 Edwin M Good, "The Problem of Evil in the Book of job," in The Voice fram the Whirlwind: Interpreting 
the Book of Job, ed. Leo G. Perdue and W. Clark Gilpin (Nashville: Abingdon Press, 1992), 60. 
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Job is finally able to see God as the one 
who redeems, as the one who makes all 
things right. In the Hebrew Scriptures, the 
word 'redeem' is used in the context of 
redemption from slavery, as when God 
brought the Israelites out of Egypt. 
"Redeemer" can also mean the member in 
the Jewish family who would be 
responsible either for paying a family 
member's debts to free him from bondage 
or who would seek vengeance if the person 
were murdered. For Gibson, this term 
therefore connotes "family affection and 
solidarity."16 For Christians, any reading of 
this passage is influenced by some 
translations17 and by Handel's Messiah 
which both make explicit Christian 
connections, seeing the Redeemer as 
Christ who will raise us up on the last day. 
While some exegetes dismiss this 
interpretation as inaccurate, 18 this 
associatiOn is part of our Christian 
consciousness. Gustafson sees this passage 
as affirming a loving God, "a God who 
concerns himself for man is a God who 
loves."19 The passage therefore reflects our 
desire for ultimate justice, for a vindicator, 
who will love, protect and liberate us. This 
passage is eminently suitable for Christian 
funerals. Mourners can relate to the 
anguish in Job's call, but they can also 
experience comfort in hearing of a God 
who acts out of concern for God's people 
and who assures ultimate justice. 

Wisdom 3.1-9 

Wisdom 3.1-9 would seem to be suitable 
at Catholic funerals on more rare 
occasions. While it speaks of the hope of 

immortality and conveys a glorious, 
peaceful image of what the afterlife holds 
for us, other aspects are more problematic. 
The focus on the immortality of the soul 
without any mention of resurrection of the 
body seems to reflect Hellenistic influ
ences and may convey a sense of dualism.10 

The references to brief sufferings, being 
disciplined a little, or being tried in a 
furnace, are ambiguous. While some 
scholars see these as references to the 
suffering that we incur on earth,Z1 they 
may convey notions of purgatory. While 
purgatory remains part of Catholic 
teaching, it is unlikely to be a comforting 
image to emphasize at a funeral, and it 
may introduce a point of division with 
non-Catholic family members. This 
lection might be suitable for the death of a 
person who has experienced much earthly 
suffering, provided the homilist clarified 
the references to suffering and put them in 
their proper context. 

The references to "souls of the righteous" 
is also problematic in the sense that it may 
convey a non-Christian theology, one 
where we earn our way into heaven 
through our righteous deeds rather than 
being saved by the grace of God. Read 
through Christian eyes, we know that it 
was Christ's passion and resurrection that 
made us 'righteous' so that we could enter 
the kingdom of heaven,Z1 but this 
explanation may not be obvious to the 
listener. On the positive side, listeners 
would no doubt be comforted by the 
anthropomorphic representation of God, 
in whose hand the deceased is held. They 

16 John C. L. Gibson, Job, The Daily Study Bible (Philadelphia: The Westminster Press, 1985), 154. 

17 Michael Guinan, OFM, Job, Collegeville Biblical Commentary (Collegeville: The Liturgical Press, 
1986), 44. 

18 Guinan, 44; Good, 60. 

19 James M. Gustafson, "A Response to the Book of Job," in The Voice from the Whirlwind: Interpreting the 
Book of Job, ed. Leo G. Perdue and W. Clark Gilpin (Nashville: Abingdon Press, 1992), 181. 

20 John E. Rybolt, CM., Wisdom, Collegeville Biblical Commentary (Collegeville: The Liturgical Press, 
1986), 7. 
Note that James Reese offers an alternate view, explaining that 'soul' is synonymous with 'person' and 
that, "soul is understood by this time as the sustaining principle that enables humans to commune with 
God." James M. Reese, OSFS, The Book of Wisdom and Song of Songs, Old Testament Message: A 
Biblical-Theological Commentary (Wilmington, Delaware: Michael Glazier, 1983), 47. 

21 Reese, 47; Rybolt, 15. 

22 Reginald H. Fuller, "Lectionary for Funerals," Worship 56 (1982): 39. 
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would also be comforted by the image of 
the dead abiding with God in love with 
grace and mercy, and the image that God 
watches over the elect. 

