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Abstract 

The Presence of Christ in the Eucharist: A Strange Neglect of the Resurrection? 

Eminent theologians, Gerald O’Collins, Anthony J. Kelly and Luis M. Bermejo claim that a 

strange neglect of Jesus’ resurrection persists in contemporary theologies of the Eucharist. 

All three suggest that this deficiency emerges from, and is most evident in, theologies of the 

Eucharist which are shaped by the insights of classical Christology. This thesis will 

demonstrate that the narrowness and rigidity of such Christology with regard to the Eucharist, 

finds its clearest expression in the neo-scholastic manualist tradition. To show how traditional 

theologians failed to engage with Jesus’ resurrection Joseph Pohle’s dogmatic treatise on the 

Eucharist first published in 1917, is presented herein. However, while such traditional 

discourse on the Eucharist prevailed in the seminaries in the early twentieth century, a clear 

shift soon began to emerge, whereby sacramental theologians on mainland Europe broke 

away from the narrow approach of neo-scholastic reflection by rediscovering the centrality of 

the Paschal Mystery to theologies of the Eucharist. This thesis suggests that the break with 

the neo-scholastic manualist tradition and its treatment of the Eucharist, finds its origins in 

the writings of the Benedictine liturgist, Dom Odo Casel, whose treatise on the mystery of 

Christian Worship was published in 1932.  

After being refined and modified by Louis Bouyer in his dynamic theology of the Word of 

God and Edward Schillebeeckx in his treatise on sacramental encounter, the acceptance of the 

insights raised by Casel in his mystical theology reached its climax in the liturgical renewal 

of the Second Vatican Council (1962-65). However, with the Council’s revitalised 

appreciation of the Paschal Mystery, one must ask whether the claim of O’Collins, Kelly and 

Bermejo is justly founded or whether it holds weight only in respect of the manualist 

tradition.  From this standpoint, the theologies of Jean-Luc Marion, Louis-Marie Chauvet and 

Herbert McCabe with regard to the Eucharist are observed in order to establish whether an 

appreciation of the resurrection has flourished in post-conciliar theologies or whether its 

neglect has persisted. By examining these theologians’ reflection on the Eucharist, it becomes 

apparent that an obvious neglect of the resurrection has unquestionably persisted, especially 

with regard to the transformative dimension of the Eucharist. 

This thesis argues that by engaging in a more comprehensive manner with Jesus’ 

resurrection, in particular, the appearance narratives, the dynamic of our encounters with the 

risen Christ in the Eucharistic celebration is enriched. The appearance narratives present a 

well-spring of symbolic language which enables us to better understand humankind’s 

revelatory encounters with the glorified, transfigured Christ now in His-Spirit filled 

existence. Thus, by engaging with Jesus’ resurrection in this more comprehensive manner, 

the response of those in the Gospel narratives – the disciples who experienced the risen Christ 

– this thesis brings the dynamism of the entire Eucharistic action to the fore. 
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Chapter One 

Introduction 

1.1.  Purpose of this Work 

Attention will be given in this thesis to the claim referred to by Gerald O’Collins S. J. and 

Anthony J. Kelly as the strange neglect of the resurrection in sacramental theology. This 

statement is directed, particularly by O’Collins, at those writing in the area of Eucharistic 

theology. Both writers have argued that theologians of the Eucharist fail to place the 

resurrection of Jesus at the centre of their theology, a claim also supported in the writings of 

the prominent theologian Luis M. Bermejo. When speaking of the memorial dimension of the 

Eucharist, Bermejo emphasises that “the entirety of the Paschal Mystery embraces both death 

and resurrection in an unbreakable unity, and it would be a deplorable distortion of the 

redemption to overstress one-sidedly the aspect of death to the neglect of his glorification.”
1
 

However, Bermejo also argues that many contemporary theologians still fail to let Jesus’ 

resurrection shape their theologies of the Eucharist. 

Excluding the resurrection of Christ, or keeping it on the periphery of a consideration of the 

Eucharistic celebration, impoverishes the mystery being proclaimed and celebrated. 

O’Collins makes the point that the faithful do not gather together as a community to celebrate 

the Eucharist to proclaim the birth of Jesus. Rather, they come together as the mystical body 

to proclaim our Easter faith.
2
 In John’s Gospel, the intimate relationship between our Easter 

                                                           
1
 Luis Bermejo, Body Broken and Blood Shed: The Eucharist of the Risen Christ, 2 ed. (India: Gujarat Sahitya 

Prakash, 1989), 41. 
2
 Gerald O'Collins, What Are They Saying About Jesus? A Report on Recent Speculation About Jesus Christ and 

Its Implications for Christian Faith (New York: Paulist Press, 1977), 4. See also; Bermejo, Body Broken and 

Blood Shed: The Eucharist of the Risen Christ, 40-43. 
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faith and the Eucharist is eloquently expressed: “[A]nyone who does eat my flesh and drink 

my blood has eternal life, and I shall raise that person up on the last day” (Jn 6:54). However, 

theologians, in their treatise on the Eucharist, have tended to focus primarily on the salvific 

effect of the Cross, and its relationship to the Eucharistic mystery. Such theology concerns 

itself with only one aspect of the Easter reality. This line of systematic thought has fallen 

short of what is required when one attempts to explain the way in which we encounter the 

risen Christ in the Eucharistic celebration. It is only when theologians of the Eucharist allow 

their theology to be shaped by the whole Paschal Mystery that the indispensable relationship 

between Jesus’ resurrection and our contemporary experience of Him in His Spirit-filled 

existence can be uncovered. 

By bringing the appeal of O’Collins, Kelly and Bermejo to the fore, this thesis attempts to 

enrich theological discourse on the Eucharistic celebration by returning to those initial 

encounters between the disciples and the risen Jesus after His death. The rich symbolic 

language contained in the Easter narratives helps one understand more clearly not only His 

real presence in the Eucharist, but also other dimensions of our communal celebration. For far 

too long, theologians of the Eucharist have approached the Eucharistic reality with stark 

focus on the fact of His real presence in the elements of bread and wine, much to the 

impoverishment of the Eucharist in its other vital dimensions. While the risen Christ’s 

presence in the sacred species is integral to the Eucharistic mystery, it is but one aspect of this 

many-faceted reality and it would appear that Eucharistic themes such as table fellowship, 

transformation, mission, proclamation and memorial have fallen by the wayside in theologies 

of Eucharist in favour of the single theme of the real presence in the Eucharistic species. 

When theologians recognise that the resurrection of Jesus is the locus for discourse on the 

Eucharistic reality, a more profound analysis can be given of the spiritual richness contained 

therein. The potential of a more comprehensive approach to Jesus’ resurrection for the further 
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development of contemporary theologians understanding of the presence of the risen Christ in 

the Eucharist initially came to this authors’ attention from a reading of Holy Thursday: 

Deepening Our Appreciation for Eucharist,
3
 an essay written by the theologian and 

academic, Dr. Eugene Duffy. From this standpoint, this thesis attempts to enrich theologies of 

the Eucharist by returning to those initial Easter encounters between the risen Christ and His 

disciples. This thesis will argue that the dynamism of the entire Eucharistic action finds its 

source and its centre in the mystery of the glorified Christ. The purpose of this thesis, 

therefore, is to demonstrate that by engaging with the Easter narratives it becomes apparent 

that there is far more to our dynamic encounters with the risen Jesus in the Eucharist other 

than the fact of His real presence in the Eucharistic elements of bread and wine.  

1.2.  Outline and Plan 

In order to address the imbalance in Eucharistic theology briefly outlined above, Chapter 

Two will closely examine the work of three prominent twenty-first century theologians in this 

area, namely, Gerald O’Collins, Anthony J. Kelly and Luis M. Bermejo. Here, the concerns 

raised by these writers in relation to contemporary theologians’ poor engagement with Jesus’ 

resurrection in their theologies of the Eucharist, will be discussed. Following consideration of 

the criticisms raised by these writers, Joseph Pohle’s neo-scholastic ‘Dogmatic Manual’ 

published in 1917, will be analysed, thereby presenting an exemplar of early twentieth-

century theologians’ neglect of Jesus’ resurrection. This discussion will demonstrate the 

failure by theologians to sufficiently engage with Jesus’ resurrection in their theologies of the 

Eucharist. 

Chapter Three will draw attention to twentieth century theologies of the Eucharist, especially 

theologians’ break with neo-scholastic discourse and will show how this break is clearly 

                                                           
3
 Eugene Duffy, "Holy Thursday: Deepening Our Appreciation for Eucharist," in Celebrating the Triduum, ed. 

Enda Lyons and Eugene Duffy (Dublin: Columba Press, 1999), 64-77. 
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illustrated in the mystical theology of Dom Odo Casel. After presenting Casel’s retrieval of 

the Paschal Mystery, the gradual acceptance of mystery by those at official levels of the 

Church will be explored by engaging with the encyclical letters of Pope Pius XII, Mystici 

Corporis Christi and Mediator Dei. Following the analysis of the encyclicals, the 

modification and reformulation of Casel theological insights by theologians such as Louis 

Bouyer and Edward Schillebeeckx will be discussed and it will be seen that in their 

theologies, Casel’s insights emerge in a richer and more coherent manner. The theological 

thoughts of Bouyer and Schillebeeckx came to exert significant influence on the liturgical 

reform inaugurated by John XXIII and the Second Vatican Council and on theologies of the 

Eucharist as seen in the Vatican II document, Sacrosanctum Concilium. However, while 

theologies of the Eucharist were enriched by a revitalised appreciation of the Paschal Mystery 

post-Vatican II, theologians still failed to allow their theologies to be shaped in a richer way 

by Jesus’ resurrection. 

Chapter Four will analyse three post-Vatican II theologians: Jean-Luc Marion, Louis-Marie 

Chauvet and Herbert McCabe and show how they that utilise the insights of philosophy and 

theology to develop a richer understanding of the dynamics of presence and absence 

concerning humankinds’ encounters with the risen Christ present in the Eucharist. Both 

Marion and Chauvet argue that theologies of the Eucharist that developed from the insights of 

classical metaphysics, particularly with regard to the presence of Christ in the Eucharist, fail 

to give a satisfactory account of the mode of Christ’s presence in the Eucharist.  Such writers 

criticise scholastic theologians, namely, St Thomas Aquinas and his contemporaries, for their 

use and emphasis on the notion of causality in their theologies of the Eucharist. However, by 

observing the theology of Herbert McCabe it becomes clear that writers such as Chauvet have 

misinterpreted Aquinas and that caution should be exercised concerning Marion’s and 

Chauvet’s somewhat radical dismissal of an onto-theological approach regarding Christ’s 
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presence in the Eucharist.  Chapter Four will illustrate that while all three contemporary 

theologians, Marion, Chauvet and McCabe present significant insights concerning the 

dynamics of presence and absence with regard to one’s encounters with the risen Chris in the 

Eucharist, they fail to allow the risen Jesus to shape their theology in a more profound and 

comprehensive manner. 

Chapter Five will examine the insights of contemporary biblical theologians, namely, N.T. 

Wright, Luke Timothy Johnson and Sandra Schneiders, concerning the resurrection.  It will 

show that these biblical scholars clearly argue that the disciples encounter the risen Christ in 

a new and unique manner in His state of resurrection. Particular attention will be given to the 

contexts and situations described in the Gospels. It will be argued that such contexts and 

situations provide significant insight into our understanding of the Eucharistic celebration, 

particularly the unique mode of existence distinctive to the risen Christ. By engaging with the 

resurrection narratives in a more comprehensive manner, it becomes clear that there is more 

to one’s dynamic encounters with the risen Christ in the Eucharist than the fact of His real 

presence in the sacred species and the sacrificial dimension of the Eucharistic celebration. It 

will be shown that the dynamic of the entire Eucharistic action finds its source and centre in 

the risen Christ and that the understanding of contemporary theologians is enriched by 

allowing His resurrection to shape a reflection on the Eucharistic action of the Church in a 

more meaningful way. 

In Chapter Six, the perceptions and insights raised in previous discussions will be 

synthesised. This chapter will show that five specific dimensions emerge from a 

consideration of Jesus’ resurrection and these five aspects represent significant features of 

Jesus’ public ministry and that of the early Christian community. By bringing the significance 

of these five aspects to bear on our understanding of the Eucharist, the entire Eucharistic 

action of the Church can be understood more fully as the continuation of the mystery 
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revealed in Christ. Hence, it becomes clear that an understanding of our experience of the 

risen Christ’s personal living presence in the Eucharist is deeply enriched when the dynamic 

of the whole Eucharistic action is shaped by a more comprehensive consideration of Jesus’ 

resurrection. 
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Chapter Two 

A Strange Neglect of Jesus’ Rising from the Dead in Contemporary 

Theologies of the Eucharist 

 

2.1. Introduction 

In this chapter the concerns raised by theologians, namely, Gerald O’Collins, Anthony J. 

Kelly and Luis M. Bermejo in relation to the neglect of the resurrection in theologians’ 

treatises on the Eucharist will be addressed. It will be observed that each of these writers 

argues that theologians’ failure to engage with the resurrection emerges from the influence of 

classical Christology. After outlining the claims of O’Collins, Kelly and Bermejo an 

exemplar of resurrection neglect will be analysed in order to demonstrate the way in which 

theologians have failed to engage sufficiently with Jesus’ resurrection in their treatises on the 

Eucharist. For this analysis the neo-scholastic dogmatic manual of Joseph Pohle will be used 

as an exemplar. From our discussion in this chapter it becomes clear that there has been a 

significant neglect of Jesus’ resurrection in theologies of the Eucharist. Hence, let us begin 

our discussion by engaging with Gerald O’Collins critique. 

2.2. Gerald O’Collins, S.J. 

In his recent book Believing in the Resurrection: The Meaning and Promise of the Risen 

Jesus,
4
 Gerald O’Collins suggests that theologians should recognise that the resurrection is 

the focal point and source of Christian life and theology. Placing further emphasises on this 

point, he proposes that the resurrection of Jesus is an inexhaustible source of meaning that 

can enrich and revitalise systematic thought on the sacraments.
5
 O’Collins suggests that the 

resurrection can be “seriously neglected by those who write in the area of sacramental 

                                                           
4
 Gerald O'Collins, Believing in the Resurrection: The Meaning and Promise of the Risen Jesus (New Jersey: 

Paulist Press, 2012). 
5
 Ibid., 2. 
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theology.”
6
 He proposes that both prior to and after the Second Vatican Council (1962-65), 

theologians have failed to let the resurrection shape their theologies of the Eucharistic 

celebration. He emphasises that if a treatise on the sacraments fails to be concrete in its 

reference to the resurrection, it must be recognised that it will inevitably fall short of what is 

required to articulate and appreciate the extraordinary richness of the Eucharistic mystery.
7
 

He insists that both the resurrection and the Eucharist “illuminate each other,”
8
 and that any 

approach to the sacraments which moves away from the Easter mystery should be resisted. 

O’Collins draws attention to Bernard Leeming’s Principles of Sacramental Theology
9
 and 

proposes that his treatise illustrates a theology of the sacraments which neglects Jesus’ 

resurrection.
10

 While this classic text was hugely influential in the years leading up to Vatican 

II, it scarcely mentions the resurrection. Amidst the 750 pages of his treatise on the 

sacraments, Jesus’ resurrection is referenced on just 8 pages and all are embodied in his 

critical evaluation of Dom Odo Casel’s ‘mysteries-presence’ theory.
11

 O’Collins suggests that 

such a neglect of Jesus’ resurrection emerged from the influence of classical Christology on 

sacramental theology. He proposes that such theology failed to communicate the importance 

of the risen Christ in the context of the sacraments. 

O’Collins notes that discourse on the sacraments was shaped by the classical Christology of 

St Thomas Aquinas. He proposes that the limitations of classical reflection on Jesus Christ 

can be drawn together under six headings: 

it is (1) a Christology ‘from above’, which (2) remains incarnation-centred, (3) runs into 

philosophical problems, (4) mixes together historical, theological and mythical language, (5) 

                                                           
6
 O'Collins, Believing in the Resurrection: The Meaning and Promise of the Risen Jesus, 2. 

7
 Ibid., 158-66. 

8
 Ibid., 158. 

9
 Bernard Leeming, Principles of Sacramental Theology (Maryland: The Newman Press, 1960). 

10
 O'Collins, Believing in the Resurrection: The Meaning and Promise of the Risen Jesus, 154. 

11
 Leeming, Principles of Sacramental Theology, 305-13. 
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bypasses the ministry of Jesus, and (6) separates the person of Jesus Christ from his work, 

that is to say, separates Christology from soteriology or the doctrine of salvation.
12

 

(1) Christology from above 

Classical Christology begins from above, and thereby the form assumed by its initial question 

can be articulated as follows: how does God become man? How does the pre-existent Son of 

God enter our world? For instance, ‘he descended from heaven’ serves as the starting point 

for the classical Christology of Aquinas, Karl Barth and many other theologians. O’Collins 

suggests that such an approach casts doubt on Jesus’ genuine human existence. It forces the 

question: does Jesus simply play at being human?
13

 Such an approach implicitly implies that: 

although the figure in the manger may cry like any baby, grow to adulthood like any other 

child living in Nazareth, preach in a style of a wandering rabbi, and suffer a horrific dead that 

we refer to as the Crucifixion, we are still aware at one and the same time, that He is truly 

God. Put simply, Jesus is divine underneath and His genuine humanity therefore becomes 

suspect.
14

 Thus, O’Collins highlights an inherent danger in classical Christology, namely, that 

it can be distorted and eventually become a doceitist position. 

 

 

                                                           
12

 O'Collins, What Are They Saying About Jesus? A Report on Recent Speculation About Jesus Christ and Its 

Implications for Christian Faith, 1. 
13

 Ibid. O’Collins states that further difficulty surrounding the initial question (how does God become man?) 

emerges from the answer suggested by the Greek fathers with regard to a related question ‘why does God 

become man?’ The Greek fathers proposed that God became man in order that man might become God. 