Wisdom 4.7-14 

Wisdom 4.7-14 is an option often 
suggested for those who die young, given 
v. 7: "those who die early" and v. 14: "he 
took them quickly." Of course, youth is 
relative and families of elderly people may 
still consider that they have died too 
young. In the Jewish understanding, the 
good were rewarded by a long life, so it was 
hard to understand why a good person 
could die young.B The passage provides 
one possible answer to this question, 
speaking of maturity in terms of character 
not in terms of years, i.e. the person has 
already attained a long life in terms of 
their maturity.24 God places more 
emphasis on the quality of life than on its 
length in years. The passage also offers an 
explanation by comparison to Enoch. In 
Genesis 5.24, Enoch was such a good 
person that he was subsumed into heaven 
while he was still living, to protect him 
from being tarnished by the evil in the 
world. 25 Enoch is referenced without being 
named in Wisdom 4.10-11. This passage 
is problematic as a choice for funerals 
because it dwells too much on the evil in 
the world that the person has avoided by 
dying young. As Christians, we believe 
that the world was transformed by Christ's 
death and resurrection, so we see the 
world in a different light, as we stand in 
awe of the beauty of God's creation. Taken 
out of context, this passage may cause 
mourners to become negative toward the 
world around them. Chris Aridas points 
out that this passage can be helpful 

23 Reese, 51. 

24 Rybolt, 18. 

because people may find comfort in the 
implication that the deceased pleased God 
and was loved by God (Wisdom 4.10). 
Moreover, this passage offers no neat 
answer to the question of why the good die 
young. All we have is faith in God's plan 
and in God's love. "Sometimes that's all 
we have, and that's the most difficult thing 
to accept."26 

Isaiah 25.6a, 7-9 

Isaiah 25.6a, 7-9 is among the more 
popular choices for funerals. It invokes 
images of the eucharist, a theme that has 
been linked to Christian funeral gather
ings from the very beginning: "During the 
funeral meal [which Christians initially 
continued to celebrate as something quite 
ordinary], they linked the 'refreshment' 
with another meal, that of the Eucharist, 
the Food of Life."27 The banquet motif 
within its Hebrew context suggests a new 
level of communion and intimacy 
between God and human subjects.28 This 
sense of intimacy is also reflected in the 
immanent picture of God, who wipes 
away tears, and who promises to destroy 
the shroud of sadness that is cast over all 
peoples. The mountain leads Christians to 
think of Calvary29 and of the subsequent 
resurrection. "We are glad and rejoice 
because we are able to trust in God."30 The 
passage describes the glory that awaits us 
at the coming of the kingdom. 

While most liturgists would conclude that 
this passage is ideal for funerals, as it 
contains images that remind us of the 
eucharistic· meal that we are about to 
share, the coming of the kingdom and of 
God's attentiveness to our needs, even 
wiping away the tears from our eyes, 

25 Wayne A. Meeks, ed., The HarperColliru Study Bible: New Revised Standard Version, with 
Apocryphal/Deuterocanonical books {New York: HarperCollins Publishers, 1993), 1502-1503. 

26 Chris Aridas, The Christian Funeral: the church's ministry of hope {New York: Crossroad, 1998), 35-36. 

27 Rutherford, 6. 

28 Meeks, 1046. 

29 Asidas, 3 7. 

30 Ronald E Youngblood, The Book of Isaiah: An Introductory Commentary {Grand Rapids, Ml: Baker Books, 
1993), 77. 
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pastoral sensttlvtty is still required. Not 
everybody will be ready to be glad and 
rejoice, and some families may choose to 
avoid this reading because it does not 
mirror sufficiently the grief that they are 
experiencing. John Meier emphatically 
drew attention to this reality of grieving 
and pastoral sensitivity when he wrote: 

It is insipid and insensitive to speak 
only of joy and triumph when the 
mourners in the pews are trying to 
grapple with the real mysteries of 
pain, suffering and sometimes 
tragedy ... the liturgy should not gloss 
over the palpable tragedy, the appar
ent meaningless of the event.31 

Lamentations 3.17-26 

Lamentations 3.17-26 is an excerpt from a 
didactic poem written immediately after 
the destruction of Jerusalem and the exile 
of its people to Babylon in 586 BCE. 
Speaking from that painful experience, 
one that left his hope sapped and caused 
him to experience a real crisis of faith, the 
speaker sees himself qualified to teach the 
community and to offer a cautious, but 
optimistic, note of hope. As Robert 
Davidson points out, it is good for us to 
know that many of the people we meet in 
the Bible have been there before us, and 
understand a similar sense of loss. 32 

Wormwood, a bitter-tasting plant, symbol 
of calamity and sorrow, is referenced in 
v. 19_33 In v. 24, the author affirms that the 
"Lord is my portion." This reference may 
recall the story of the settlement of 
Canaan and the division of land. The 
priestly family of Aaron, having a special 
relationship with God, did not receive 
land because the Lord was their portion 
(Numbers 18.20). This passage can 
therefore be understood as speaking of the 
fruits of a personal relationship with God. 