Understanding the possibility of emulating and sharing in the divine nature was perhaps not as difficult to 

comprehend in the early centuries of the Christian era. O’Collins expresses, however, that it is not merely the 

‘felt’ absence of God that renders this old theme less plausible. Rather, humankind is aware that the human 

person is dehumanised in various ways. Therefore, humankind must feel humanised before even beginning to 

imagine becoming divinised. O’Collins makes this point clear when he writes that humankind “has to be 

incarnated before he can bear to talk about the incarnation of a divine person.” 
14

 O'Collins, What Are They Saying About Jesus? A Report on Recent Speculation About Jesus Christ and Its 

Implications for Christian Faith, 2. 
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(2) Incarnation-centred 

O’Collins draws attention to another major stumbling block posed by classical Christology, 

namely, that it perceives “the incarnation to be the central doctrine about Jesus Christ.”
15

 

Rather than starting from the Easter events, classical reflection on Jesus Christ starts from the 

incarnation. Such an approach views the events that followed the incarnation as being merely 

the unfolding of all that had previously taken place in the incarnation itself. From this point 

of view, the resurrection and the incarnation are perceived as of equal importance when 

attempting to understand Jesus Christ.
16

 Therefore, classical Christological reflection on Jesus 

Christ was blinded by the mystery of the incarnation, to such an extent, that it failed to 

recognise the Easter events as an inexhaustible source of meaning and value for systematic 

reflection on Jesus Christ and the sacramental life of the Church. O’Collins states that the 

approach followed by classical Christology “involves an unworkable, as well as unbiblical 

plan of attack”
17

 when wrestling with the mystery of Jesus. The words of Walter Kasper 

accentuate this point: 

If we allow that the divine-human person of Jesus is constituted once and for all through the 

incarnation, then the history and fate of Jesus – above all his cross and resurrection – have no 

more constitutive meaning. The death of Jesus is then merely the completion of the incarnation. 

The resurrection is no more than the confirmation of the divine nature.
18

  

However, this does not mean that the doctrine of the incarnation should be abandoned. 

Rather, the point being made merely draws attention to fact that the biblical story suggests 

                                                           
15

 O'Collins, What Are They Saying About Jesus? A Report on Recent Speculation About Jesus Christ and Its 

Implications for Christian Faith, 3. 
16

 Louis-Marie Chauvet, Symbol and Sacrament: A Sacramental Reinterpetation of Christian Existence, trans. 

Patrick Madigan and Madeleine Beaumont (Minnesota: The Liturgical Press, 1995), 7-9. 
17

 O'Collins, What Are They Saying About Jesus? A Report on Recent Speculation About Jesus Christ and Its 

Implications for Christian Faith, 5. 
18

 Walter Kasper, Jesus the Christ, trans. V. Green (New York: Paulist Press, 1976), 37; Jesus Der Christus 

(Mainz: Matthias-Grünewald-Verlag, 1974), 44. 
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that the starting point for systematic thought on Jesus Christ should be the Easter mystery. 

This is clear when the sacramental theology of St Paul is taken into account. For instance, St. 

Paul makes clear that the Paschal Mystery is the source and centre for any discourse on Jesus 

and the sacramental life of the Church. Speaking about baptism he writes, “so by our baptism 

into His death we were buried with Him, so that as Christ was raised from the dead by the 

Father’s glorious power, we too should begin living a new life” (Rom 6:4). Yet, classical 

Christology persisted in its focus upon what Christ did at the beginning rather than on what 

He did at the end. O’Collins suggests that this approach has resulted in many “tortured and 

frustrated attempts to relate Christ’s humanity and divinity within one personal existence.”
19

 

This point draws attention now to the third major problem with adopting the approach of 

classical Christology. 

(3) Philosophical Problems 

The point of departure of classical Christology grew from the Chalcedon confession. 

O’Collins proposes that it thereby commits itself to infinite engagement with the questions: 

“what terms – be they strictly or only loosely philosophical – should we use to relate in a true 

unity the being human and the being divine in Christ? How do we state a double reality of 

‘true God and true man’, so that one aspect does not prevail at the expense of the other?”
20

 

Such an avenue into Christology presents from the outset a series of unavoidable problems 

that inhibits the development of a fuller understanding of the mystery of Jesus. O’Collins 

suggests that the traditional line of thought that theologians have taken when faced with such 

problems can be summarised as follows: (a) the being human and the being divine co-exist in 

a dubious unity, and (b) a credible humanity gets edged out due to emphasis being placed on 

the divine nature. For modern theologians the latter has become the most common theological 
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trend.
21

 Although this trend developed from the Chalcedon creed, such a theological 

imbalance is in contradiction with Chalcedon itself for its confession insists on the oneness of 

Jesus’ person.  Chalcedon’s confession of faith begins and ends with words about Jesus that 

stress in an almost literal sense that He is one.
  22

  

Furthermore, O’Collins highlights that the philosophical terminology introduced by 

Chalcedon also presents significant theological difficulties. One such difficulty becomes clear 

in the context of the two-natures teaching. O’Collins notes that ‘one person in two natures’ 

can sound more like “a man with two jobs or someone with dual nationality.”
23

 Such 

language can obscure the important difference between being human and being divine. To be 

divine is something radically different to being human. He further suggests that while 

Chalcedon does not refer to Christ as a ‘divine person’, classical theology has interpreted the 

Chalcedon confession in that sense. Furthermore, O’Collins notes that ‘nothing can be done’ 

to conceal the real shift between classical and contemporary understandings of the concept of 

‘person’. The former spoke of a rational being that exists in its own right but it failed to 

articulate interpersonal relations “an individual substance of a rational nature (naturae 

rationalis individua substantia)”.
24

 The latter speaks of self-awareness, freedom, and 

intersubjectivity as vital aspects of personhood. With the insights of phenomenology it is 

clear that the human person only exists now in the plural, that is, we become persons through 

our relations with other persons, “sharing a common language and experiencing a common 

history.”
25

 Put simple, the meaning of the word ‘person’ has changed.
26
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(4) Historical, Theological, and Mythical language 

The fourth issue highlighted by O’Collins is the ease with which traditional Christology 

accepts the mixture of history, faith and mythical imagery that is present in old creeds. He 

quotes the creeds’ statements as follows: “Christ was conceived by the Holy Ghost, born of 

the Virgin Mary, suffered death under Pontius Pilate, was crucified, dead and buried; He 

descended into hell; He rose again from the dead; He ascended into heaven.”
27

 For O’Collins, 

such a simple listing together of these aspects can obscure the fact that “we are constantly 

shifting from one order to another.”
28

 Put simply, it is not immediately clear where ordinary 

history begins or ends. Similarly, Hans Küng draws our attention  to the fact that it should not 

be presumed that Christ’s birth and resurrection belong to the same order because of the 

manner in which the creed presents them.
29

 In particular, Küng highlights the perspective of 

the oldest Christian witness, St Paul, as way of making clear that we are constantly moving 

betwixt and between the orders of reality. 

Küng makes clear that the biblical testimony of St Paul does not focus on the virgin birth, the 

descent in to hell, nor the ascension. Rather, he notes that for Paul it is the resurrection that is 

taken with inexorable decisiveness as the centre of Christian preaching.
30

 Put simply, the 

resurrection is an event of an order different from that of the birth of Jesus. Likewise, Jesus’ 

death belongs to a different order than His rising from the dead. While His death and 

resurrection are inseparable within the Paschal Mystery which is singular, it is important that 

one understands that both belong to different orders of reality. If we are to understand the 

mystery of the glorified Jesus and the fullness of the Eucharistic celebration, it is significant 
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that this point is recognised. Both Jesus’ birth and death are historical events that occurred 

within the realm of ordinary history. That is to say, both can be subjected to a full historical 

consideration and were thereby more amendable to classical systematic thought and its way 

of ‘doing’ theology. It could be argued, therefore, that perhaps this point is another limiting 

aspect of classical systematic reflection on the mystery of Jesus that has led to theologian’s 

poor engagement with Jesus’ rising from the dead. 

(5) Bypasses the ministry of Jesus 

The fifth problem surrounding the approach of traditional Christology is that it omits the 

earthly ministry of Christ. O’Collins notes that it leaps directly from Jesus’ birth to His death 

and therefore fails to appreciate the significant aspects of Jesus’ ministry. Although Aquinas 

does deal with the mysteries of Christ’s life, it can be said that from a general perspective 

traditional Christology overlooked the significance of Jesus’ ministry. In particular, O’Collins 

draws attention to the Christology of Wolfhart Pannenberg in Jesus – God and Man.
31

 He 

observes that Pannenberg gives attention neither to the miracles performed by Jesus nor the 

other significant aspects of His ministry. He notes that Pannenberg showed little interest in 

attempting to provide a ‘personal profile’ of Jesus. Christological approaches such as 

Pannenberg’s in his Jesus – God and Man and Jürgen Moltmann’s, in his Theology of 

Hope,
32

 fail to appreciate the importance of Jesus’ earthly ministry. O’Collins says that the 

earthly ministry of Jesus was passed over in almost total silence.
33

 The significance of this 

dimension of the mystery of Jesus should have been obvious to theologians and yet this was 

not the case. 
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It is important to note that twentieth theologians such as Edward Schillebeeckx, Küng, 

Kasper and many others have provided thorough reflections on the historical Jesus. However, 

due to traditional Christology being shaped by the Chalcedonian confession, theologians such 

as Pannenberg and Moltmann bypassed the earthly ministry of Jesus by jumping from His 

birth to His death, a point which reaffirms O’Collins’s view that traditional Christology 

presents an understanding of Jesus Christ that did not engage fully with the biblical testimony 

about Him. 

(6) A Separation between Christology and Soteriology 

Finally, the sixth aspect of traditional Christology that O’Collins brings to the fore is that 

theological discourse which developed from the Chalcedon confession managed to separate 

Christology from soteriology.
34

 Although there was a deep concern for redemption behind 

Chalcedon’s consideration of Christ’s human and divine natures, its teaching still 

communicates Christ as “merely an object of knowledge.”
35

 Similarly, Piet Schoonenberg 

suggests that such a view detaches Christology from soteriology
36

 in that it failed to consider 

the biblical aspirations for salvation. Such theological reflection on Jesus Christ “lapsed into 

a mass of abstract and cliché-burdened teachings about the divine-human constitution of 

Christ.”
37

 Furthermore, O’Collins draws attention to the fact that such theology failed to 

recognise the soteriological themes that lay behind the early Church’s Christological 

statements. He claims that if we are to truly appreciate the mystery of Jesus and the 

sacramental life of the Church the intimate relationship between Christology and soteriology 
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must be retrieved. It must be acknowledge that separating one from the other impoverishes 

both our understanding of Jesus Christ and the redemptive process.
38

 

Although many sacramental theologians have shifted away from such classical Christology, 

O’Collins suggests that a neglect of Jesus’ resurrection still persists. In particular, he notes 

that this is most evident in relation to our understanding of the risen Jesus. O’Collins states 

that theologians have not fully developed a Christology that is built around the 

communicative presence of the risen Jesus. In light of the Gospel of John, especially John 6, 

O’Collins emphasises that if an Easter Christology is to be fully developed it would have to 

include three important features, namely, the “symbolic, liturgical and experiential.”
39

 

However, he notes that apart from the theology of Schillebeeckx,
40

 James Mackey
41

 and Jon 

Sobrino
42

 many recent Christologies have been consistently non-experiential. He emphasises 

that the absence of these three aspects from traditional theology has led to limited 

considerations of the Eucharistic reality. He states that, “through being non-symbolic, non-

experiential and non-liturgical many recent Christologies have not appreciated and furthered 

the communication of the risen Christ.”
43

 This then provokes O’Collins to highlight that 

contemporary Christologies have not provided a sufficient treatment of liturgical data. 

What believers experience and know about the risen Jesus is primarily transmitted through 

forms of worship along with all the visual and musical art that accompanies it. O’Collins 

suggests that if theologians had taken notice of what their liturgy communicates then the 
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much-disputed question of the centre and starting point of Christology would long ago have 

been solved. He discerns that when one is liturgically receptive it becomes clear that the 

Paschal Mystery should be the focal point and source of theological reflection on the mystery 

of Christ. He observes that the earliest Christian followers interpreted their experience of 

faith in light of Jesus’ death and resurrection. Still, as has been made clear thus far, traditional 

theology has failed to approach the mystery of Jesus in this way. Today when celebrating the 

Mass the assembly does not proclaim “[I]ncarnating you destroyed death, preaching you 

restored our life.”
44

 Rather, it is our Easter faith that is proclaimed “Lord, by your cross and 

resurrection you have set us free.”
45

 Although the birth and ministry of Jesus are of great 

importance, it is the Easter events that reveal themselves as the central aspects of our 

Eucharistic celebration. Therefore, for Christology to be meaningful it must align itself with 

liturgical experience in order to better communicate with believers their experience of the 

risen Jesus. 

The difficulties presented by traditional systematic reflection on Jesus Christ are numerous 

and have had a significant impact on theological considerations of the Eucharistic 

celebration. Yet, it must be accepted that any sacramental theology must build on Christology 

because the source and centre of the Church’s sacramental life is the risen Jesus. Here, 

O’Collins’ main issue with theological discourse on the Eucharistic reality becomes clear. 

The approach taken by traditional theology to the sacraments centred on classical 

Christology. However, as highlighted by O’Collins, classical Christology fails to include 

Jesus’ rising from the dead. Therefore, traditional theology of the Eucharist was 

impoverished as it developed from a Christology that was weak in its appreciation of the 

Easter Jesus. O’Collins draws attention to the work of Anthony J. Kelly, who has also argued 
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this point vigorously in his writings.
46

 Like O’Collins, Kelly argues that contemporary 

systematic thought needs to retrieve its consciousness of the resurrection effect that saturates 

the Church in all of its vital dimensions. 

2.3. Anthony J. Kelly 

In his book The Resurrection Effect: Transforming Christian Life and Thought,
47

 Anthony J. 

Kelly claims that the resurrection permeates the entire phenomenon of the Church and 

consequently should transform the life and thought of all Christian believers. He brings 

together biblical, theological and philosophical thinking to demonstrate how Jesus’ rising 

from the dead ‘saturates’ the whole of Christian faith. In particular, he suggests that the 

resurrection saturates the Church in its scripture, liturgy, sacraments and communal witness, 

as well as theology in its Christological, Trinitarian, ecclesial, sacramental and cosmic 

dimensions.
48

 However, Kelly notes that the resurrection, central as it is to the whole 

Christian life and experience, “often, leaves theology tongue-tied.”
49

 Like O’Collins, he 

draws attention to the incarnational theology of Chalcedon and notes the absence of any 

reference to the resurrection. 

Kelly claims that in the history of Christian doctrines especially from the third century on, the 

incarnation attracted the greater part of the Church’s attention. He suggests that regardless of 

the fact that the incarnation is only appreciated as a mystery or encountered as a problem in 

light of the resurrection for both theology and doctrine, theology was far more concerned 

with the incarnation which was more “adaptable to systematic presentation than the 
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resurrection.”
50

 He claims that such emphasis on the incarnation emerged from perceiving 

“the word incarnate, God-with-us in Jesus of Nazareth” (Mt 1:23) as anchoring theology 

more concretely in the world of human experience rather than “Christ apart from us in the 

resurrection.”
51

 He states that the resurrection was an event of another order, but rarely was it 

made clear that the Word was made flesh “not only in being born, living, speaking and 

acting, suffering and dying as a human being, but also in His rising from the tomb.”
52

 He 

insists that the incarnation must extend to include Jesus’ rising from the dead, and be 

interpreted in that light.  

Kelly argues that not only has Jesus’ resurrection been taken for granted in theologies of the 

Church in its sacraments, it has also been left to look after itself “amidst the more urgent 

doctrinal preoccupations of Church and its theology.”
53

 He writes that “the resurrection 

sounds perhaps like a bass chord in the larger symphonic arrangement of theology, but never 

particularly intrusive.”
54

 He emphasises that the Church’s mission would be starved of energy 

if it were to lose all sensibility of the resurrection effect that pervades its communal life and 

mission in all its dimensions.
55

 However, this would only occur if the Church began to 

perceive itself as “the guardian of ethical values, the promoter of human dignity, and the 

defender of its own institutional freedoms.”
56

 Furthermore, he draws attention to the fact that 

Karl Rahner has also highlighted this enduring deficiency. Rahner argues that theologians’ 

focus on the incarnation has led to an impoverished theology of resurrection.
57
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Kelly claims that the resurrection of Christ was heard only as an “apologetic confirmation of 

the Church, or the validity of hope in an afterlife.”
58

 Rather than recognising it as a pervasive 

source of value and meaning, the success of apologetic claims in regard to the empty tomb 

and the appearances of the risen Jesus have led to the reduction and isolation of the 

resurrection as a probative fact. Kelly states that if the significance of the resurrection was not 

exhausted by its apologetic role, further consideration of it was moved to a later treatment – 

perhaps as “an addition to the incarnation to be treated as one of ‘the mysteries of Christ’.”
59

 

The status of the resurrection as the source from which the scriptures and the subsequent 

history of doctrine and theology derive was thereby obscured. He proposes that a contributing 

factor to such neglect has been the “taken-for-granted obviousness of faith in the 

resurrection.”
60

 For him, it is the resurrection of Jesus that provides the broadest horizon 

within which the ultimate meaning of life, “how we should live, and what we can expect from 

the God who raised Jesus from the dead”
61

 can be recognised. 

Kelly argues that theology perhaps sought its non-negotiable point in the mystery of the 

incarnation because it operates in servitude to cultural forms of philosophy.
62

 He claims that 

such theology presumes that it would possess a more anthropological character and would 

therefore be significantly more attuned to dialogue with philosophy, science and religion, if it 

held the resurrection in reserve. He suggests that the resurrection’s “eschatological excess 

might end in being a distraction from a more broadly based human conversation.”
63

 However, 

he states that the situation is more complex than these initial provocative remarks suggest.
64

 

According to him, the awkward task posed by the resurrection for theology has led to it being 

                                                           
58

 Kelly, The Resurrection Effect: Transforming Christian Life and Thought, 5. 
59

 Ibid., 2. 
60

 Ibid. 
61

 O'Collins, Believing in the Resurrection: The Meaning and Promise of the Risen Jesus, 1-2. 
62

 Kelly, The Resurrection Effect: Transforming Christian Life and Thought, 6. 
63

 Ibid., 7. 
64

 Ibid.  



21 
  

reduced to an optional extra or a divine after-thought.
65

 He claims that the awkwardness 

posed by the resurrection can be expressed as follows: if theology gives all its attention to the 

incarnation, the defining character of the resurrection is thereby too simply presumed.
66

 Yet, 

if theology concentrates on the post-resurrected life in the Spirit unfolding in history, “the 

resurrection of Jesus himself is easily relegated to a mythological past.”
67

 He suggests that 

this enduring neglect of the resurrection emerges from external considerations. In particular, 

he draws attention to the complex relationship between reason and the resurrection.
68

 

Kelly proposes that before a serious and well-grounded historical explanation of the 

resurrection can be given “it needs to be appreciated on its own terms – as the phenomenon 

that structured the whole life of faith.”
69

 However, he suggests that theology seems to observe 

a “strange silence” concerning this matter.
70

 He states that it is not only the women in Mark’s 

Gospel who “said nothing for they were afraid” (Mk 16:8) but thinkers in every age have 

maintained such a silence. Drawing on St Paul’s conviction concerning the resurrection (1 

Cor 15:17), he perceives Jesus’ rising from the dead as the event that made all the difference.  

He emphasises that it is the risen Jesus that is the source of the Spirit; and, the transforming 

power of the Spirit is climactically manifested in the phenomenon of the resurrection.
71

 

However, he identifies an enduring theological tendency to reduce the resurrection to an 

experience of the new gift of the Spirit.   
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Kelly suggests that Western theology needs a refreshing theology of the Spirit. However, 

such a project would be destined to fall short if the gift of the Spirit is separated from the 

prior ‘given-ness’ of the resurrection event. He says that “the Spirit of new life animating 

believers has not left Jesus dead and buried.”
72

 Rather, “what happened to Christ overflows 

from Him into the lives of all believers, enabling them to share in the cosmic transformation 

that has been anticipated in His being raised from the tomb.”
73

 For Kelly, it is only when this 

point is acknowledged that contemporary experience of the risen Jesus in the Eucharistic 

celebration can be more fully appreciated.  

Kelly refers to sacramental theologians’ failure to engage with the resurrection as a strange 

neglect. He observes that although theologians in their treatises on the sacraments have made 

sophisticated connections with “the anthropology of ritual, symbols and signs, the 

resurrection effect can be oddly muted.”
74

 In such works the resurrection is not acknowledged 

as granted, it is not appreciated as that which is given within the deepest dynamics of God’s 

self-giving love.
75

 He draws attention to two treatises in particular within contemporary 

sacramental theology that have neglected Jesus’ resurrection, namely, David Powers’ 

Sacrament: The Language of God Giving,
76

 and Kenan Osborne’s Christian Sacraments in a 
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Post-Modern World: A Theology for the Third Millennium.
77

 Kelly expresses his surprise in 

relation to the latter, as Osborne had given thorough consideration to the resurrection in a 

previous work.
78

 For Kelly, each of these treatises merely demonstrates that “the resurrection 

is simply taken for granted.”
79

 Here, it is important to note the work of Aidan Kavanagh since 

his theological reflection on the liturgy implicitly draws attention to transformative power of 

the resurrection. In his On Liturgical Theology: The Hale Memorial Lectures of Seabury-

Western Theological Seminary, 1981,
80

 Kavanagh proposes that theologians must become 

more receptive to the fact that liturgical experience is the locus for refreshing theological 

insight. Drawing on the words of Urban Holmes, Kavanagh suggests that good liturgy often 

leads to the edge of chaos. Kavanagh writes that: 

…‘theology’ is not the first result of an assembly’s being brought by liturgical experience to 

the edge of chaos. Rather, it seems that what results in the instance from such an experience is 

deep change in the lives of those who participate in the liturgical act.
81

  

Such theological reflection enables refreshing insights to grow when wrestling with the 

transformative power of the resurrection which permeates the Eucharistic celebration. 

However, while the theology of Kavanagh has made a significant contribution to liturgical 

theology, theologians in their considerations of the Eucharistic celebration still observe a 

strange silence surrounding the importance of the resurrection in relation to the Eucharist.  

From this standpoint Kelly appeals to sacramental theologians to adopt a resurrectional 

attitude.
82

 Gerald O’Collins has also endorsed the appeal of Kelly. Both theologians have 
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attempted to re-align Christian theology to the resurrection which is, or ought to be, the focal 

point and source of theological discourse on the Eucharist. Each has called on theologians to 

embrace a resurrectional attitude, and recognise the centrality of Easter faith to systematic 

thought. Luis M. Bermejo, a prominent theologian of the Eucharist, has also voiced his 

concerns in his writings concerning theologians’ neglect of the resurrection in their 

considerations of the Eucharist celebration. 

2.4. Luis M. Bermejo, S.J.  

In his Body Broken and Blood Shed: The Eucharist of the Risen Christ,
83

 Luis M. Bermejo 

notes that the common name attached to the Eucharist in the Catholic tradition prior to 

Vatican II was the sacrifice of the Mass. He suggests that this is not surprising as stressing the 

sacrificial character of the Eucharist was a “typical reflection of the mentality of the times.”
84

 

He proposes that such expressions reflect theologians’ emphasis on the salvific effect of 

Calvary which led to the resurrection receiving little, if any, attention in considerations of the 

Eucharist. In the centuries that followed the Council of Trent (1545-63) theologians of the 

Eucharist were preoccupied by reflections on the Eucharistic conversion, that is, the change 

of the Eucharistic elements of bread and wine into the body and blood of Christ.
85

 He 

observes that, “for them Christ is present under the twin symbols of bread and wine and that 

is, for all practical purposes, the end of the Eucharist.”
86

  

The writings of Maurice de la Taille provide a clear example of this perspective. In his The 

Mystery of Faith: The Sacrifice of the Church,
87

 de la Taille gives full attention to the 
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Eucharistic conversion and its sacrificial character. Placing the incarnation and Jesus’ death 

on the Cross at the centre of his theology, he apprehends the Eucharist as the ecclesial 

sacrifice of the body and blood of Christ. Such treatments of the Eucharistic mystery are 

blinded by the brilliance of Christ’s real presence. Here, it is important to distinguish between 

the conversion of the bread and wine into the body and blood of Christ and His real presence. 

These two doctrines should not be confused as both are not of equal significance and their 

relation with the core of Christian faith is also different. The Eucharistic presence of Christ is 

not affected directly by what happens to the bread during the celebration. Bermejo alludes to 

this point stating, “[O]ne thing is the real presence of Christ and quite another is the absence 

of bread.”
88

 This is a fundamental distinction for this study and will avert confusion in 

subsequent chapters. Nevertheless, limited perspectives such as that of de la Taille have led to 

a thorough neglect of the Eucharist in its other dimensions.
89

  

Drawing attention to such tendencies Bermejo further accentuates the situation by stressing 

that “the real presence is known and appreciated; the sacrificial dimension of the mystery is 

vaguely apprehended and respected; the memorial dimension is largely ignored.”
90

 For him, 

the Eucharist is the banquet of the sacrificial memorial and it would be to the impoverishment 

of the fullness and plenitude of the Eucharistic mystery to establish a hierarchy of truths 

among the memorial, sacrificial and banquet dimensions of the celebration “for all three are 

equally essential and none of them should be stressed at the expense of the other two.”
91

 For 

Bermejo, the Eucharistic celebration is a multi-dimensional singular action.  

In addition, by concentrating on the problem of the Eucharistic conversion de la Taille uses 

language that depicts the character of Jesus’ real presence in the sacred species as the 
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“perpetual Victim.”
92

 Such language fails to express fully that Christ is not a suffering victim 

who did not remain in the confines of death. Rather as a consequence of His resurrection and 

ascension, Jesus is the glorified transfigured victim alive now in a new way and His presence 

is not limited to the elements of bread and wine. Although speaking of the Eucharist as 

sacrifice is correct, it is also limiting for the sacrificial dimension expresses only one aspect 

of the Eucharistic mystery. Although our linguistic ability as human beings will never acquire 

the capability to express the complete Eucharistic reality, using language that fails to 

communicate the significance of Christ’s death and glorification to the Eucharistic mystery 

further diminishes and limits our understanding of the banquet of the memorial sacrifice.  

Understanding the Eucharistic celebration as memorial emerged from a more biblical 

approach to the Eucharistic mystery. This theological approach is adopted by Bermejo. He 

states that “[T]he Mass is but an echo of Calvary and the Eucharistic liturgical action is the 

memorial or commemoration of Christ’s Paschal Mystery.”
93

 Bermejo brings to light what 

the biblical sources have to say about the Eucharist and throughout his theology he allows his 

findings to shape his consideration of the Eucharistic celebration in all of its dimensions. By 

doing so, it becomes clear that it is only when the Eucharistic celebration is considered in all 

its essential aspects that one can recognise and appreciate the inexhaustible theological and 

spiritual richness contained in it. According to Bermejo, “it is not only the Eucharistic 

presence of Jesus that is firmly grasped and cherished as a veritable treasure, but the entire 

Paschal Mystery, centre and core of our redemption, that is sacramentally commemorated on 

the altar.”
94

 Briefly stated, the sacrificial character of the Mass is empowered by the death 

and resurrection of Jesus as it constitutes, in an unbreakable unity, the salvific sacrifice par 
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excellence.
95

 However, he highlights that a persisting theological tendency has been to 

associate Calvary exclusively with Jesus’ death and not with His resurrection.  

Understanding Calvary exclusively within its relationship with Christ’s death is a distortion 

of the historical reality. While Calvary is undoubtedly where Jesus died, Bermejo emphasises 

that it is also where He rose. It can be said then, that Calvary was not only the privileged 

witness of Jesus’ death but to “the entire salvific action.”
96

 He states that Calvary “should 

always be seen as being bathed in the soft glow of Easter”
97

 not only in a historical context 

but also theologically. He emphasises that theologians in their considerations of the Eucharist 

must recognise this point if they are to engage with the Eucharistic reality in a fuller way. He 

argues that “[W]e have suffered for too long already from a narrow, unenlightened 

identification of redemption with death, with His resurrection tagged on as an unimportant 

appendage to the central mystery of the Cross.”
98

 He proposes that any approach that does not 

perceive Good Friday as a pointer to the radiance of Easter Sunday is a distortion of the 

biblical testimony. He makes clear that the salvation of humankind is dependent on both 

Jesus’ death and resurrection as both are inseparable and equally indispensable in relation to 

human salvation. Hence, it is important that theologians in their treatise on the Eucharist 

place equal emphasis on both His death and resurrection, rather than stressing the 

significance of Jesus’ death at the expense of His resurrection.  

Bermejo states that “Christ’s resurrection (and ascension, almost certainly fused with it as a 

distinct aspect of the mystery, but not as a distinct historical event in Jesus’ life) belongs to 

the very essence of His sacrifice, which is perfected, not on Good Friday but on Easter 
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Sunday.”
99

 The words of Francis Durrwell accentuate this point, “the resurrection is the 

conclusion without which the sacrifice is essentially mutilated and is therefore no sacrifice at 

all.”
100

 Thus, Jesus’ sacrifice on the Cross cannot be understood as a sacrifice without 

including His resurrection. Jesus’ self-giving on the Cross would mean nothing without 

God’s acceptance of that being offered. In other words, God’s acceptance of Jesus’ sacrifice 

on the Cross is revealed in the action of raising Jesus from the dead. This point must be 

acknowledged if we are to understand the indispensable relationship that exists between the 

Cross and the resurrection. From this standpoint it becomes clear that if it is accepted that 

Calvary must always be seen as being bathed in the glow of Easter, the entire salvific action 

of Easter should likewise envelop the altar.  

It is the glorified transfigured Christ that is present in our midst in our Eucharistic celebration 

not the dead Christ.
101

 Bermejo insists that the Eucharist should not only mediate death but 

also exultation and glory. Still, he observes that when St Paul spoke of the Easter events 

Jesus’ death was understood as a sacrifice with inexorable decisiveness. For instance, Paul 

writes, “[T]hrow out the old yeast so that you can be the fresh dough, unleavened as you are. 

For our Passover has been sacrificed, that is Christ… (1 Cor 5:7).” And, again in his later 

writings he says to the Ephesians “[A]s God’s dear children, then, take him as your pattern, 

and follow Christ by loving as he loved you, giving himself up for us as an offering and a 

sweet-smelling sacrifice to God (Eph 5:2).” Hence, Bermejo states that Jesus’ death was one 

event that the early Church “did not hesitate to designate as sacrificial.”
102

 However, a 

sacrifice requires two very important aspects that constitute it as true sacrifice. In order for a 

sacrifice to be understood as being a true sacrifice it necessitates that something must be 
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offered and that there is a subsequent acceptance or refusal of that which has been offered. 

Therefore, if Jesus’ death is to be recognised as a true sacrifice then His death must be 

understood as His self-giving on to death and that God, by raising Him from the dead, 

revealed His acceptance of Jesus’ self-offering on the Cross. Bermejo makes this quite clear 

when he writes that “the glorification of Jesus equals His acceptance by the Father.”
103

  

For Bermejo, it is only when the Eucharist is understood in light of the unified salvific action 

witnessed by Calvary, Jesus’ self-offering on the Cross and God’s acceptance of Jesus in His 

glorification, that it can be understood as a banquet of the memorial sacrifice.
104

 Thus, it can 

be said that Bermejo has made clear that theologians in their considerations of the Eucharist 

have fallen short of what is required to give a fuller treatment of the Eucharist. Theologians 

have placed emphasis on the death of Jesus and the salvific effect of the Cross at the expense 

of His resurrection. It is only when Jesus’ resurrection is recognised as being central to any 

understanding of Calvary that one can begin to speak of His death as having any salvific 

effect for humankind. Therefore, any theology of the Eucharist which fails to be concrete in 

its reference to both Christ’s death and resurrection impoverishes and further limits our 

understanding of the Eucharistic action of believers. 

2.5.  An Emerging Consensus  

After observing the concerns raised by O’Collins, Kelly and Bermejo in relation to the 

neglect of Jesus’ resurrection in theologies of the Eucharist, it can be discerned that it is only 

when the entire salvific action of Easter is more fully engaged with that systematic reflection 
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on the Eucharist can be revitalised and enriched. Each writer has argued convincingly that the 

resurrection has been passed over by most theologians in almost total silence. Such theology 

has distorted the historical reality of Calvary by understanding it with almost exclusive focus 

on the Cross. By doing so, theologians have obscured the fact that the entire Easter mystery 

should be the focal point and locus for theological discourse on the Eucharistic celebration. 

Furthermore, each of the writers discussed above have called on sacramental theologians to 

adopt a resurrectional attitude when approaching the Eucharist. Each of them has highlighted 

that the neglect of the resurrection stems from traditional systematic thought on the Eucharist 

which developed from classical Christology. As classical Christology was weak in its 

appreciation of the resurrection, any theological reflection that developed from it in relation 

to the Eucharist was also weak in its appreciation of Jesus’ rising from the dead. This has 

been shown to be particularly evident in the theological presentations of the Eucharist that 

were expounded in neo-scholastic manuals of theology. The manualist tradition gave little, if 

any, attention to Jesus’ rising from the dead. Consequently, such theologies of the Eucharist 

failed to develop a sufficient understanding of the relationship that exists between the 

memorial and the sacrificial action of offering and acceptance revealed to humankind in the 

Easter events. Therefore, it is important that an exemplar of such traditional theology of the 

Eucharist be examined. A typical author of the manualist tradition, Joseph Pohle, will serve 

as an exemplar.
105

 By engaging with his discourse on the Eucharist it becomes clear that such 

theology failed to be receptive of the entire Easter mystery. 

2.6. The Manualist Tradition: An Exemplar of Resurrection Neglect 

The theology of the neo-scholastic tradition clearly illustrates the neglect of the resurrection 

that has been highlighted thus far. The synthesis of neo-scholastic theology is reflected in the 
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pre-Vatican II dogmatic manualist tradition. Such dogmatic manuals were written in Latin 

and a set usually consisted of between one and twelve volumes. The manuals were used in 

seminaries as teaching text books for those preparing for the priesthood. Each manual set 

about defending the Catholic faith against the attacks of Protestantism and Enlightenment 

rationalism.
106

 However, many systematic theologians such as Dom Odo Casel, Karl Rahner, 

Joseph Ratzinger and Edward Schillebeeckx have drawn attention to the limitations of neo-

scholastic discourse.
107

  

The neo-scholastic tradition was utterly dependent on scholastic theology. From this 

dependency, the theological methodology of neo-scholasticism reflected a narrow and rigid 

approach when doing theology. It fell short of what was required of any theology that aims to 

give a rich consideration of not only the Eucharistic celebration, but of the Christian faith in 

all of its dimensions. The manuals emphasised the importance of Church doctrine and that 

once the doctrines of the Church were understood then one had access to the very essence of 

Catholic Christianity itself.
108

 Likewise, the same approach was adopted in theological 

considerations of the Eucharistic celebration. 
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The manualist tradition also affected the laity’s understanding of the Eucharist. As mentioned 

above, the manuals were used as a primary theological source in the education of the clergy. 