The reference to "waiting" in v. 25 must 
not be understood as passive acceptance 
but as an "eager looking-forward to the 
fulfillment of God's purposes."34 Note that 
for the Christian, the paschal mystery 
resounds in this passage. Through dying 
with Christ, experiencing despair, pain, 
suffering and loss, we rise to confident 
optimism and trust, fuelled by our personal 
relationship with God and our trust in 
God's ultimate goodness. It may be very 
healing for the community to hear such a 
reading, acknowledging the feelings of 
despair that come at moments of grief, and 
moving with the speaker from recalling 
God's goodness in the past, to seeing some 
good and hope in the present. This is an 
excellent choice. The pastoral worker 
meeting with the family may need to 
explain the context to help the family 
understand the various references. 

Daniel12.1-3 

Daniel12.1-3 speaks of a time of anguish 
followed by an awakening to everlasting 
life or everlasting contempt. If this passage 
were used, it would need to be explained 
well in the homily. Some may feel very 
uncomfortable at the implication that 
their loved one might experience ever
lasting contempt. This passage is the 
earliest biblical passage that expresses 
unambiguously the hope of reward after 
death.35 While it is a precursor to the 
gospel accounts of resurrection, it is a less
developed understanding that may not be 
particularly healing to those who are 
grieving. The image of some shining like 
the brightness of the sky may enkindle the 
imagination of some to visualize the 
deceased in glory, but it may be more help
ful to leave the important topic of 
resurrection to the New Testament, which 
is more suited to dealing with the subject. 

31 Meier, John P. "Catholic Funerals in the Light of Scripture." Worship 48 (1974 ): 206-216. 

32 Robert Davidson, Jeremiah volume II and Lamenrarions, Daily Study Bible (Edinburgh: Saint Andrew 
Press, 1983-85), 192. 

33 Meeks, 1216. 

34 Davidson, 195. 

35 John Collins, Daniel, 1-2 Maccabees, Old Testament Message (Wilmington, Delaware: Michael Glazier, 
1981), 110. 
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Maccabees 2.43-45 

In Maccabees 2.43-45, we hear that after 
Judas' battle with Gorgias, he collected a 
sin offering. The author uses this as proof 
of Judas' belief in the resurrection, but it 
likely reflects the author's review more 
than it reflects Judas' view.36 The sin 
offering, given the practices of the time, 
was more likely collected in atonement for 
the sins of those killed in the battle, so 
that Judas' army and his people would not 
be punished for the sins of others. The 
focus of this passage is really expiation for 
sins, not belief in the resurrection. The 
forbidden amulets found beneath the 
cloaks of the slain were interpreted as a 
warning that sin leads to death and that 
they should avoid such sin in the future. 37 

In my opinion, this reading is not a good 
choice for funerals. Its allusion to 
resurrection is too weak to justify the 
amount of focus on sin. On the positive 
side, the reading does speak of the 
"splendid reward that is laid up for those 
who fall asleep in godliness." This may be 
a comforting image for those who grieve. 

As can be seen from the above analysis, 
there are some concerns with the choice 
of readings currently recommended in the 
Order of Christian Funerals. While Job 19, 
Isaiah 25 and Lamentations 3 are very 
good choices, the others are only suitable 
in some circumstances or not at all. One 
other general concern is that three of the 
seven recommended readings come from 
the deuterocanonical texts, which are not 
considered Sacred Scripture by many 
Protestant believers. Their choice may 
lead to friction among families where 
some are not Catholic. 

New Possibilities 
If we were to expand the selection of 
recommendations, we could either return 

36 Collins, 341. 

to the practices of the very early Church 
or tum to Gontemporary theology and 
strive to find symbols that would allow the 
cosmic dimensions of contemporary 
understanding to be grasped. It is common 
in liturgical renewal to tum to the history 
of the early Church. Coming from a 
period not long after the time of Jesus, it 
seems likely that their practices more 
closely represent his teachings than do 
later developments. That will be the 
approach for this paper: looking at what 
themes were dominant in the funeral 
liturgies of the early Church. Dei Verbum 
speaks of the value of the Old Testament 
in teaching us salvation history.38 The 
early Christians were still very much in 
touch with the Jewish roots of our faith 
and were comfortable drawing upon those 
images. Salvation history presents a 
continuity of deliverance, where God has 
cared for God's people and rescued us from 
many situations that seemed impossible. 
Today we proclaim our faith in God who 
has also rescued us from the powers of sin 
and death through the crucifixion and 
resurrection. God's love endures. This is 
an important message to draw out during 
funeral liturgies. 

As an alternative to, or in addition to, the 
suggested readings presented in the Order 
of Christian Funerals, I suggest that a 
broader approach be used when selecting 
Old Testament readings. We should tum 
our attention toward the following 
statements in the "General Introduction:" 
"Above all, the readings tell of God's 
designs for a world in which suffering and 
death will relinquish their hold on all 
whom God called his own. A careful 
selection and use of readings from 
Scripture for the funeral rites will provide 
the family and the community with an 
opportunity to hear God speak to them in 
their needs, sorrows, fears, and hopes."39 By 

37 Alphonse P. Scilly, C.PP.S., First Maccabees, Second Maccabees, Collegeville Biblical Commentary 
(Collegeville: The Liturgical Press, 1985), 122. 