However, once the priest was ordained he went to his assigned parish and preached from the 

altar what he had being taught whilst in the seminary. Therefore, if the theological sources 

that the priest had engaged with were weak in their understanding of the Eucharistic 

celebration, what he then taught the faithful about the Eucharistic mystery was also 

impoverished. Hence, it can be seen that the impact that the manualist tradition had on the 

parish faithful in their understanding of the Eucharist was significant. What had begun in the 

seminaries now reached the pews. However, as will be discussed in the following chapter, 

while neo-scholastic methodology was prevailing in the seminaries, theologians such as Dom 

Odo Casel were developing progressive theologies in the monasteries of France and 

Germany.
109

 Such theological thought ran contrary to the neo-scholastic theology expounded 

in the manualist tradition. 

In his The Sacraments: A Dogmatic Treatise ‘the Holy Eucharist’ Joseph Pohle fails to give 

sufficient attention to the resurrection when considering the Eucharistic celebration.
110

 

Throughout his 320 page manual Jesus’ rising from the dead is mentioned a mere 12 times, 

whereas His death on the Cross is mentioned 144 times. Furthermore, the sacrificial 

dimension of the Eucharistic celebration is mentioned 636 times compared to the 

commemorative aspect of the Eucharist being mentioned only 26 times. Such figures may 

appear to be void of meaning, but when one considers what it is that these figures signify it 

becomes apparent that there has been an emphasis placed on Jesus’ dying and the sacrificial 
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dimension of the Eucharist at the expense of His resurrection and the memorial aspect of the 

Eucharist.  

The first 175 pages of Pohle’s manual focus solely on the fact of Jesus’ real presence in the 

sacred species. With such a strong focus given to the fact of His real presence, he draws upon 

the biblical testimony only for scriptural proofs of His real presence in the Eucharistic 

celebration. For him, Christ is only present under the sacred species and through the priestly 

minister celebrating the Mass.
111

 Hence, when Bermejo stated that “for them Christ is present 

under the twin symbols of bread and wine and that is, for all practical purposes, the end of the 

Eucharist”
112

 it was in reference to such theological reflection on the Eucharist. Cesare 

Giraudo, in his survey of the manualist tradition, observes that such an approach to the 

Eucharist was common for such writers.
113

 In his analysis, Giraudo highlights that the real 

presence of Christ was central to the manuals treatment of the Eucharist. He suggests that the 

Eucharistic presence of Jesus often occupied two-thirds to three-fourths of the total scope 

dedicated to the Eucharist in the neo-scholastic manuals. The manuals treated the Eucharistic 

presence of Christ with stark focus on the sacred species – the Eucharistic symbols of bread 

and wine –  and little attention was given either to the risen Jesus’ other modes of presence or 

to the memorial dimension of the Eucharistic celebration. 

While Pohle does state that Christ’s presence in the Eucharist cannot be understood through 

scientific means as it belongs to the sphere of resurrection, it is not made clear that it is the 

risen, glorified, transfigured Christ that is present in various modes in the Eucharistic 

celebration.
114

 For him, Christ’s presence only concerns the consecrated host on the altar and 
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this is the climax of the Eucharistic celebration. He does not mention or develop the risen 

Jesus’ presence in the gathered assembly. For Pohle, Christ’s presence does not concern the 

mystical body as He is only present in the Eucharistic elements of bread and wine. Therefore, 

for him, the transformed elements of bread and wine are the most important aspect of the 

entire Eucharistic celebration. For him the focal point, source and climax of the Eucharistic 

celebration is the conversion of the bread and wine into the body and blood of the crucified 

Jesus. Here, it becomes clear that Pohle’s theology of the Eucharist, like de la Taille’s, is 

impoverished as a result of his sole focus on the Eucharistic conversion.  

Additionally, Pohle’s treatise is further impoverished by understanding Calvary solely within 

the context of Christ’s death. By building on classical Christology, the resurrection is passed 

over in almost total silence in his treatise. As has been explained above, Calvary can only be 

understood when Jesus’ dying and rising are giving equal consideration. When developing 

the sacrificial dimension of the Eucharistic celebration he speaks only of Jesus’ suffering on 

the Cross and its relation to the sacrificial victim on the altar, “[W]hat the Lord did not 

tolerate on the Cross, He tolerates now in the sacrifice, for the Love of thee…”
115

 Christ’s 

rising from the dead is only mentioned in its relation to the Eucharistic pledge of the future 

resurrection of believers or for apologetic purposes. Such theology fails to express the 

indispensability of Jesus’ resurrection to an understanding of the Eucharistic sacrifice. It fails 

to discern the offering and acceptance dimension of sacrifice and the importance of 

understanding that the whole Paschal Mystery is being commemorated in the Eucharistic 

celebration. Therefore, such theology presents a serious neglect of Jesus rising from the dead. 
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2.7. Brief Synopsis   

Pohle’s treatment of the Eucharist demonstrates that theologians of the manualist tradition, in 

their theologies of the Eucharist, neglected Christ’s resurrection as their reflection developed 

from classical Christology. By drawing attention to Jesus’ rising from the dead in their 

theology only for dogmatic or apologetic purposes, Christ’s resurrection is not recognised as 

the locus for theological reflection on the Eucharist. The theology of Pohle and his 

contemporaries amongst the manualist tradition relied on the theology of scholastic 

theologians, to such an extent, that their theologies of the Eucharist were blinded by the 

mystery of Christ’s incarnation and the redemptive act of Christ’s suffering on the Cross.  

Similar to traditional Christology, such theology falls short of what is required to give a 

richer consideration of the mystery encountered in the Eucharistic celebration. It fails to 

develop an understanding of the Eucharist that is attentive to the Easter mystery. Such 

manuals were more demonstrative than intuitive, and gave little attention to liturgical 

experience. The manualists in their theologies of the Eucharist focused the greater part of 

their reflection on Christ’s real presence in the sacred species, the process of “the Change” 

and how the celebration of the Eucharist should be carried out according to the rules. Such 

theology reflects a narrow and rigid approach to the Eucharistic celebration. 

Furthermore, the manuals treatment of the Eucharist reflects a fragmented view of the Easter 

reality. Theologians did not discern that it is the whole redemption which is commemorated 

in the Eucharistic celebration. In the manuals, Calvary is understood only from the standpoint 

of Christ death and the Eucharistic reality becomes fragmented as theologians where not 

attentive to the intrinsic relationship that exists between the whole Paschal Mystery and the 

Eucharistic celebration. Additionally, the manualists present Christ’s presence as that of a 

suffering victim. Such theology does not recognise that it is the risen, glorified and 

transfigured Christ who present in the Eucharist. Hence, neo-scholastic treatments of Christ’s 
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presence in the Eucharistic celebration and the Eucharistic sacrifice were underdeveloped. 

Christ was understood as being present only under the elements of Bread and Wine, a view 

that perceives Jesus’ presence in the Eucharist as being merely one dimensional.  

Likewise, treatises such as Pohle’s and de la Taille’s do not make clear that the Eucharist can 

only be understood as a sacrifice when Calvary is perceived as the witness to the entire 

redemptive work of Christ. The manuals treatments were not attentive to the transformative 

power of the Spirit that permeates the Eucharistic celebration and the Church. Such theology 

emulates the impoverished understanding of the Eucharist which prevailed in the seminars 

throughout the nineteenth and early twentieth century. However, while Pohle and his 

colleagues among the manualists held their ground in the seminaries, something far more 

dynamic was going on among those involved with the liturgical renewal on mainland Europe. 
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Chapter Three 

An Emerging Perspective: A Retrieval of the Paschal Mystery 

3.1. Introduction 

In the previous chapter it has been demonstrated that the strange neglect of Jesus’ 

resurrection in sacramental theology emerged from the influence of classical Christology. It 

has been illustrated that this failure to engage with Christ’s resurrection presents itself most 

clearly in the theology of the neo-scholastic manuals. Chapter Three will examine the way in 

which theologians of the Eucharist began to move away from the rigid theology of the 

manualist tradition will be demonstrated. The following will endeavour to illustrate how this 

break found its fullest expression in the writings of theologians who were involved in the 

liturgical renewal on mainland Europe and in particular in the Mystical theology of the 

Benedictine monk Dom Odo Casel (1886-1948).  

By rediscovering the theology of the early Church Fathers, and engaging with scripture in a 

fuller way, theologies on the Eucharist were revitalised by a renewed appreciation of the 

Paschal Mystery. This chapter draws attention to the dynamic theology of Dom Odo Casel 

and explores the way in which his contemplative theological and historical insights 

influenced twentieth century liturgical renewal. It will be shown that the acceptance of Casel’ 

insights at official levels of the Church resulted from the efforts of other eminent theologians 

to refine and modify his theology and that these endeavours reached a climax with the reform 

of the liturgy inaugurated by the Second Vatican Council (1962-65). 
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3.2.  Breaking with the Rigidity of Neo-Scholastic Theologies of the Eucharist  

3.2.1. Dom Odo Casel, O.S.B 

It is now fifty-two years since the promulgation of the Second Vatican Council’s Constitution 

on the Sacred Liturgy, Sacrosanctum Concilium (1963), a document that definitively changed 

the way in which we engage with and understand the liturgy, especially the Eucharistic 

celebration. The document witnessed the official acceptance of the centrality of the Paschal 

Mystery in relation to the liturgy. By recognising this integral dimension, the Constitution 

inaugurated significant liturgical reform, a reform which would not have been possible 

without the dynamic theology expounded by theologians such as the Benedictine liturgist, 

Dom Odo Casel (1886-1948). Casel dedicated his life “to the contemplative study of the 

Paschal Mystery against the backdrop of the Greek mystery religions and the writings of 

early Greek Fathers.”
116

 His mystical theology provided a richer and more dynamic way of 

comprehending the Eucharist compared to that being taught in the seminaries at that time. 

Casel’s theology of the Eucharist stands in sharp contrast to the theology of the manualists 

writers such as De La Taille,
 117

 who provided a neat answer to the Tridentine question which 

appeared at times to be somewhat “contrived for the purpose of supporting orthodoxy.”
118

 

However, Casel’s mystical theology remained controversial amongst theologians of the early 

twentieth century, many of whom criticised his biblical analysis and the way in which he 

presented the Christian mysteries.
119

 Patrick Prétot, on the other hand claims that the doctrine 
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of the mysteries had often been poorly understood.
120

 He suggests that this is partially due to 

the fact that “it was more intuitive than demonstrative.”
121

 Casel’s theological reflection 

differed greatly from the Scholastic way of doing theology and the manuals which it inspired. 

Yet, Burkhard Neunheuser proposes that theologians were, to a certain extent, apprehensive 

of Casel work. He claims that theologians would “appeal to other writers like Johannes 

Betz
122

 and Wilhelm Stählin
123

 – who expressly evoke Casel”
124

 rather than having to name 

him. This suggests that perhaps it was not surprising that Casel’s key ideas failed to achieve 

wide acceptance until some thirty years later, following the publication in 1932 of his work, 

Das Christliche Kultmysterium.  

Although many theologians failed initially to comprehend the richness of Casel’s insight, 

contemporary understanding of the Church and its liturgy was greatly influenced by his 

theology, with Kavanagh speaking of him as a true contemplative.
125

 This point can be 

clearly seen when Casel’s theology is viewed as having moved away from that reflected in 

the manualist tradition. Casel did not follow a traditional approach to liturgics which 

customarily focused on rubrics, namely, how is worship supposed to be carried out according 

to the rules. Rather, he claimed that such an approach failed to recognise the significance of 

what is done in the liturgy.
126

 Casel developed a way of understanding the Church and its 
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liturgy as something totally Other at a time when western thought was enthralled by 

rationalism and scientific methods. For instance, Kavanagh draws attention to the 

apophatic
127

 character of Casel’s theology. He writes, “…there is nothing that is 

anthropocentric, rationalistic, subjective, or sentimental… The Mystery is, after all, divine at 

its source.”
128

 A contributing factor to this shift was Casel’s view that the sacramental 

theology inspired by scholastic methodology was limited due to an unstable ecclesiological 

base.  

Casel emphasised that neo-scholastic ecclesiology substituted an image of Christus Solus 

signifying ‘Christ alone, present in the ministry of the priest, and acting on behalf of the 

people’ for the Augustinian image of the Christus Totus signifying ‘Christ in the midst of the 

Church, together with the Church which is gathered to himself’.
129

 He also suggests that 

another restrictive aspect was its conflation of the Trinitarian structure of sacramental 

worship into a purely Christological configuration. Casel claimed that this resulted in the 

Holy Spirit been neglected as the agent of transformation of all that is placed with Christ. 

From this standpoint, Casel replaced a Christocentric approach customary of scholastic 

inspired sacramental theology for a theocentric approach. Thus, it can be discerned that 

Casel’s theology makes a significant break with traditional approaches to the liturgy. 

Contrary to conventional theologies of the Eucharist, Casel’s liturgical conception does not 
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approach Christian worship from a dogmatic standpoint. However, while his reflections did 

not approach the liturgy from a dogmatic perspective, Charles Davis highlights that his work 

revitalised and enriched dogmatic understandings of the Church and its liturgy. While giving 

consideration to the doctrinal basis of the liturgical movement Davis states that: 

[W]hatever hesitations may have been felt about the ‘theology of mysteries’ in the precise 

form in which he expounded it, few would deny now that his work has served to uncover the 

doctrinal richness implicit in the liturgy in a way that has transformed the theology of the 

sacraments, and of the Eucharist in particular.
130

 

Casel’s understanding of the liturgy possessed a strong theological and experiential character. 

In a letter to a Flemish friend he writes: 

The first intuition of the Mysterienlehre occurred to me in the liturgy during the celebration of 

the High Mass; for life can come forth only from life. Thereupon this perception was 

confirmed by the study of St. Justin Martyr; and in addition to these studies of the Fathers I 

started to occupy myself in Bonn particularly with the ancient mysteries, but only as a help to 

understanding the Christian mysteries. The ancient mysteries were for me always only a help. 

The true ‘Heilige Bronnen’
131

 was the celebration of the liturgy itself…Not the mere study, 

but the living life with Christ in mysterio is the last source of all true gnosis.
132

 

Here it can be seen that, for Casel, humankind’s primary source of knowledge (gnosis) about 

the Christian Mysterium emerges from our continual experience of the risen Christ in the 

liturgy. By approaching the liturgy in this way, he retrieves a way of understanding the 

liturgy that was more receptive of the Paschal Mystery. Such an approach presents itself as 
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being in stark contrast with the incarnation-orientated theology of the neo-scholastic manuals. 

Kavanagh states that this renewed perspective is Casel’s most significant contribution to 

contemporary understandings of the Eucharist: 

[T]he break with the conventional view of the liturgy begun by Casel and made formal by the 

Council was profound, and it is in this break (not always known or appreciated today) that 

Casel's import can best be seen.
133

 

Casel’s theology was greatly influenced by his studies of the Church Fathers and the ancient 

mysteries of epoch Greece. However, many writers often overlook the influence of Matthias 

Joseph Scheeben on Casel, in particular, Scheeben’s treatment of the Christian mysteries 

expounded in his book The Mysteries of Christianity
134

 which was well received throughout 

the monasteries of mainland Europe when Casel began his Benedictine vocation. In his 

treatise, Scheeben emphasises that ‘mystery’ is an essential element of Christianity. He states 

that if Christianity brought forward no mysteries “it would stand convicted of intrinsic 

contradiction.”
135

 In fact, Scheeben claims “the truths of Christianity would not stir us as they 

do, nor would they draw us or hearten us, and they would not be embraced by us with such 

love and joy, if they contained no mysteries.”
136

  

Augustine Kerkvoorde also highlights the importance of Scheeben’s treatise for twentieth 

century theologians. He states “it would be difficult, perhaps, to find another treatment of the 

dogma as profound and inclusive, and at the same time as theologically exact, as his.”
137

 

However, while Scheeben emphasises the centrality of mystery in his theology, his reflection 

remains incarnation-orientated. He fails to give sufficient attention to Jesus’ resurrection. By 

failing to consider the incarnation in its relation to the entire Paschal Mystery, Scheeben does 
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not accentuate the intrinsic relationship between the Paschal Mystery and the Eucharist to 

same extent as Casel.
138

  However, Scheeben does make the point that the ancient mysteries 

can be of assistance when trying to understand the Christian mysterion.
139

 This view is also 

adopted by Casel in his treatment of the Church’s liturgy.
140

  

Therefore, it can be said that Scheeben’s most significant contribution to Casel’s work was 

his emphasis on the indispensability of mystery to an understanding of the Christian tradition. 

His mystical perspective helped to relieve the rigid definition of sign and cause when 

considering the sacraments by demonstrating that there is a deeper reality to the sacraments 

or mysteries that can only be evoked when sufficient attention is given to the mysterium 

which permeates the Church. Such theology had a significant influence on Casel’s thought 

and the development of his Mysterienlehre and it is important that this dimension of Casel’s 

work is appreciated if his Mysterienlehre is to be understood in its fullest sense.  