38 Dei Verbum, 15. 

39 Order of Christian Funerals, 7. 
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choosing Old Testament passages that 
evoke the themes of peace, refreshment 
and deliverance, and offer descriptions of 
the kingdom that awaits us, we are 
respecting the Old Testament message 
within its context, acknowledging the 
themes and images used by early 
Christians. 

In going from image to scripture reading, 
various issues need to be considered. The 
corresponding reading would only be 
suitable for the liturgy if it were of a 
suitable length and with few names that 

would be difficult to pronounce. In 
addition, for pastoral reasons, we would 
need to be attentive to avoid readings that 
would hinder the grieving process. For 
example, some readings may emphasize 
God's judgment, and while that is part of 
our belief, it is not the most helpful 
thought during a time of grief. The 
following tables illustrate a number of 
images examined (all rooted in cemetery 
art from the first four centuries), the 
corresponding scripture readings, and 
indications of whether or not they would. 
be suitable for a Christian funeral. 

Image: Refreshment Scripture Text Recommended? 

(Manna) Banquet Nehemiah 9.7, 9, 11-15 Yes! 

Comments: This is a very good choice, a l:rrief recap of salvation history, focusing on God's 
compassion and faithfulness, including reference to the manna provided in the desert. 

Miraculous Gourd Jonah 4.5-6 No 

Comments: The image of the miraculous gourd that God placed as shade for Jonah was a 
popular image, but not a theological one, in the sense that it is taken out of context. In v. 7, 
God takes away the gourd to teach Jonah a lesson. This does not fit with the themes that we 
want to focus on during a funeral. In addition, the reading is too short for a Uturgy. 

Table 1: Refreshment Motif 

Image: Peace Scripture Text Recommended? 

Shepherd and Lost Sheep Ezekiel34.11-14, 30-31 Yes! 

Comments: This passage connotes a loving God who will bind up the injured, strengthen the 
weak, and feed them on rich pasture; a God who will never forsake us and who will care for 
our needs. This prefigures Jesus as the Good Shepherd and reminds us of the loving, enduring, 
trustworthiness of God. 

Table 2: Peace Theme 
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Image: Deliverance Scripture Text Recommended? 

Deliverance of Daniel Daniel2.20-23, 47-48 Yes 

Comments: A short canticle of praise and thanksgiving to God with focus on God's wisdom 
and power. Trusting in God's wisdom is a suitable theme far a funeral. 

Deliverance of Jonah Jonah 2.1-3, 7-10 Yes 

Comments: In his song of thanksgiving, Jonah describes how he prayed to God from the beUy 
of the fish and his prayer was heard and answered. His assertion, "DeUverance belongs to the 
Lord," (v.9) is a message that those who grieve need to hear. This reminds us that God is in 
control and that aU wiU unfold accarding to God's plan. God loves us and wiU deUver us. 

Susannah Susanna 1-27 (or Daniel13) No 

Comments: This passage teUs the story of Susanna being falsely accused by two elders, being 
sentenced to death, and then being declared innocent when God stirs the spirit of a young man 
to testify in her defence. It's a beautiful story of trust in God and God's faithfulness, but its 
length does not lend itself weU to Uturgy. As part of the Deuterocanonical books, it may not be 
a good choice for ecumenical reasons. 

Noah Genesis 9.8-17 Yes 

Comments: This is a particularly lovely passage, speaking of the love of God and the covenant 
estabUshed with Noah, his descendants, and with aU of creation. An important part of salvation 
history. 

Balaam's Prophecy Numbers 24.2-9 Maybe 

Comments: This oracle speaks of a future vision of paradise with palm groves and abundant 
water. It could be quite soothing. The latter part of the reading speaks of God breaking the bones 
of Israel's enemies. While the jewish people would have seen this as a sign of God's benevolence 
and protection, today same may see it as attributing violent characteristics to God, so it may 
not be selected. It is certainly one that could be offered to the family for their consideration. 

Deliverance of Isaac Genesis 22.9-14 Maybe 

Comments: The passage conveys God's loving intervention and care as weU as God's 
covenant promise made to Abraham. Two drawbacks are that it draws attention to the 
faithfulness of a human being rather than the faithfulness of God, and it may be too evocative 
especially if the deceased has died a violent death. 

Daniel and Three Youths of Babylon Daniel3 No 

Comments: The names of the three men are too difficult to pronounce. 

Table 3: Deliverance Motif 

Extrapolating from these particular 
images, other Old Testament passages 
depicting peace and deliverance may also 
be considered. For example, given the 
baptismal imagery present in the early 
Church, and the Exodus theme that came 
to dominate the early middle ages, 
excerpts from the Song of Moses seem very 
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appropriate. After the parting of the Red 
Sea, Moses sang this song of praise. A 
suitable excerpt would be Exodus 15.1-3, 
11, 13. The story of Elijah's journey 
(1 Kings 19.5-8) would also fit with the 
theme, because it speaks of refreshment 
and of God providing for our needs. 
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The book of Judith offers a similar hymn 
of praise, after the God of Israel enabled 
Judith to overthrow oppressors and free 
her people in Judith 16.13-16. This 
passage acknowledges the greatness of 
God, who can give us strength and deliver 
us from seemingly impossible situations. It 
could be healing for the family that God 
the creator is a God of mercy. Unfor
tunately, this selection shares the same 
drawback as those from the Wisdom of 
Solomon and 2 Maccabees: this book is 
considered a Deuterocanonical text, and is 
not used in worship by Protestants, so this 
may not be an ecumenically-sensitive 
choice for a multi-denominational family. 

The Book of Alternative Services of the 
Anglican Church of Canada also offers 
Isaiah 61.1-3 as an altemative.40 This 
passage, speaking of the promise of 
deliverance, conveys the promise of the 
paschal mystery very clearly and suitably, 
proclaiming the promise of "the oil of 
gladness instead of mourning, the mantle 
of praise instead of a faint spirit" (Isaiah 
61.3 ). 

For completeness, it is important to 
address another category of reading. 
Sometimes, people suggest using Proverbs 
31, Sirach 3.12-16 or similar readings. 
These readings laud the life of an 
individual, e.g. the virtuous woman in 
Proverbs 31, or the dutiful son or daughter 
in Sirach 3. While it can be tempting to 

tum to such readings, as they may remind 
us of the deceased, they are not suitable for 
a funeral liturgy for several reasons. The 
first reason echoes one of the reasons for 
not including a eulogy at a Catholic 
funeral mass: we do not want to dwell on 
the accomplishments of the person, 

because we are celebrating the hope of 
resurrection, and it is not through our own 
accomplishments that we are saved, but 
rather through the grace of God.4

' The 
second reason is that this really does not 
align with a Christian reading of the Old 
Testament: we tum to the Old Testament 
to learn about God's plan of salvation and 
to see how it prefigures or enlightens the 
New Testament message.42 Using it to laud 
the person who has died is not appropriate 
as the sole reason for selecting a passage. 

The richness of the Old Testament has 
much to offer the Christian community. 
The Church's lengthy history of excessive 
focus on sin, judgment, unworthiness and 
fear in the context of funerals has had a 
cumulative effective on our subconscious 
approach to death. Moreover, a funeral 
can be a time when those who have left 
the Church reconnect and return. It is an 
important pastoral encounter. Therefore, 
a judicious choice of readings is necessary 
to reinforce the hope-filled approach to 
death that we celebrate today. We are an 
Easter people, confident in God's saving 
power of deliverance, in God's love, and in 
the peace and rest that await us. The 
addition of Ezekiel 34.11-14, 30-31; 
Daniel 2.20-23, 47-48; Jonah 2.1-3, 
7-10; Genesis 9.8-17; Nehemiah 9.7, 9, 
11-15; Exodus 15.1-3, 11, 13; Judith 
16.13-16, Isaiah 61.1-3 and 1 Kings 
19.5-8 to the selection of suggested Old 
Testament readings recommended for a 
funeral mass would build on the themes 
dominant in the early Church, elucidating 
salvation history and providing com
passionate images of God that could be a 
source of comfort and strength to those 
who grieve. [I] 

40 General Synod of the Anglican Church of Canada, The Book of Alternative Services of the Anglican Church 
ofCaruuln.: The Funeral Uturgy with Hymns (Toronto: Anglican Book Centre, 1987), 604. 

41 Fuller, 36-37. 

42 Dei Verbum, 14-15. 
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MUSIC FOR THE SUNDAY ASSEMBLY: 

Year B - 22nd Sundayln 
Ordinary Time to the 34th 
Sunday in Ordinary Time 

(Christ the King) 
[August 31-Nov. 23, 20031 

The following pages provide hymn suggestions from the Catholic Book of Worship 
(CBW) III for the end of Ordinary Time. Music directors are reminded that these 
weeks are a good time to begin teaching the assembly whatever new piece of 

Advent music (if any) you have chosen to introduce this year. 

Hymn Suggestions 
Though hymns are specifically suggested for Entrance, Presentation of the Gifts, and 
Recessional, many (if not most of them) are interchangeable; for Entrance and 
Recessional try to choose a hymn of praise that is appropriate for a procession. 

"But my community doesn't know any of 
the suggested hymns" 
If your community does not know any of the suggested hymns for a particular Sunday, 
you can never go wrong by choosing a familiar hymn of Praise to God or the Trinity; and 
that goes for every Sunday in the Church year. 