Casel states that “Christianity is of its very essence a mystery religion.”
141

 He argues that 

Christianity is not merely a continuation of the Hellenistic mysteries. Rather, he insists upon 
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the uniqueness and newness of the Christian religion.
142

 Yet, Casel does not consider his 

work to be something new. Rather, he understands his theology as being a retrieval of the 

Tradition of the Fathers.
143

 This is clearly presented in his study Das Mysteriengedächtnis der 

Messliturgie im Lichte der Tradition, where he writes: “Justin, Tertullian [and] Cyprian were 

men who stood at the head of the culture of their time. Will not conceptions like άνάµνησις, 

memoria, figura, repraesentare, µυστήριον, sacramentum [not] also contain something of the 

meaning they had in the culture of that time?”
144

  

Casel evokes the connection that had been made in the early Church between the economy of 

salvation and the sacraments of Baptism and the Eucharist by understanding them as 

mysteries.
145

 His retrieval of mystery enabled theologians to perceive the liturgy as ritual 

action.
146

 This evoked a rediscovery of the category of symbol which allowed richer 

consideration to given of the ecclesial dimension of Christian worship.
147

 Integral to Casel’s 

theology of the Eucharist is the way in which he developed a renewed appreciation of the 

centrality of the whole Paschal Mystery in relation to the Church’s Sacred Year. He proposes 

that the sacramentum paschale is present and active in both the Church and its liturgy, that 

Christ has passed-over (Pasch) into the Church and its liturgy through His death and 

resurrection. 
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3.2.2. The Fullness of Time 

When treating the relationship between the mystery revealed in Jesus and the Church’s 

Sacred Year, Casel utilises the Pauline expression “…but when the completion of the time 

came, God sent his Son” (Gal 4:4).
148

 This presents itself as the starting point of his liturgical 

conception. For Casel, the statement that Christ has come in the fullness of time “to 

recapitulate all things in him…” (Eph 1:10) signifies that Christ has not only prepared the 

Jews for his coming but the whole of humankind. He emphasises this point highlighting the 

words of St Justin Martyr, “all who have lived with the Logos are Christians, even though 

they have been thought atheists; as, among the Greeks, Socrates and Heraclitus and men like 

them…”
149

  

Joost van Rossum notes that “the last phase of Greek philosophy was no longer pure 

Greek.”
150

 In this statement he is referring to the time into which Christ was born. At the time 

of Jesus’ coming society was pluralistic and exhibited a “real ecumenical culture”
151

 known 

as Hellenism. During this time there was a revival of a unique cult that had already existed in 

the classical epoch of Greece which centred on the ancient mysteries.
152

 Casel suggests that 

such esoteric cults catered for the religious needs of the time,
153

 needs such as “the longing 

for salvation (σωτηρία) of the individual soul and the acquisition of immortality.”
154

 He 

provides a definition of the essence of these ancient mysteries: 
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[T]he mystery is a sacred ritual action in which a saving deed is made present through the rite; 

the congregation, by performing the rite, take part in the saving act and thereby win 

salvation.
155

  

The writings of the Romanian anthropologist and philosopher of religion, Mircea Eliade, are 

particularly helpful when attempting to understand this point. In his book Myth and Reality
156

 

he observes how primordial civilisations encountered the transcendent and participated in 

Divine life. Here, he argues that homo religiosus is orientated towards the transcendent.
157

 

Eliade emphasises the importance of symbol as, for him, it is only through symbol that one 

can experience the transcendent. He states that by engaging in ritualistic action, re-telling 

their sacred history and emulating the gods, primordial societies participated in transcendent 

realities. Such ritualistic action acted as the accommodator of the Divine-human encounter.  

Similarly, Casel observes that the neophyte in the ancient mysteries, through ritual action, 

suffers with the god and the joy of the god then becomes their joy, usually through their 

participation in their god’s death and resurrection.
158

  The neophyte symbolically, by means 

of a cult or a liturgy, participates in divine life.
159

 The active role played by the participant in 
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these ancient mysteries greatly influenced Casel’s liturgical conception and can best seen in 

the emphasis that he places on the laity’s ‘active participation’ in the Church’s liturgy. He 

proposes that these mysteries simultaneously helped to prepare the coming of Jesus Christ: 

[A]ll these mysteries offered, is fulfilled in Christ. They offer knowledge (gnosis); in Him all 

the treasures of wisdom are concluded. They brought union with the godhead and hoped of a 

blessed Other Life; now it is said: Christ in you, the hope of glory. They promised the fullness 

of dwelling (in man) of the divinity; in Christ the fullness of the divinity dwells bodily and in 

Him and through Him Christians are also filled with God. As for their rites and laws of cult, 

they were only a shadow, which the rising figure of Christ casts in advance.
160

 

In brief, for Casel, all that has come before and after Jesus’ salvific life is completed in Him. 

Casel draws attention to the ambiguous attitude of the Church Fathers in relation to the 

ancient mysteries, “the Fathers of the Church reject the pagan secret cults with aversion, yes 

with disgust and abomination. But in spite of it they could appreciate the presentiments and 

longings which were expressed by them.”
161

 Furthermore, Casel draws attention to the way in 

which the language of the mysteries did not remain confined to esoteric cults. He claims that 

philosophers made good use of the terminology of the mysteries, namely, Plato and other 

later ‘mystically’ orientated thinkers.
162

 Similarly, he argues that certain terms of the 

mysteries can be observed in Christian literature. 
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3.2.3. The Christian Mysterium 

Casel claims that Christian literature has sometimes used a distinctively mysteriological 

language.
163

 According to Casel, St Paul “…thinks of Christianity, the good news, as a 

mystery...”
164

 When speaking about the Christian mysterium, Casel argues that Paul utilises 

mysteriological language which can be seen in his letters to the early Christian communities. 

For example, the term µυστήριον meaning “the pre-temporal Council of God which is hidden 

from the world but revealed in the spiritual”
165

 is evident in Paul’s letters. While such 

language possesses an unmistakable mysteriological character, Paul’s understanding of 

mysterium was not merely “…in the sense of a hidden, mysterious teaching about the things 

of God….”
166

 Rather, Casel emphasises that for St. Paul mysterium signifies: 

…a deed of God, the execution of an everlasting plan of his through an act which proceeds 

from his eternity, realized in time and the world, and returning once more to him its goal in 

eternity.”
167

  

In his letter to the Romans, Paul speaks of the “…mystery which for endless ages was kept 

secret but now [as the prophets wrote] is revealed, as the eternal God commanded, to be made 

know to all nations…” (Rom 16:25f).
168

 As in similar texts, this statement is referring to the 

basic and central ‘dogma’ of Christianity – the Incarnation of Christ.
169

 Hence, for Casel, 

Paul understands Jesus and His redemptive work as ‘the mystery of God’:
170
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[W]e can express the mystery, so conceived, by the one word: ‘Christ,’ meaning by it the 

Saviour’s person together with His mystical body, the Church. It embraces first of all God’s 

incarnation, which is His last and final revelation to the world.
171 

This view is central to Casel’s liturgical conception. For him the mystery of God, that is to 

say, Christ himself, together with his salvific work – is present in the Church which is His 

mystical body.
172

 Understanding that the whole Paschal Mystery is present in the Church is 

fundamental to a rich consideration of the liturgy and the Church’s Sacred Year. Here, the 

words of Pope Leo the Great (461 AD) are of particular significance to Casel’s liturgical 

conception, “[W]hat was visible in our Redeemer has passed over to the sacraments (or 

mysteries).”
173

 Casel emphasises that the Church’s Sacred Year should be understood as a 

single mystery, “[T]he whole Church year is, therefore, a single mystery. Its high-point is 

mystery in the highest sense, the sacramentum paschale.”
174

  

For Casel, each Sunday the mystery of Easter is brought to parish faithful, “…the redemption 

which reaches its height in the sacrifice of the Cross and the glory of the Church which goes 

from the resurrection, are mystically carried out and brought to the faithful.”
175

 Thus, the 

liturgy must be understood as being saturated by the whole Paschal mystery. The liturgy is 

alive in the mystery of the risen Christ’s presence. According to Casel, Jesus’ death and 

resurrection are not simply events that occurred in a distant past. Rather, the economy of 

salvation is not static: it is ongoing through the Church and its liturgy. The words of 
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Kavanagh further accentuate this point: “this is the Mystery the liturgy celebrates, the 

Mystery that the Church cherishes as its source and centre.”
176

  

Casel proposes that because the source of mystery is God, the celebration of mystery finds 

expression in magnificent transcendentalism and objective contemplation culminating in a 

rigorous theocentrism. Hence, he emphasises that the laity are not passive observers of the 

mysterium. Rather, they participate in the mysterium through the Church’s liturgical action. 

When there is no participatory dimension in liturgical worship the faithful are starved of 

spiritual nourishment. While the indwelling of the Spirit in humankind is in an indisputable 

truth, this is to say, that human existence is indubitably a grace-filled existence, it is through 

one’s own participation in the divine life of the risen Christ that this reality is realised. It is 

through person’s continuous experience of the glorified transfigured Christ in worship that 

this existential reality is sustained, nourished and allowed to flourish. Hence, Casel’s 

emphasises that it necessary for the laity’s to actively participate in the liturgy. He proposes 

that when the laity actively participates in the liturgy, they actively participate in the mystery 

of salvation. This point is integral to Casel’s consideration of the Eucharist and the 

sacraments or mysteries in general.  

3.2.4. The Eucharist: A ‘Wiedergegenwärtigsetzung’ of the Paschal Mystery 

Casel understands the sacraments or mysteries as liturgical actions. He stresses that they must 

be comprehended as actions that are done by the whole Church. Furthermore, he suggests that 

it is through liturgical action that the Church becomes a body under the ecclesial motif of 

‘mystery’. Contrary to the scholastic inspired manualist tradition, Casel’s point of view not 

only retrieved an understanding of the Church as ‘mystery’ but brought with it a richer 

                                                           
176

 Casel, The Mystery of Christian Worship, xi. 



51 
  

conception of the work of grace implied in the sacramental order.
177

 However, it is important 

to stress that Casel insists that more has to be present in a sacrament than graces for the 

faithful, or even the Body and Blood of Christ in the Eucharist.
178

 While graces and real 

presence are certainly involved, Casel claims that there is something prior to them and 

enabling of them that is of the utmost importance. For him, this something is the active 

presence of the saving mystery of the incarnate Christ. Casel evokes the way in which the 

risen Jesus is climatically present in our midst, together with His redemptive work, in the 

Church’s two central sacraments or mysteries, Baptism and the Eucharist. 

Casel’s understanding of what is done in Baptism develops from St Paul’s understanding that 

Baptism is a participation in the death and resurrection of Christ. The words of St Paul, 

particularly in Romans 6:3ff and Colossians 2:12f, are interpreted by Casel as follows:  

[W]hen man in the faith of the power of Christ descends in the water and as it were goes 

down in it, he dies, however not really, but mystically, inasmuch as the death of Christ, 

through which He destroyed sin, is transferred to him; when he emerges from the womb of 

the water, a new life begins for him: that life of purity and complete union with God, like 

Christ led after the Resurrection.
179

 

Casel claims that when Clement of Alexandria referred to Baptism as an “illumination by 

which that holy, saving light is contemplated”
180

 his statement was not accidental. Clement 
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uses such terms because they partially express by their analogy the richness contained in the 

Christian mysterium.
181

 Casel outlines that through Baptism human beings become members 

of the mystical body of Christ, i.e. the Church: “[T]herefore, through initiation [Baptism and 

Confirmation] man becomes a living member of Christ, a christus.”
182

 For instance, he 

highlights St Paul’s use of the term homoioma meaning ‘conformed to’, rather than ‘similar’ 

or ‘like’.
183

 By this Casel does not mean that the human person in Baptism dies the same 

death Christ died, nor does he mean that he rises in the same way that Christ did. Kavanagh 

illuminate the way in which Casel develops this point of view:  

[T]hus Christ died once and for all on the Cross and risen once and for all from the tomb in 

Jerusalem: our death and rising in Baptism are conformed to his so closely that we may say 

that we have died and risen in his death and resurrection.
184

 

Casel highlights the transformative power of the risen Christ experienced through Baptism: 

“[N]ow he is no mere man, but man transformed, divinized, new-begotten out of God to be 

God’s child. He carries the life of God within him.”
185

 He accentuates the relationship 

between Christ and his mystical body, “[A]s a member of the High-Priest, Christ, he himself 

christus, an anointed one; he is a priest who may sacrifice to God the Father a sacrifice which 

through Christ becomes uniquely acceptable and accepted.”
186

 Casel’s words allude to the 

importance of understanding Calvary within the context of both Jesus’ death and resurrection 

                                                                                                                                                                                     
Additionally, the δαδουχος was one of the chief officers in the Eleusinian mysteries. See especially, G. W. H. 

Lampe, ed. A Patristic Greek Lexicon (Oxford: The Clarendon Press, 1961). 
181

 Casel, Die Liturgie Als Mysterienfeier, 55. See also; Rossum, "Dom Odo Casel Osb," 145. 
182

 Casel, The Mystery of Christian Worship, 18f. 
183

 Ibid., xi. 
184

 Ibid. 
185

 Ibid., 18f. 
186

 Ibid. See also, Alcuin Reid, The Organic Development of the Liturgy: The Principles of the Liturgical 

Reform and Their Relation to the Twentieth Century Liturgical Movement Prior to the Second Vatican Council 

(Farnborough: Saint Michael's Abbey Press, 2004), 108. 



53 
  

in relation to the sacrificial dimension of the Eucharist.
187

 He also demonstrates the 

importance of the Eucharistic celebration for the baptised in their new life in Christ. He 

writes that in the Mass “…the concretion of elements by God’s deed, which the priest 

performs in God’s power, again sets out the sacrificing death of the Lord in the 

mysterium.”
188

 Therefore, for Casel, in the Eucharist Christ offers Himself in a sacramental 

manner, “in His mystery He suffers for us anew.”
189

  

Casel proclaims that the Eucharistic sacrifice is not only offered by the priest but the whole 

mystical body, i.e. the Church. He states that “…the Church ‘through the priest’s ministry’
190

 

carries out the mystery and so offers her Bridegroom’s sacrifice; it is then, at the same time, 

her sacrifice.”
191

 It is significant here that Casel’s words are not misinterpreted. By this he 

does not imply that the Eucharist is a new sacrifice of Christ. On the contrary, his words 

signify that the historical sacrifice of Jesus and the Eucharistic sacrifice are identical. He 

claims that “[T]he sacrifice of the Cross and the sacrifice of the Mass are identical with 

regard to the Gift, the Priest and the Act. It is only in the second case that the sacrifice 

appears in a sacramental way.”
192

 Thus, for Casel, the Eucharistic celebration is a 

“Wiedergegenwärtigsetzung”
193

 or a “sakramentale Vergegenwärtigung”
194

 of Jesus Christ’s 

salvific acts.
195

 Rossum suggests that what Casel is referring to here, is not that in the 

Eucharistic celebration Jesus’ salvific acts are represented separately, but rather that: 
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[T]he faithful unite themselves spiritually most fervently with the doing of their Saviour and 

Lord; they sacrifice themselves with Him and through Him and appropriate the redemption 

which is preformed objectively by Christ; they draw from the sources of the Redeemer. They 

suffer with Him, rise with Him, are transfigured with Him and enter His heavenly being.
196

  

By actively participating in the Eucharistic celebration the faithful enter into communion with 

and are conformed to the glorified transfigured Christ. Casel states that “those who do this 

[the Eucharist] are called the Church, Christ’s Body – a great holy mystery if there ever was 

one.”
197

 The mystical body performs with the risen Jesus “a holy, saving drama.”
198

 

However, Casel stresses that this is not a naturalistic, hysterical spectacle. Rather, 

“everything is condensed in the symbolic-mystical act of the consecration of the elements.”
199

  

While Casel holds on to the traditional Roman Catholic idea that the ‘change’ of the elements 

of bread and wine is performed by the Words of Institution, he remains attentive to the fact 

that according to the early Tradition the “entire Eucharistic Canon, which was considered as a 

whole, has been understood as an invocation and prayer for the Change.”
200

 He emphasises 

the oneness of the Eucharistic celebration, that it is a multi-dimensional singular action. For 

him, the liturgical mysterium is a single mystery. In the Eucharistic celebration the mystical 

body gathers to celebrate the Easter mystery, here the mystery of Christ and His redemptive 

work is made present through liturgical anamnesis. However, through this action the faithful 

not only encounter the transfigured exalted Christ now in his Spirit-filled existence but 

participate in the mystery revealed in Him. Casel’s teaching can be synthesised as follows: 
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…in the liturgy, as in the Church generally, Christ is present not just as the object of our pious 

memory but present in his saving acts – he dies not again but still, rises not again but still – in 

us, by us, and through us for the life of the world.
201

 

For Casel, this is the mystery celebrated in the liturgy. He states that it is always the glorified 

Kyrios whom the mystical body has in their vision and to whom the mystical body calls out. 

As the liturgy and the Church’s Sacred Year form a single mystery, the sacramentum 

paschale, each occasion celebrated by the Church is but another view point of the Easter 

mystery. For instance, Casel highlights that Christmas and the Epiphany are not just the 

commemoration of the birth of Jesus. Rather, he suggests that what is being celebrated is “the 

entire redemptive mystery, but now seen from the view-point of the incarnation.”
202

 For 

Casel in the liturgy, especially through Eucharistic action, the mystical body brings together 

in a singular symbolic-mystical action the redemptive acts of Christ, His self-offering on the 

Cross, glorious resurrection and sending of the Spirit. 

By breaking with conventional approaches to the liturgy and retrieving a revitalised 

consciousness of the Christian mysterium, Casel’s Mysterienlehre has greatly influenced 

contemporary understandings of the Eucharist. Although he emphasises the significance of 

the incarnation in his theology, he re-aligned theological consideration of the Eucharist to its 

centre, i.e. the Paschal Mystery. He is the first to move away from the scholastically inspired 

theology reflected in the manualist tradition. Hence, his theology served as a stimulus for 

other theologians to develop more dynamic theological treatments of the Eucharist. Such 

discourse now centred on the entire Paschal mystery, rather than, the incarnation and death of 
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Christ. While Casel’s work presents itself as an exemplar of the theological break with 

traditional theologies of the Eucharist some theologians, namely, Louis Bouyer and Edward 

Schillebeeckx suggest that certain aspects of his theology require further modification. Casel 

also recognised that his work required further development. However, the way in which 

theologians developed the themes and insights expounded by Casel in his mystical theology 

into a more coherent framework will be examined later in this chapter.  