Unfamiliar Hymns 
One alternative to singing an unfamiliar hymn is to change the tune to one your 
assembly knows well. For instance, you are looking for a good hymn for the recessional. 
You like the text of 514, but your assembly does not know the tune, and they are not 
ready to learn a new one. If you changed the tune from LLEDROD to OLD HUNDREDTH or 
DUKE STREET, for instance, the assembly would probably be able to sing the hymn quite 
well. There are a number of other long metre (88 88) tunes that would work just as well; 
there are some that would not, such as, ERHALT UNS, HERR, and ]ESU DULCIS MEMORIA. Just 
be careful when choosing a different tune, and sing through the whole text to make sure 
there are no strange results. See the hymnal's metrical index found in both pew and choir 
editions of the hymnal (700). 

The Communion Procession 
It may seem to be stating the obvious to say "during the communion procession always 
sing a communion hymn," so perhaps an explanation is needed. It is not true that 
whatever you sing at communion time is a communion song. The General Instruction of 
the Roman Missal, 56i gives specific characteristics for this song: "Its function is to express 
outwardly the communicants' union of spirit by the means of the unity of their voices, to 
give evidence of joy of heart, and to make the procession to receive Christ's body more 
fully an act of community." When planning what to sing at communion time, choose 
something familiar from the extensive list of Communion Processional Hymns listed in the 
hymnal index, the core of which is found at 595--612. 
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Music Notes • Year 8: 22nd Sunday - 34th <Christ the King) 

22nd-30th and 33rd Sundays in Ordinary Time 
548 All the Ends of the Earth (Ps. 98) 
585 Christians, Lift up Your Hearts 
581 Church of God 
531 For the Beauty of the Earth 
435 Lift High the Cross 
507 Lord, Whose Love in Humble Service 
565 Praise, My Soul, the King of Heaven 
318 The King Shall Come 
443 There's a Wideness in God's Mercy 
495 We Walk by Faith 

560 God Is Love! The Heavens Are Telling 
442 Praise to You, 0 Christ, Our Savior 
530 There Is One Lord 
574 We Will Extol Your Praise 

341 Arise and Shine 
514 Forth in the Peace of Christ We Go 
508 Go to the World! 
555 Holy God, We Praise Your Name 
517 Lord Jesus, We Must Know You 
521 Now Let Us from This Table Rise 
567 Praise the Lord, You Heav'ns, Adore Him 
582 Praise the One Who Breaks the Darkness 
533 Sent Forth by God's Blessing 

All Souls <Nov. 2) 
398 We Know That Christ Is Raised 
406 Sing with All the Saints in Glory 
625 Love Divine, All Loves Excelling 

471 Blest Are the Pure in Heart 
483 For You Are My God 
641 Remember Those, 0 Lord (tune: FRANCONIA) 

441 You Are the Way 
495 We Walk by Faith 

Dedication of Saint John Lateran <Nov. 9> 
581 Church of God 
585 Christians, Lift up Your Hearts 

430 Christ Is Made the Sure Foundation 
442 Prasie to You, 0 Christ, Our Savior 

341 Arise and Shine 
430 Christ Is Made the Sure Foundation 

34th <Christ the King) Sunday 
528 Father, We Give You Thanks 
560 God Is Love! The Heavens Are Telling 
649 0 God of Wisdom, God of Truth 
567 Praise the Lord, You Heav'ns, Adore Him 

Entrance 
Entrance 
Entrance 
Entrance 
Entrance 
Entrance 
Entrance 
Entrance 
Entrance 
Entrance 

Presentation of Gifts 
Presentation of Gifts 
Presentation of Gifts 
Presentation of Gifts 

Recessional 
Recessional 
Recessional 
Recessional 
Recessional 
Recessional 
Recessional 
Recessional 
Recessional 

Entrance 
Entrance 
Entrance 

Presentation of Gifts 
Presentation of Gifts 
Presentation of Gifts 

Recessional 
Recessional 

Entrance 
Entrance 

Presentation of Gifts 
Presentation of Gifts 

Recessional 
Recessional 

Entrance 
Entrance 
Entrance 
Entrance 
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Music Notes • Year B: 22nd Sunday - 34th (Christ the King) 

482 
472 
498 
442 
518 
429 

341 
475 
555 
691 
444 
521 
533 
443 

Eye Has Not Seen Presentation of Gifts 

Immortal, Invisible, God Only Wise Presentation of Gifts 

Lord of Creation, to You Be All Praise Presentation of Gifts 
Praise to You, 0 Christ, Our Savior Presentation of Gifts 
The Sky Tells the Glory of God (Ps. 19) Presentation of Gifts 

Word of God, Come Down on Earth Presentation of Gifts 

Arise and Shine Recessional 

God, Whose Glory Reigns Eternal Recessional 

Holy God, We Praise Your Name Recessional 

Lord, You Give the Great Commission Recessional 

Lord, We Hear Your Word with Gladness Recessional 

Now Let Us from This Table Rise Recessional 

Sent Forth by God's Blessing Recessional 

There's a Wideness in God's Mercy Recessional Ill 

Institute for Church Life 
University of Notre Dame 

i Satellite Theological Education Program (STEP) 

A variety of both open enrolment and limited enrolment 

online courses, as well as individual "pay per view" 

online video lectures. 