Before considering such theological developments, it is important that the encyclical letters 

Mystici Corporis Christi (1943) and Mediator Dei (1947) are observed as they highlight the 

gradual acceptance of “mystery” at official Church levels concerning understandings of the 

liturgy and in particular the Eucharist. Furthermore, it is interesting to note that Casel 

perceived his theology as having influenced Mystici Corporis Christi.
203

 These encyclicals 

present important milestones on the road taken by the liturgical renewal of the twentieth 

century. Both letters had a significant effect on treatments of the Eucharist prior to the 

Second Vatican Council and on the liturgical renewal expounded in Vatican II’s 

Sacrosanctum Concilium. 

3.3. An Emerging Acceptance of Mystery 

3.3.1. Mystici Corporis Christi (1943) 

The Council of the Vatican (1869-70) was suspended due to the Franco Prussian war and as a 

result, the topic of the Church, her nature and function was perforce left in abeyance. While a 

preliminary constitution had been drafted by the Council a vote had not taken place. 

However, the Council’s failure to give an official teaching on the Church did not cause 

interest in the topic to stagnate. Rather, enthusiasm for the matter began to grow and in the 

early twentieth century there was a longing for the topic to be revisited by those at official 
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levels of the Church. Dom Theodore Wesseling draws attention to the faithful’s growing 

attraction to the question in October of 1943. He states that, “… interest in the vital 

importance of the Church as a divinely founded community has become one of the most 

prominent interests in our socially preoccupied society.”
204

 Pope Pius XII attributed the 

faithful’s growing interest in the topic of the Church as a divinely founded community to 

three emerging influences: [1] a revitalised appreciation of the liturgy, [2] an increase in the 

frequentation of the holy Eucharist and [3] a spread of devotion of the Sacred Heart.
205

  

It is important to highlight that Pope Pius XII did not voice immediate support for the 

liturgical movement and its developments.
206

 Instead, in the encyclical letter Mystici Corporis 

Christi, he warns the movement’s key thinkers of a “spirituality that would smother the flame 

of individual response to the guidance of the Holy Spirit by ignoring the supremacy of the 

Church’s own prayer for a superficial enthusiasm for the liturgy.”
207

 He suggests, that if such 

spirituality is not avoided the movement would prevent itself from reaching its desired telos. 

To propose that the content of the Pope’s encyclical letter was controversial would be to 

misinterpret the Pope’s comments. Comprehending the Church as the unified mystical body 

of Christ was not a novel ecclesial vision. The doctrine of the Mystical Body had long since 

been expounded by the Patristic writers. In particular, St. Augustine’s appreciation of the 

motif had been widely acknowledged by theologians prior to the Pius XII’s encyclical.
208

 For 

instance, Pius XII’s predecessors Pius IX, Pius X and Pius XI all reaffirm particular aspects 

of the doctrine. While the encyclical letter did not outline a new understanding of the Church, 
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it did revive an understanding of the Church that centred on mystery. The teaching is 

reflective of the theology of the Church Fathers and is firmly rooted in scripture, specifically 

Pauline, which is evidenced in the encyclical through its large quantity of biblical references 

referring to the writings of St Paul. 

The doctrine of the Church as the mystical body of Christ provided a richer ecclesiological 

base for treatments of the Eucharist and of the sacraments in general. Although the teaching 

was widely known, the necessity for a fuller statement of the teaching of the mystical body, 

the faithful’s most intimate union with Christ, emerged from particular tendencies that grew 

from rationalism, naturalism and false mysticism. Pius XII outlines that such tendencies had 

contributed to misunderstandings of the Church, her nature and function.
209

 In his encyclical, 

Mystici Corporis Christi, he states that: 

… there still survives a false rationalism, which ridicules anything that transcends and defies 

the power of human genius, and which is accompanied by a cognate error, the so-called 

popular naturalism, which sees and wills to see in the Church nothing but a juridical and 

social union, there is on the other hand a false mysticism creeping in, which, in its attempt to 

eliminate the immovable frontier that separates creatures from their Creator, falsifies the 

Sacred Scriptures.
210 

It was with this impetus that Pius XII reaffirmed the teaching of the mystical body for the 

faithful as to enrich and clarify the mystery which permeates the Church in all of her 

dimensions.   

Charles Davis emphasises that “our understanding of the liturgy flows from our 

understanding of the Church.”
211

 From this point of view, comprehending the Church as the 
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mystical body of the risen Christ has significant implications in relation to the way that we 

understand the Eucharistic celebration. The teaching of Mystici Corporis places the exalted 

Christ as the invisible head of the Church. As our high priest, the glorified Christ exercises 

His priesthood “through and with the Church.”
212

 Understanding the Church in this way 

marked a significant shift from the scholastic view of the Church as Christus Solus signifying 

‘Christ alone, present in the ministry of the priest, and acting on behalf of the people’.
213

 The 

encyclical’s teaching rediscovered the Augustinian image of Christus Totus ‘Christ in the 

midst of the Church, together with the Church which is gathered to Himself’.”
214

 Such an 

image makes clear that it is the mystery of the glorified Kyrios that is present in our midst 

when the faithful are gathered together as a community. It is here, gathered as His body that 

His Church enters into intimate union with Him under the motif of mystery.
215

 

The doctrine of the mystical body teaches that the risen Christ and the Holy Spirit are present 

at the centre of the Church. That it is the mystery of the risen Christ which is the organic 

whole that sustains the phenomenon of the Church in all its particularities. It is from this 

perspective, that modern theologians have developed more dynamic theologies of the 

Eucharist compared with those rigid theologies expounded in the neo-scholastic manualist 

tradition. By understanding the Church as the mystical body of the Christ it becomes clear 

that both the Eucharist and the Church are interdependent aspects of Christian life. In other 

words, the nature of the Church finds its truest expression in the communal celebration of the 

Eucharist. It is here in the gathered assembly that the Church is realised as the mystical body 

Christ and where our most intimate union with the risen Christ, now in his Spirit-filled 

existence, reaches its climax.  
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2.3.2. The Eucharist as the Climax of our Mystical Union with the Risen Christ 

In his book Corpus Mysticum,
216

 Henri de Lubac observes the intimate relationship that was 

consistently accentuated in Christian antiquity between the Eucharist and the Church. In 

particular, he claims that when this point is considered, the context of the Donatist 

controversy comes to mind as it is here that the link between the Eucharist and Church was 

giving significant force.
217

 Similarly, he proposes that the Latin writers of the seventh, eighth 

and ninth century also emphasised this connection. For these writers the Eucharist, including 

St Augustine, stood to the Church as cause to effect, as sign to reality.
218

  

Such is the intimacy of this relationship that De Lubac highlights the swift transition evident 

in the texts of this period from “sacrament to the power of the sacrament or from visible form 

to the reality itself.”
219

 In same vein as the tradition that had been handed down to him, 

Aquinas understood the res of the Eucharist as ‘the unity of the mystical body’.
220

 De Lubac 

claims that such a strong emphasis was placed on the Church in these texts that if, in a 

treatment of the mystery of the Eucharist the unqualified phrase ‘the mystical body’ is 

encountered, more often than not it was being used in reference to the Church rather than the 

Eucharist.
221

 Pius XII distils this intrinsic relationship in Mystici Corporis through the 

emphasis placed on the gathered assembly.  
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In the Eucharistic celebration the true nature of the Church is actualised. When the faithful 

gather in Eucharistic action, the mystical body is acting as “…one bread, one body.”
222

 St. 

Ildephonsus of Toledo (699), drawing on the Augustinian formulation, alludes to this in 

Chapter 137 of his De cognition baptismi in relation to the affirmation of faith: 

[W]hat is seen has bodily form; what is perceived mentally has spiritual fruit. Therefore if 

you want to grasp mentally the body of Christ, listen to the Apostle saying to the faithful, You 

are the body and members of Christ…Though many, we are one bread, one body.
223 

In Mystici Corporis Christi Pius XII emphases that our most intimate union with Christ in 

His mystical body reaches its climax in the Eucharistic celebration. He writes that in the 

Eucharist, the faithful “…are nourished and strengthened…and by a divine, ineffable bond 

are united with each other and with the Divine Head of the whole Body.”
224

 By celebrating 

the Eucharist the faithful enter into deep relationship with the risen Christ.  

The encyclical further develops the sacrificial dimension of the Eucharist. Without passing 

over the distinction between the clergy and the laity Pius XII implicitly speaks of the active 

role of the worshipping community in the sacrifice of Christ to the Father. Understanding the 

Church as the mystical body of the glorified Christ suggests that it is not the priest alone who 

offers the Eucharistic sacrifice. Rather, it is the whole worshipping community that, in a 

certain way, offers the sacrifice of Christ to the Father in the Eucharistic celebration.
225

  In 

this context the uniqueness of Calvary is encountered, in that there “offerer and victim were 

not only closely connected, but simply fused into one, identified.”
226

 At the Crucifixion, the 
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Church did not co-offer that sacrifice together with Christ: instead, she was the beneficiary of 

Jesus’ personal offering.
227

 Hence, according to Bermejo, as the Eucharistic sacrifice is an 

echo of Calvary “we can logically expect to find an ecclesial character on the altar similar to 

that already present on the Cross – but much more pronounced.”
228

 Pius XII expounds the 

fact that here, in the celebration of Eucharist, the Church and its union with Christ truly 

manifests itself: 

For in this Sacrifice the sacred minister acts as the viceregent not only of our Savior but of the 

whole Mystical Body and of each one of the faithful. In this act of Sacrifice through the hands 

of the priest, by whose word alone the Immaculate Lamb is present on the altar, the faithful 

themselves, united with him in prayer and desire, offer to the Eternal Father a most acceptable 

victim of praise and propitiation for the needs of the whole Church. And as the Divine 

Redeemer, when dying on the Cross, offered Himself to the Eternal Father as Head of the 

whole human race, so "in this clean oblation" He offers to the heavenly Father not only 

Himself as Head of the Church, but in Himself His mystical members also, since He holds 

them all, even those who are weak and ailing, in His most loving Heart.
229

 

This formulation rediscovers the Church Fathers, specifically St. Augustine’s, understanding 

of the function of sacrifice. Augustine claims that the purpose of the sacrifice of the altar is to 

“cling to God in holy fellowship.”
230

 To celebrate the Eucharist is to be united with God 

through a self-commitment to Him expressed and symbolized in the victim offered. In the 

sacrifice of Calvary, Augustine perceives this ecclesial paradigm to be present in particular 

way. He writes: 

                                                           
227

 This point rediscovers the Augustinian view of sacrifice outlined in his magisterial work De Civitate Dei. St 

Augustine emphasises that God does not benefit from our Eucharistic sacrifice. Rather, it is those who offer this 

most holy sacrifice that have all to gain. See especially, Augustine, De Civitate Dei, X. 6. 
228

 Bermejo, Body Broken and Blood Shed: The Eucharist of the Risen Christ, 122. 
229

 M.C.C, n. 82. 
230

 Augustine, De Civitate Dei, X. 6. 



63 
  

He is the one true mediator who reconciles us to God through the sacrifice of peace, so that he 

remains one with him to whom he offered [God], he makes in himself those for whom he 

offered [the Church], he joins into one the offerer and the thing offered.
231 

Bermejo further suggests that although present in a certain way on Calvary, it is specifically 

in the Eucharistic sacrifice that the eminence of the role of the Church reveals itself “both 

victimal and priestly.”
232

 He highlights again the words of Augustine, “…the priest himself 

[Christ] is the offerer, He is the victim. And he wants a sign of it to be the very sacrifice of 

the Church, who, being the body of Him who is the head, knows how to offer herself through 

Him.”
233

 The Church, through that which she offers on the altar, also offers herself. Here, the 

fullness of the intrinsic relationship that flows betwixt and between the Eucharistic body and 

the ecclesial Body becomes apparent. Augustine emphasises the symbolic nature of the 

Eucharistic body. His understanding of the symbolic richness of the Eucharistic body is 

firmly rooted in the mystery of the risen Christ’s presence: “[F]or instead of all those 

sacrifices and offerings, his body is offered and given to the faithful.”
234

 For Augustine then 

the Eucharistic body of Jesus is the symbol of His ecclesial body. Bermejo proposes that the 

symbolic richness which Augustine distils and emphasises through the ecclesial motif of 

mystery is best presented by observing the offertory procession. 

For Bermejo the practice of the offertory procession is rich in symbolic value.
235

 When 

understood in light of the relationship between the ecclesial body and the Eucharistic body 

and also the emphasis placed by Augustine on the significance of the symbolic, the offertory 
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procession becomes rich in symbolic value. When the Eucharistic body of Christ is 

apprehended as being the symbol of His ecclesial body, i.e. if the Eucharistic body is 

perceived as the sign which points to the deeper dimension of the unity of the offering 

Church, incarnate now and present in the worshipping assembly, then the action of bringing 

the Eucharistic elements of bread and wine to the celebrant symbolizes her self-offering.
236

 

These simple gifts, almost worthless in themselves, are the symbolic carries of the mystical 

body’s self-surrender, her self-offering to the Father thus becomes endowed with an 

extraordinary rich symbolic value. Bermejo states that in this Eucharistic action “the Church 

offers something and in the course of the Eucharistic action this something will become the 

Somebody to be returned to her.”
237

 This symbolic self-offering, through the gifts of bread 

and wine, is accepted by God, who in turn gives this gift back to the Church as a sign of His 

contentedness. The Father transforms these same gifts into the person of His Son. According 

to Bermejo, it is within this most beautiful dynamic action that we encounter “the Church’s 

humble surrender and the Father’s lavish munificence; the Church’s gift of bread and the 

Father’s gift of the Son; the ascending movement of the Church and the descending 

movement of the Father: both meet in the Eucharistic Jesus.”
238

 This is the exceptional 

richness that can be uncovered when the offertory procession is more fully understood.  

It is clear, therefore, that the Church makes the Eucharist and the Eucharist makes the 

Church. They are so intimately interlocked that both stand to each other as cause and effect. 

Christ entrusted the Eucharist to the Church, and therefore, it is the Church not the individual 

Christian that is the recipient of the Eucharistic gift. This gift from Christ is utterly 

communitarian: it is the mystical body that celebrates the sacrificial memorial of Jesus’ death 

and resurrection. By doing so she makes the Eucharist and makes sacramentally present the 
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entire Sacramentum Paschale. Hence, it is also true to say that the Eucharist makes the 

Church. In the New Testament the Eucharist is presented as being one of most integral and 

constitutive aspects of the local Church.
239

 There can be no Church without the Eucharist. It 

is the heart of the Church and from it the ecclesial body throbs with divine life.
240

 Without the 

Eucharist the Church would become, to utilise the word of Bermejo, “an emaciated body.”
241

 

The Eucharist also makes the Church in another way. By spreading divine life throughout the 

ecclesial Body, it unifies the Body. Here, we encounter the richest dimension of the 

Eucharistic mystery, “to symbolize and effect the internal unity of the Church.”
242

 In this 

context the Eucharistic body, “consumed, interiorized and assimilated, increases the life and 

deepens the unity of the ecclesial Body.”
243

 The Eucharist unifies, nourishes and sustains the 

whole Church, the mystical body of the risen Christ: the Eucharist makes the Church.  

3.3.3. A Brief Synopsis    

Pius XII’s Mystici Corporis Christi rediscovered a more biblical and patristic view of the 

Church, one that is engrained in the mystery of Christ, and therefore, the teaching reaffirms 

the words of Augustine that “union between God and man is only possible through the 

mystery of Christ.”
244

   However, it could be proposed that the encyclical highlights a 

recurrent linguistic deficiency in relation to the sacrificial dimension of the Eucharist. In the 

encyclical Christ is consistently referred to as suffering victim and only once does it say that 

He is the glorified victim rather than suffering victim.  Furthermore, when Christ is referred 

to as glorified victim, it is not in reference to His Eucharistic mode of being but rather to his 

heavenly life. Such problematic language was also highlighted while analysing the dogmatic 
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manuals. Therefore, it is important to reaffirm here what has been outline above. If we are to 

say that it is the risen, glorified, transfigured, exalted Christ that is present in our Eucharistic 

celebrations, it follows that Jesus did not remain in death but was raised from the dead into 

eternal life by the Father. He is then no longer the suffering victim but the glorified 

transfigured victim. The suggestion that Christ is a suffering victim stems from a perception 

that through His death Jesus achieved salvation for humankind. Such a standpoint is missing 

an integral dimension of the redemptive process. Calvary is witness to both death and 

resurrection in an unbreakable unity. 

To understand the Eucharistic sacrifice solely from the position of Jesus’ death is to 

misinterpret not only the redemptive process, but also the way in which sacrifice functions. 

The Eucharistic sacrifice requires both offering and acceptance: as Christ offered Himself on 

the Cross, so too did God reveal His acceptance through His raising Jesus from the confines 

of death. If the Eucharistic sacrifice does not include both His death and glorification, then it 

is to impoverish the mystery being celebrated. However, it is important to draw attention to 

the revitalised appreciation of the Holy Spirit in the encyclical letter. Throughout the 

encyclical the Spirit is explicitly referred to 82 times. This development marks a significant 

shift in emphasis when compared to the theology of the neo-scholastic manuals which 

erroneously neglected the importance of the Holy Spirit. Throughout the encyclical, Pius XII 

emphasises that the Spirit permeates the Bridegroom in all of her vital dimensions and that it 

is the Spirit which stirs the hearts of humankind and draws persons into union with the risen 

Christ through His mystical body.
245

 This process of the Spirit culminates in the Eucharistic 

celebration. 

With the encyclical letter Mystici Corporis Christi, Pius XII rediscovered an understanding of 

both the Church and its liturgy that centred on mystery. The encyclical letter enabled 
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theologians to address in a fuller manner the liturgy and the Eucharist by uncovering the 

inexhaustible richness that is contained in the Eucharistic mystery which permeates the 

Church. In Mediator Dei (1947) Pius XII gives a detailed treatment of both the liturgy and 

the Eucharist. His thought develops from the teaching of Mystici Corporis Christi and many 

perceived Mediator Dei as its second chapter.
246

 Hence, it is not surprising that the encyclical 

was considered by many theologians to be the liturgical charter prior to the liturgical renewal 

inaugurated by the Second Vatican Council (1962-65). Therefore, the theological 

developments presented in Mediator Dei must be outlined and discussed as they had a 

significant effect on theologies of the Eucharist leading up to Vatican II and on the reforms 

implemented by the Council. 

3.3.4. Mediator Dei (1947) 

The significance of Mediator Dei can only be appreciated when it is observed within its 

historical context and understood as being inseparable from Mystici Corporis Christi. The 

encyclical Mediator Dei transformed the venture of the liturgical renewal. It gave the reform 

of the twentieth century official Catholic status. Prior to the encyclical, the liturgical reform 

was operating in scattered localities rather than as a coordinated and unified movement. 

Alcuin Reid emphasises this point. He states that “the relationship between the liturgical 

movement and the Holy See was consummated by the promulgation of Pius XII’s encyclical 

Mediator Dei.”
247

 Gerald Ellard also discerns, in his reading of the encyclical, that liturgical 

reform was no longer merely “a matter of choice but a must, an apostolate incumbent upon 

all.”
248

 However, some theologians disagreed. They fixed their attention, when reading the 

encyclical, on this or that point which in their eyes reflected a condemnatory view of the 

liturgical renewal. As Edward Long states “theirs is but one way of misreading the 
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encyclical.”
249

 He suggests that “[T]he liturgical zealot on his side sought out every word of 

encouragement and approval for his own cherished ideas.”
250

 William Busch claims that the 

encyclical’s appearance was significant in view of the developments that preceded it, such as, 

Pius X’s call for the laity’s active participation in the sacred mysteries in his Motu proprio 

(1903) and Pius XII’s reaffirmation of the doctrine of the Mystical Body in Mystici 

Corporis.
251

 Busch argues that “as did the initiatives of Leo IX in the eleventh century and of 

Paul III in the sixteenth”
252

 Mediator Dei marked the beginning of a new stage rather than an 

end.
253

  

While the liturgical movement had spread out in many directions Mediator Dei takes account 

of them all. It considers the “doctrinal, juridical and pastoral aspects of the liturgy, the right 

relations of official and private prayer…the spirit that should inform liturgical art in its many 

forms.”
254

 In particular, the encyclical gives significant attention to the pastoral aspect, the 

spirit and methods of the liturgical apostolate.
255

 In the encyclical, Pius XII gives a significant 

evaluation of the laity’s collaborating role in liturgical worship. Therefore, the doctrinal 

starting point of the Mediator Dei presents itself as a fuller evaluation of paragraph 82 of 

Mystici Corporis.
256

 

Busch suggests that as the encyclical’s treatment of the liturgy develops from the teaching of 

Mystici Corporis, “dogma must be regarded not merely as static in the order of truth, but as 
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operative in the order of life.”
257

 He expresses the hope that with Mediator Dei the meaning 

of the word ‘liturgy’ would be more richly understood and that liturgy as rubrics would be 

removed from popular thought.
258

 In a similar vein, Dom Bernard Capelle, stated that “the 

false notion which reduces the liturgy to a mere body, a code of ritual prescriptions, 

altogether external, is so persistent that it drives one to the point of loosing patience.”
259

 

However, with the promulgation of Mediator Dei the liturgy could no longer be apprehended 

in this manner.  

Utilising the insights raised by theologians of the liturgy movement, Pius XII provides a 

definition of the liturgy.
260

 He highlights that an understanding of the liturgy is inseparable 

from an understanding of the Church: 

[T]he sacred liturgy is, consequently, the public worship which our Redeemer as Head of the 

Church renders to the Father, as well as the worship which the community of the faithful 

renders to its Founder, and through Him to the heavenly Father. It is, in short, the worship 

rendered by the Mystical Body of Christ in the entirety of its Head and members.
261 

From this definition, it is clear that the teaching of Mediator Dei concerns the inner meaning 

of the liturgy. Pius XII’s definition alludes to the importance of the laity’s active participation 

in the sacred mysteries, particularly in relation to the Eucharist. For him, the source of true 

Christian spirit flows from the crowning act of the sacred liturgy,
262

 namely, the Eucharist.
263

 

While Pius XII makes reference to the Eucharist throughout the encyclical, he gives it 

specific attention from paragraph 66 to 120, and unlike previous papal liturgical engagement 
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which concerned itself solely with the rubrics of worship, Pius XII gives fuller consideration 

to the nature of the liturgy and particularly the Eucharist. He emphasises that the Eucharist is 

the “fountain-head of genuine Christian devotion.”
264

 He proclaims that the presence of 

Christ in the Eucharist is a many-faceted reality and that it must not be understood only 

within the context of the sacred species:
265

  

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

[1] Christ is present at the august sacrifice of the altar both in the person of His minister and 

[2] above all under the Eucharistic species. [3] He is present in the sacraments, infusing into 

them the power which makes them ready instruments of sanctification. [4] He is present, 

finally, prayer of praise and petition we direct to God, as it is written: "Where there are two or 

three gathered together in My Name, there am I in the midst of them" (Mt 18:20).
266

 

It is important to observe the way in which Pius XII develops his understanding of the 

various modes of Christ’s presence in the Eucharist as he perceives the climax of the Mass to 

be the commemorative sacrifice of Christ’s death.
267

 

3.3.5. The Eucharist as the Commemorative Sacrifice of Christ’s Death 

In Part II of Mediator Dei, Pius XII states that the Eucharistic sacrifice is best understood as a 

continuation of Jesus’ sacrifice on the Cross. He emphasises that the Eucharistic sacrifice on 

the altar is not simply an “empty commemoration of the passion and death of Christ.”
268

 

Rather, it is “a true and proper sacrifice, whereby the High Priest [Christ] by an unbloody 

immolation offers Himself a most acceptable victim to the Eternal Father, as He did upon the 
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Cross.”
269

 Here, Pius XII reaffirms the teaching of the Council of Trent (1545-63) which 

explicitly states that the Eucharistic victim is “one and the same victim; the same person now 

offers it by the ministry of His priests, who then offered Himself on the Cross, the manner of 

offering alone being different.”
270

 Pius XII claims that in worship the minister in his priestly 

activity, in a certain manner, “lends his tongue, and gives his hand”
271

 to Christ. In the 

Eucharistic sacrifice the priest is the same, Jesus Christ, whose Sacred Person His minister 

represents.
272

 Briefly stated, by reason of his priestly ordination the minister is made like the 

High Priest and thus has the power of performing actions in virtue of Christ’s person.
273

  

However, understanding the Eucharist as a proper sacrifice offered by Christ through the 

minister who represents Him does not imply that Christ offers Himself anew to God by the 

ministry of His priests.
274

 Rather, for Pius XII, the external signs of bread and wine in the 

Eucharist are symbols of “His death.”
275

 The Pope states that, “the commemorative 

representation of His death which actually took place on Calvary, is repeated in every 

sacrifice of the altar, seeing that Jesus Christ is symbolically shown by separate symbols to be 

in a state of victimhood.”
276

 In other words, Christ offers Himself to the Father not anew but 

still, here and now in the Eucharistic sacrifice of the altar under the Eucharistic species of 

bread and wine. 

Pius XII evokes the mystical dimension of the Eucharistic sacrifice, claiming that this aspect 

cannot be over-emphasized as it is imperative that it is understood that “the Eucharistic 

sacrifice of its very nature is the unbloody immolation of the divine Victim, which is made 
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manifest in a mystical manner by the separation of the sacred species and by their oblation to 

the eternal Father.”
277

 As has been observed when treating Mystici Corporis, the Eucharistic 

sacrifice is not offered by the Priest alone: the faithful also participate in a certain way in the 

offering. Pius XII gives this teaching further consideration in paragraphs 82 to 94 of 

Mediator Dei. 

Here in Mediator Dei, Pius XII addresses paragraph 82 of Mystici Corporis in greater detail. 

While reaffirming its teaching he also makes clear that there is an important distinction to be 

upheld when speaking about the roles of both the minister and the laity in the Eucharistic 

offering. While it is correct to say that the faithful, in a unique way, also offer the sacrifice, it 

is in a different sense to that of the minister. Emphasising this point, he utilises the words of 

St Robert Bellarmine, “[T]he sacrifice is principally offered in the person of Christ. Thus the 

oblation that follows the consecration is an attestation that the whole Church consents in the 

oblation made by Christ, and offers it along with Him.”
278

 Pius XII explains that when one 

considers the rites and prayers of the Eucharistic sacrifice it becomes apparent that the 

sacrifice is offered by the minister “in company with the people.”
279

 

This point finds much support in the prayer said by the priest following the oblation of the 

bread and wine: “[P]ray Brethren, that my sacrifice and yours may be acceptable to the God 

the Father Almighty.”
280

 Likewise, it can be discerned that the prayers under which the divine 

Victim is offered are customarily expressed in the plural “[F]or whom we offer, or who offer 

up to Thee …[W]e therefore beseech thee, O Lord, to be appeased and to receive this offering 

our bounded duty, as also of thy whole household … [W]e thy servants, as also the whole 
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people … do offer unto thy most excellent majesty, of thine own gifts bestowed upon us, a 

pure victim, a holy victim, a spotless victim.”
281

   

Pius XII claims that the participation of laity in the Eucharistic sacrifice follows from the 

state of dignity to which they were raised in Baptism. It is by the ‘character’ imprinted on 

their souls through Baptism that calls them to give worship to God.
282

 However, he states that 

when the exact meaning of the term ‘offer’ is understood as it relates to the Eucharistic 

sacrifice another important reason emerges as to why it is said that all Christians offer the 

sacrifice. Here, Pius XII observes the consecration of the Eucharistic symbols of bread and 

wine: when the priest performs the words of consecration, which are performed by him alone, 

the minister is not acting as the representative of the faithful but as the representative of 

Christ. Here, the priest places the divine Victim upon the altar and “offers it to God the 

Father as an oblation for the glory of the Blessed Trinity and for the good of the whole 

Church.”
283

 Pius XII claims that this is the point where the laity participate in the oblation, 

“understood in this limited sense, after their own fashion and in a twofold manner, namely, 

because they not only offer the sacrifice by the hands of the priest, but also, to a certain 

extent, in union with him.”
284

 Therefore, for Pius XII, the faithful offer the Eucharistic 

sacrifice by the hands of the minister by virtue of the fact that the priest at the altar, in 

offering a sacrifice in the name of all the members of the mystical body, represents the Head 

of the Church, Jesus Christ.  

Pius XII states that the understanding that the faithful offer the sacrifice with the priest is not 

founded on the fact that they perform a liturgical rite. Rather, “it is based on the fact the 

people unite their hearts in praise, impetration, expiation and thanksgiving with prayers or 
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intention of the priest, even of the High Priest himself, so that in the one and same offering of 

the victim and according to a visible sacerdotal rite, they may be presented to God the 

Father.”
285

 Still, this does mean that there is no relationship between the external rite and the 

internal worship of the believer. Instead, “the external rite should, by its nature, signify the 

internal worship of the heart.”
286

 He claims that the sacrifice “of the New Law signifies that 

supreme worship by which the principal Offerer himself, who is Christ, and, in union with 

Him and through Him, all the members of the Mystical Body pay God the honor and 

reverence that are due to Him.”
287

 It is important to note that this point presents a clear break 

with classical discourse on the Eucharist. 

From this analysis of the encyclicals, it is clear that a shift has emerged in the way that the 

Eucharistic sacrifice is understood. This presents itself not only in the way that Pius XII 

considers the Eucharistic sacrifice to be an action, but also by his rediscovery of the Eucharist 

as a principally theocentric rather than christocentric action. While the Eucharistic sacrifice 

can only be made acceptable to the Father through the risen Christ, the Eucharist must be 

understood as being worship that is directed primarily towards God. Pius XII makes this 

explicit stating that like Calvary, in the Eucharist “…the appointed ends are the same. The 

first of these is to give glory to the Heavenly Father.”
288

 Therefore, both Mystici Corporis and 

Mediator Dei make clear that it is in this Eucharistic sacrifice that the whole Church is united 

with its divine Head.
289

 In the Eucharist, the mystical body gives immortal praise to God 

through sacrifice.
290

 Hence, the Eucharistic sacrifice must be perceived as an act of 

thanksgiving. Pius XII reaffirms Mystici Corporis emphasis on Christ’s presence in the 
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gathered assembly, “… in prayer of praise and petition we direct to God…”
291

 Christ is 

present in our midst.
292

  

Therefore, Mediator Dei and Mystici Corporis make explicit that Christ is present in a unique 

way when His mystical body gathers together in worship and this finds visual expression in 

the Eucharistic assembly through the laity’s participation in the commemorative sacrifice of 

Christ’s death. Following from this point, the Eucharist must then be understood as a multi-

dimensional singular action. However, in Mediator Dei’s consideration of Christic presence it 

fails to develop His presence in the proclamation and explanation of the Word.
293

 Still, the 

encyclical does present a refreshing understanding of Christic presence in comparison to the 

manuals theologies of the Eucharist. 

3.3.6. The Beginning rather than the End 

Although Mediator Dei gives significant consideration to the Eucharistic celebration it falls 

short in its engagement and appreciation of the Paschal Mystery. Dom Gaillard also makes 

this point in his treatment of the encyclical. He suggests that while Mediator Dei does present 

and analyse all the elements of the Paschal Mystery at least materially its says nothing, 

formally speaking, about the Sacramentum Paschale, “[W]e must recognise in humility and 

reverence that it contains nothing, formaliter loquendo, about the Paschal Mystery.”
294

 He 

states that Pius XII passes over the Easter Mystery itself in almost total silence: 

[T]o be sure, all the elements of the Paschal Mystery are presented and analysed there: the 

priesthood of Christ and that of the Church, the sacrifice of Calvary and the work of 

Redemption, the Resurrection of the Lord the exemplary cause of the new life of grace, the 

Eucharistic memorial of the sacrifice of the Cross, the sacrament…Everything is there, saltem 
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materialiter.  But the Easter Mystery itself, in its unity and indivisibility, in its theological, 

liturgical and spiritual energetic power, it is not even mentioned.
295

  

Such poor engagement with the Easter events impoverishes the richness of the mystery being 

proclaimed and celebrated in liturgical worship, especially in relation to the Eucharistic 

celebration. It presents a theology of the Eucharist which develops from a one dimensional 

understanding of Calvary. This can be seen in the emphasis placed by Pius XII on Christ’s 

death. He proposes that the Eucharist is best understood as the commemorative sacrifice of 

Christ’s death, rather than, of His death and resurrection. The sacrificial dimension of the 

Eucharist takes such precedence that the Eucharist as an anamnesis of Christ’s glorious death 

and resurrection is oddly muted. While the commemorative dimension is mentioned in the 

encyclical, it does not give a detailed analysis of how this aspect functions in the Eucharist.  

While the Mediator Dei is inspired by scripture and the Fathers of the Church it still uses 

terminology in its treatment of the Eucharist which has a significant scholastic character. For 

example, Pius XII uses the term instrument continuously in reference to the Eucharist and to 

the sacraments in general. Such language communicates a somewhat limited view of the 

sacraments. The Fathers’ reference to the sacraments as ‘mysteries’ and the language of 

scripture evokes in richer manner, the fact that the Paschal Mystery is central to the 

sacraments, especially the Eucharist. Here, it is clear that while the encyclical recognises that 

the Easter mystery is integral to an understanding of the liturgy, Casel’s insights and the 

language of the mysteries which he uses have yet to be fully accepted by those at official 

Church levels. 

Furthermore, there is an important linguistic development in relation to the Victimhood of 

Christ. On this point the encyclical, unlike the theology of the manuals, speaks of Christ as 
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the ‘divine Victim’ rather than the suffering Victim. Such reference to the Victimhood of 

Christ in the Eucharistic celebration is more receptive of His mode of presence now in His 

Spirit-filled existence. The use of such language communicates effectively that Christ is not 

the suffering Victim but the divine, risen, exalted, transfigured Victim in the context of the 

Eucharistic sacrifice. While Mediator Dei fall’s short in its development of the Paschal 

Mystery it marked an important juncture in the liturgical renewal of the twentieth century. It 

offers the principles of true development and presents the doctrinal basis for what would be 

developed in Sacrosanctum concilium.
296

  

From this standpoint, Mediator Dei is best understood as the beginning of a new stage rather 

than an end.
297

 This view can be supported in light of the reform of the Easter liturgy that 

followed its promulgation.
298

 Following theologians’ reading of the encyclical a great deal of 

interest developed around refining and modifying the insights of Casel’s theology. Writers 

such as Louis Bouyer and Edward Schillebeeckx engaged with Casel’s theology in more 

comprehensive way and were encouraged by Mediator Dei’s official definition of the liturgy. 