. Presented by premier Catholic theologians. 
1 "Affiliate diocese" relationship available to enhance 

diocesan programs. 

1 Current schedule features: 
"Liturgy: A Guide for the Perplexed" by Nathan Mitchell 

May 16--June 23 and June 16--July 25 

For further information: 

Web site: http://step.nd.edu 

Toll free: 1-866-425-7837 

Fax: 574-631-6968 

E-mail: icl@nd.edu 
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Brief Book Reviews 

Benedicamus Domino! The Theolog
ical Foundations of the Liturgical 
Renewal, by Attila Mikloshazy, SJ, 
(Ottawa: Novalis, 2001); 155 pp., $23.95 
CAN. 

Bishop Mikloshazy offers a superb introduction 
to the theology of liturgy. In the first part of this 
book, he identifies seven theological principles 
that are foundational for understanding the 
liturgy. A very helpful conclusion to this 
section is his discussion of the relationship 
between the three phases of the liturgical 
experience: preparation, celebration of the 
sacrament, and living out the sacrament in 
everyday life. 

In the second part of this work, the author 
considers the liturgies of the seven sacraments 
in light of the principles articulated in the first 
part of the book. Of particular note are his 
excellent discussion of the nature of the 
eucharistic prayer and his commentary on the 
relationship between the three forms of the rite 
of penance. 

This very readable and insightful work is highly 
recommended as a foundational text for clergy, 
liturgy committees, and catechists. 

Exploring Music as Worship and 
Theology, by Mary E. McGann, 
(Collegeville, MN: The Liturgical Press, 
2002); 81 pp., $9.95 us. 

This little booklet is part of the American 
Essays in Liturgy Series. In this work, the 
author proposes a model for studying music in 
a community's worship performance and for 
assessing how a community's musical perfor
mance affects the entire continuum of 
liturgical action, shaping and expressing 
embodied theology. A few observations are 
included from McGann's application of this 
process to an African American community. 
This scholarly work is recommended for those 
engaged in liturgical, musical and ritual 
research. 

Murray Kroetsch 

Christ We Proclaim Resource Book, 
edited by Christopher Walker, (Portland 
OR: Oregon Catholic Press, 2001); 360 pp., 
$29.95 us. 

This year-round resource for pastoral musicians 
and teams working with the Rite of Christian 
Initiation of Adults provides an abundance of 
suggestions for incorporating music into the 
rites of initiation. Parish musicians will 
welcome a few of the acclamations that are not 
found in the Catholic Book of Worship Ill. 
The full texts of the rites are included, but 
pastoral ministers need to note that the rites 
are those approved for the United States. With 
this proviso, this book is recommended as a 
useful supplementary resource book for 
Canadian parishes. 

Building from Belief: Advance, Retreat, 
and Compromise in the Remaking of 
Catholic Church Architecture, by 
Michael E. DeSanctis, (Collegeville, MN: 
The Liturgical Press, 2002); 116 pp., $19.95 
US. 

This small volume offers a series of thought
provoking essays on the issues facing parish 
communities and liturgical design consultants 
who are considering the building or renovation 
of worship space for today's liturgy. Readers will 
not find in this book a listing of liturgical 
principals or guidelines for building. Rather, 
they will find a series of eminently pastoral 
reflections on the real challenges and oppor
tunities that face building and renovation 
committees. Michael DeSanctis offers very 
helpful commentary on the impact of emerging 
cultural patterns in North America, sacra
mental and ecclesial memories, and insights 
from the liturgical renewal on parish life and 
worship. This work is highly recommended for 
pastors and members of liturgy and building/ 
renovation committees. 
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Brief Book Reviews 

Preaching to the Hungers of the Heart: 
The Homily on the Feasts and within 
the Rites, by James Wallace, (Collegeville, 
MN: The Liturgical Press, 2002); pp.l96, 
$17.95 us. 

Arising from his conviction that the homily is 
nourishment for God's people, the author 
identifies three hungers that the homily ought 
to feed: the hunger for wholeness, the hunger 
for meaning and the hunger for belonging. 
With much pastoral wisdom, Wallace explores 
how the homily on feasts of the Lord can satisfy 
the assembly's hunger for wholeness, how the 
homily within sacramental rites can satisfy the 
hunger for meaning, and how the homily on 
the feasts of saints can address the hunger for 
belonging. In each section of the book, he 
offers a methodology for approaching the 
scripture texts for particular occasions and 
includes a few sample homilies that have been 
developed using the proposed methodology. 

This book is a most welcome resource for 
preachers. The proposed methodologies for 
approaching particular texts and rites will give 
preachers fresh energy to preach on feasts of the 
Lord and of the saints, and when celebrating 
sacramental rites. This easy to read and 
pastorally sensible book is highly recom
mended to all who have the awesome 
responsibility of preaching. 

Ambrose of Milan's Method of 
Mystagogical Preaching, by Craig 
Alan Satterlee, (Collegeville, MN: The 
Liturgical Press); 2002. pp. 391. $34.95 US. 

This scholarly work offers readers a marvellous 
and inspiring introduction to Ambrose, the 
pastor, preacher, and mystagogue. In his careful 
and detailed analysis of Ambrose's mystagogical 
preaching Satterlee outlines the rites of 
initiation as they were celebrated in the fourth 
century church of Milan and shows how 
Ambrose painstakingly interpreted them for 
the neophytes of his community. The author 
then examines the structure, content and 
method of Ambrose's preaching in light of 
contemporary preaching theory. Finally, a 
methodology is proposed for contemporary 
mystagogical preaching. 

Liturgists and preachers will discover in this 
book an abundance of helpful insights that will 
inform and shape their own proclamation of 
the Easter mysteries to neophytes. Though this 
is a lengthy and scholarly work, the clarity of 
thought and the wealth of information make 
this book well worth reading. [1] 

Summer Institute in Pastoral Liturgy 

at Saint Paul University • July 7-18, 2003 

• Introduction to Liturgy 
Gerard Whitty 

• Worship and Culture: 
With Whom Do We Celebrate? 

William Marrevee 

• Ritual & Symbol John Hibbard 

• Preparing & Evaluating Liturgies 
Bernadette Gasslein 

• The Ministry of Reconciliation: 
Word, Celebration, Pastoral 
Practice David Power 

• Advent Christmas Epiphany: 
Celebrating the Whole Season 

Corbin Eddy 

• Synthesis Course for Graduates 
Patty Fowler & Miriam Martin 

Other electives may be drawn for the offerings of the Summer Institute in Religious Education 

For further information contact: 

I 1ft UNIVERSITE SAINT-PAUL 
U£ SAINT PAUL UNIVERSITY 
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Summer Institute in Pastoral Liturgy 
Faculty of Theology/Saint Paul University 
223 Main Street, Ottawa, Ontario K1 S 1 C4 

Tel.: 613-236-1393 ext: 2247 Fax: 613-751-4016 
Email: fquesnel@ustpaul.uottawa.ca 



new 
A Practical Guide for 

Fostering a Vocation Culture 
in North America 

Pastoral Plan of the Third Continental Congress on 
Vocations to "Ordained Ministry and Consecrated Life 

in North America 

This pastoral plan derives from the Third Continental Congress on Vocations, held 18-21 
April 2002 in Montreal. It is key to encouraging and sustaining all our Christian communi
ties in their mission of fostering a thriving "vocation culture" in the Church. The document 
contains a facilitator's guide for meetings in parishes, deaneries, dioceses, eparchies, com
munities, national organizations and regions. 

Place your order with 

CCCB Publications 
Canadian Conference of 
Catholic Bishops 
2500 Don Reid Drive, 
Ottawa, Ontario K I H 2J2 

Tel.: 1-800-769-1147 
Fax: ( 61 3) 241-5090 
E-mail: p"ubli@cccb.ca 

Fostering a Vocation Culture in North America is a 
reflection and practical action guide that provides 
answers to the question "How do we create and establish 
a 'vocation culture' throughout the Church in North 
America?" It is intended for everyone for whom voca
tions make a difference. 

136 pages, 21.5 x 28 em., full-colour cover, 

ISBN 0-88997-477-2 

Code 4-453 $14.95 

Coming in 2003 from CCCB Publications 

Rites of Installation and Recognition 
This book of rituals will offer liturgical rites for the installation and recognition of parish 
priests, parish administrators, deacons, pastoral assistants, ministers of hospitality, lectors, 
music ministers, extra-ordinary ministers of communion, altar servers, lay presiders, cate
chists, secretaries, business administrators, committees, teams and other parish organiza
tions, hospital and school chaplains, and others. 

Blessings for Home and Family 
This book of blessings will serve families and small communities in the many events 
of their lives - everything from engagements to weddings, moving into a new home, preg
nancy, the birth or adoption of a child, birthdays, Mother's and Father's Days, thanksgiv

ing, meals, the anointing of the sick, death, miscarriage, visits to a cemetery, feast days, 
events related to the sea, agriculture, industry, the arts, goings and comings, .weather, 
animals and pets, and other occasions. 

~r more information, ple_ase c~ntac~CC~~-Pu~l~c~~~~~~--~=---==] 
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