Pius XII’s definition relieved theologians from the overly rationalistic approach of the 

manualist tradition and enabled the development of dynamic theologies of the Eucharist that 

possessed a more phenomenological character. Such an approach helped to rediscover an 

understanding of the sacraments that not only reaffirmed them as mediators of grace, but also 

as points of encounter with the risen Christ. 
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3.4.  Refining and Modifying Casel’s Mystical Theology 

3.4.1 Louis Bouyer 

In his book Life and Liturgy
299

 Louis Bouyer discusses and modifies Casel’s mystical 

theology presented in 1932.
300

 Like Casel, Bouyer emphasises that the Church’s liturgical 

worship is but a continuous celebration of the Easter mystery. He states that “…the sun, 

rising and setting daily, leaves in its wake an uninterrupted series of Eucharists; every Mass 

that is celebrated prolongs the Pasch.”
301

 For him, the affirmation of this point refutes any 

understanding of the Christian religion which presents it as being simply a doctrine. Rather, 

the affirmation of this statement implies quite the opposite. He claims that Christianity is: 

…a fact, an action, and an action, not of the past, but of the present, where the past is 

recovered and the future draws near. Thus it embodies a mystery of faith, for it declares to us 

that each day makes our own the action that Another [Christ] accomplished long ago, the 

fruits of which we shall see only later in ourselves.
302

  

Hence, Bouyer claims that the salvific action of Christ is made dramatically present in the 

Eucharist. He proposes that our Eucharistic action is embedded in the Paschal Mystery, it 

points out to us that “the Christian in the Church must die with Christ in order to rise with 
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Him.”
303

 This is the meaning of the Pasch, says Bouyer, which permeates the liturgy and the 

Eucharist. The Pasch is not simply commemoration it is “the cross and the empty tomb 

rendered actual.”
304

 While the Pasch is Christ, “who once died and rose from the dead, 

making us die in His death and raising us to His life,”
305

 Bouyer suggests that Christ no 

longer has to stretch Himself upon the Cross in order to rise from the tomb. Rather, “it is His 

mystical body, the Church, of which we are the members”
306

 that most do so. This mystery is 

central to Bouyer engagement with Casel’s theology. However, before we engage with his 

analysis of Casel’s theology it is important to make clear that, while Bouyer brings the 

problems of Casel’s theology to the fore he does not intend for Casel’s theology to be 

dismissed. Rather, he strengthens Casel’s argument by amending his understanding of the 

mystery religions and the connection made by Casel between them and the Christian 

mysteries. 

Furthermore, it is important to highlight that Irénée Henri Dalmais gives significant attention 

to Casel’s theology in his book Introduction to the Liturgy
307

 when considering the presence 

of the mystery of salvation in the Liturgy. Here, Dalmais relies heavily on Casel’s exposition 

of the way in which the mystery revealed in Christ is present not only in its effects in he 

liturgy.
308

 Similar to Bouyer, Dalmais highlights that there are problems with Casel’s 

treatment of the Hellenistic mysteries but he also suggest that difficulties arise in Casel’s 

theology when one considers the insufficient attention which he gives to the “proper role of 

the Holy Spirit in the actualization of the mystery of salvation, for not clarifying exactly how 

the Church actualizes the liturgy (and is actualized by it), and for a notion for a notion of 
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liturgical celebration that is independent of the felt needs and cultural context of the Church 

which celebrates.”
309

 Still, it must be said that, unlike many writers who avoided Casel’s 

work due to his understanding of the Hellenistic mysteries, Bouyer recovers the richness of 

Casel’s insight better than Dalmais by delving deeper into the heart of Casel’s mystical 

theology and reformulating Casel’s insights in his dynamic theology of the Word.
310

 

According to Bouyer there is one important aspect of Casel’s theology that requires 

modification. For him, the element that needs to be revisited is “the general view of the 

mystery religions which he [Casel] had accepted.”
311

 However, Bouyer does highlight that 

Casel himself was prepared to discard the view developed by the ‘comparative’ religion 

school
312

 on the pagan mysteries.
313

 Bouyer suggests that Casel’s vulnerability on this point 

resulted, “not from any lack of depth or breath in his own thought, but rather from his 

magnanimity of mind, which made him accept too readily possible objections to his own 

position.”
314

 However, he claims that it must be acknowledged that the way in which Casel 

apprehends the pagan mysteries is not tenable.
315

 He states that scholars such as Wilhelm 

Boussett and Richard August Reitzenstein, writers with whom Casel was most familiar, 

described the pagan mysteries in such a way that in them “one could discover the whole 

                                                           
309

 Irénée Henri Dalmais, "La Liturgie Célébration Du Mystère Du Salut," in L Église En Prière I. Principes De 

La Liturgie, ed. A. G. Martimont (Paris: Desclee, 1983), 282-89. 
310

 Bouyer, Life and Liturgy, 90. 
311

 Ibid. 
312

 The comparative school was group of scholars that established itself within the area of the history of 

religions. This Religionsgeschichtliche Schule consisted of important scholars such as Wilhelm Boussett, 

Hermann Gunkel and Richard August Reitzenstein. In their writings, these scholars proposed that Christian 

thought was significantly influenced by neighbouring cultures and beliefs. However, Bouyer argues that these 

writes described the pagan mysteries in terms not at all proper to them by attributing purely Christian notions to 

them.  
313

 Prior to Casel’s theology the scholars of the comparative school utilised this theory of the pagan mysteries 

against Christianity. However, Casel in a convincing demonstration made quite clear that instead of working 

against Christianity their theory was in a better position to exalt Christianity rather than to discredit it. 
314

 Bouyer, Life and Liturgy, 90. 
315

 Ibid. 



81 
  

content of Christianity, as it were pre-fabricated in some way.”
316

 He outlines that for the 

writers of the comparative school to describe the pagan mysteries in this manner depicts far 

too simple a picture as “the reality is rather different.”
317

  

Bouyer proposes that in reality it was not that the whole world flocked to these pagan 

mysteries, a position that was alluded to by the comparative school, but rather a situation in 

which these ancient mysteries “came out of their shrines to make contact with the whole 

world.”
318

 He emphasises that in the context of the ancient mysteries the term ‘mystery’ did 

not refer to the myth, but from the first to the last of the ancient mysteries the term ‘mystery’ 

signified “the rite and nothing else.”
319

 He makes clear that the term ‘mystery’ was not “…the 

divine history which was the oldest explanation of the rite and the first transformation of its 

original purpose into a higher one; nor was the ‘mystery’ the theologico-philosophical 

digressions which at a later date elevated the myth into a higher purer realm of thought.”
320

 

On this point, Bouyer then asks: “…is there any ground for a true analogy between the 

Mystery of St. Paul, and the pagan mysteries?”
321

 

Similar to Casel, Bouyer observes the mysteriological language of St Paul and the way in 

which his use of the term ‘mystery’ was the key factor in bringing about the terms 

development in the writings of the early Fathers and of Christianity in general.
322

 However, 

unlike Casel, Bouyer’s answer to the question just posed is no.
323

 He states that “[W]e can 

frankly say that the overwhelming evidence of all contemporary research answers ‘No’.”
324

 

The ancient mysteries employed the term ‘mystery’ in reference to the rite alone and nothing 
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else, thus, Bouyer claims that “nothing could be, in every detail, less like the Pauline 

Mystery.”
325

 He outlines that the Mystery which St Paul spoke of can be best observed in 1 

Cor 2:7-12.  

Bouyer claims that is clear in this verse that the Pauline Mystery refers to “a plan of God for 

the salvation of the world, which had been hidden in the depths of the divine wisdom, 

inaccessible to humankind until it was to be proclaimed to the whole world in the Gospel.”
326

 

He states that it emerges upon first reading of this plan that, in itself, it is not linked to any 

form of rite. Rather, St Paul’s use of the term ‘mystery’ connects two keynotes of the Jewish 

tradition, both wisdom and revelation.
327

 Bouyer draws attention to the distinctive character 

of Israel’s wisdom compared to its neighbouring kingdoms of Egypt and Assyria, and to how 

its distinctiveness gave rise to an intimate relationship between wisdom and revelation that 

then later came to be taken up by St. Paul in his understanding of the Christian Mystery.
328
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Bouyer states that in the Israelite tradition wisdom passes to revelation and that this can be 

observed in the Book of Daniel. He claims that this transition, where wisdom passes to 

revelation, is the basis for St. Paul’s theology of the Christian mystery. He highlights that the 

Daniel 2:20-22 presents “the most striking passage which contains the entire vocabulary”
329

 

of St Paul’s formulation of the Christian mystery: 

[M]ay the name of God be blessed for ever and ever, since wisdom and power are his alone. It 

is he who controls the procession of times and seasons, who makes and unmakes kings, who 

confers wisdom on the wise, and knowledge on those with discernment, who uncovers the 

depths and mysteries, who knows what lies in darkness; and light dwells with him (Dn 2:20-

22). 

And, we also read later in this verse:  

[Y]our Majesty, on your bed your thoughts turned to what would happen in the future, and the 

Revealer of Mysteries disclosed to you what is to take place (Dn 2:29). 

Here, Bouyer states that not only does the vocabulary of these passages connect wisdom and 

revelation so characteristically in St Paul’s formulation, but rather the entire frame of 

thought.
330

 He outlines that the context of both the passage in the Book of Daniel and that of 

St Paul are the same, the problem being engaged with is the conduct of history. He states that 

each passage presupposes an “opposition between the way in which men, or created things in 

general, pretend to lead and make history, and the disconcerting and all powerful way in 

which God does so, bringing their plans to nothing and accomplishing His own unchanging 

plan.”
331

 Hence, the Mystery is the key to this secret way of God planned by His own 

wisdom. However, it is only by his revelation to humankind that something of His secret can 
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be known. Such an understanding of the Christian Mystery becomes apparent when we read 

St Paul’s letter to the Corinthians “[T]he message of the Cross is folly for those who are on 

the way to ruin, but for those of us who are on the road to salvation it is the power of God (1 

Cor 1:18).” For St Paul the great Mystery now, through which all the partial mysteries are 

disclosed, “in which the conflict of the two wisdoms reaches its climax, is the Cross of 

Jesus.”
332

 The ‘foolishness wiser than humankind’ is precisely as St Paul states it, ‘the 

preaching of the Cross’.
333

 Bouyer states that unlike the ancient mysteries “…from its first 

appearance on, the Mystery will always refer, in St. Paul’s epistles, to these same things.”
334

 

Therefore, when the elements of St Paul’s thought on the Christian Mystery are gathered 

together, it is clear that the Mystery as St Paul’s understands it can be articulated as follows: 

[I]t is the Cross, but the Cross seen as the climax of human history, inasmuch as God’s 

wisdom devised it as the solution of the problems of human history. The Mystery is the Cross 

also inasmuch as through it, in His Son’s blood, God reconciles in the body of Jesus all men, 

who are brought together to make one body, the Church.
335

 

Here, Bouyer suggests that the in teachings of St. Paul the Mystery brings the fallen history 

of humankind with its telos of definitive death to a joyful conclusion. In other words, through 

Christ’s death the telos of human existence has been radically transformed into one which 

reaches its climax in eternal life with the risen Christ. For Bouyer, this conclusion was only 

possible, according to St Paul’s apprehension of the Mystery, by the fact that “the life and the 

victory have been won by means of death itself … [I]t is precisely because Christ has 

undergone death that He is, the Saviour of humankind.”
336
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Bouyer claims that this point presents the crucial difference between the Pauline idea of the 

Christian mystery and the Hellenistic mysteries. For St Paul, the Mystery is “a realization in 

history of a creative and redemptive plan of God, through which, once for all and definitively, 

everything is changed in humankind itself and in the whole ‘kosmos’, and history itself is 

thus brought to an end.”
337

 Such an understanding of mystery is not found anywhere in the 

Hellenistic mysteries. Bouyer states that the ancient mysteries “merely intended to associate 

man with the cyclical law of the visible world, with unvarying succession of death and birth, 

new death and new birth.”
338

 He claims these rites were merely shadows, “[O]ne day 

shadows and symbols disappeared because the reality had come.”
339

  

For Bouyer, the connection made by Casel between the Pauline concept of Mystery and that 

of the Hellenistic mysteries makes little sense when it is reconsidered in light of recent 

developments in biblical scholarship and in the study of religions.
340

 Still, it is important to 

remember that the problems presented by Casel’s theology do not imply that it should to be 

dismissed. Rather the issues raised by Bouyer necessitate the reformulation of Casel’s 

insights.  Bouyer presents this appraisal of Casel’s insights in his dynamic theology of the 

Word of God and it is here that Casel’s insights emerge in a clearer and more established 

way. 

Bouyer suggests that the Christian mystery is the perfect disclosure “through the self-

revelation of God’s own Word, of the divine wisdom unattainable to humankind.”
341

 He 
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claims that this Mystery is “the great creative act of God alone, the act that baffles all 

humankind’s suppositions and expectations.”
342

 Thus, he emphasises that the divine Mystery 

must been seen as the fulfilment of the fundamental need of humankind. For him, the paschal 

liturgy is a witness to this truth. He suggests that “it has been able to borrow from human 

mysteries the symbolism of their rites,”
343

 and yet, “its own mystery owes them nothing but 

gives them all their meaning.”
344

 It is only possible to understand the Paschal Mystery in this 

way when the Mystery itself is seen as being principally the supreme grace of God. For 

Bouyer, the Mystery must initially be considered under the form that St Paul has so rightly 

designated it, as “a mystery which is the supreme revelation of divine wisdom…God’s Word 

par excellence.”
345

 By approaching the Paschal Mystery in this way, Bouyer brings the 

important theological and historical insights of Casel to the fore in more coherent and 

developed manner. 

Perhaps the most significant aspect of Casel’s theology for Bouyer is the emphasis that he 

placed on concept of the image, the ‘eikon’,
346

 as a “true participation in the very reality of 

that of which it is the eikon.”
347

 Bouyer highlights that the importance of this concept in early 

Christianity does not find its genesis simply in the fact that the thought of Church Fathers 

possessed a significant Platonic character. Rather, he claims that the term was also important 

to St Paul himself.
348

 This can be observed in 1 Cor 16:49, “…as we have borne the likeness 

of the earthly man, so we shall bear the likeness of the heavenly one.” And, again in 2 Cor 

3:18 and 2 Cor 4:4 we read of “…the glory of Christ, who is the image of God” and that we 

“…are being transformed into the image that we reflect in brighter and brighter glory; this is 
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the working of the Lord who is the Spirit.” Interestingly in Ephesians and Colossians St Paul 

states that the Mystery is “one with Christ himself”
349

 and that Christ is the “fullness, the 

plenitude, to pleroma.”
350

 From this it can be discerned that the importance of eikon for St 

Paul, and later for Casel, is intimately linked with the idea of the pleroma. For St Paul the 

concept of the pleroma accentuates the link between God’s revelation of Himself in the 

Mystery; “[C]hrist is the fullness, and in Himself He reveals the fullness of what God 

intended to make of His creation.”
351

 This fullness is “that of God’s work…the perfection of 

God’s one and whole design. But it is also the ‘fullness’ of God Himself.”
352

 Bouyer brings 

this connection to the surface in his theology of the Word by reaffirming Casel’s hypothesis 

that “in some higher sense from which all other senses are derived, the Mystery is God 

Himself, God as He is in the inner-most depths of His being and as He is revealed to us in 

Christ.”
353

 Yet, in what way are we to understand this affirmation?  

For St Paul, our knowledge of God is radically different following God’s perfect revelation in 

Christ and His Cross. For Bouyer, this distinction is important as we have come to know “His 

love, His agape”
354

 in the Cross. For St. Paul, in the Cross it is revealed that the divine agape 
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does not patiently wait for humankind to merit its fruitfulness.
355

 Unlike human love, it is a 

“purely generous and creative love.”
356

 In fact, the divine agape makes us good by loving us. 

For Bouyer this is the “great revelation of the New Testament.”
357

 Here, the words of St John 

enrich the teaching of St. Paul, “[L]ove consists in this: it is not we who loved God, but God 

who loved us and sent his Son to expiate our sins (1 Jn 4:10)… God is love, and whoever 

remains in love remains in God and God in him (1 Jn 4:16).” Bouyer suggests that these 

phrases underscore the entire symphony of St. Paul’s thought, “St. Paul identifies the Mystery 

with Christ Himself, St. John identifies Christ with God’s Word.”
358

 However, Bouyer states 

that the resurrection must be seen as the climax of the divine agape. O’Collins also highlights 

this point, “[E]aster first happened through the freedom of God’s love and will never cease to 

invite the free, life-long commitment of our love.”
359

 Christ’s resurrection presents the 

crowning act of the divine agape as it transcends any rational explanation that is to be readily 

understood by our minds, it is the pinnacle of the Mystery which invites us into a relationship 

of reciprocal love with God who loved us first.
360
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Bouyer states that the Mystery is the Word of God in its one and entire fullness, it is Jesus 

Christ Himself: 

Christ is seen as producing in His coming to us the great event of Human history, as being in 

His person the great intervention of God in history, as being the recapitulation, that is to say, 

the new beginning and also the definitive summing-up of that history.
361 

Understanding of the Pauline Mystery in this way, he claims that the Word of God is a fact. 

For him, the Word of God is the most creative fact of all history, “it is the fact in which the 

great reality of divine life, that is, divine love, as it were invades our own human life.”
362

 

Here, an important distinction emerges between the word of man and God’s Word. Bouyer 

states that, “when God says something He also does it: He does it by the very fact that He 

says it. In Him saying and doing is one and the same thing.”
363

 Thus, there is an intimate 

relationship between Word and action. For Bouyer the love of God, which He is in Himself, 

shows to us that deed and word are the same.
364

 The coming of Christ must be understood 

then as the final “utterance of what God intended to say and as the final realization of what 
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He intended to do.”
365

 To put this in another way, “Christ Himself is the Word of God, His 

creative Word, Whose power is nowhere shown as fully as it is in the Cross.”
366

 

For Bouyer, the liturgy “makes us hear God’s Word in Christ, and it makes us experience in 

our own lives the power of that Word of God shown forth in the Cross.”
367

 He claims that it is 

only when this point is recognised that the true meaning of the Church and its liturgy 

emerges. He emphasises that Christ is present in the Eucharist through the Word of God, as 

He is Himself the Word made flesh.
368

 For him, the fundamental leitourgia of the Church is 

the “the permanent proclamation, the kerugma of the Mystery, through the ever living and 

acting Word which is always present in its apostles as God is present in It.”
369

 The Mystery is 

a personal love that longs to communicate itself to humankind. This is the Mystery that is 

present in the Church’s liturgy and it is the Word Himself that it mediates. Hence, for Bouyer 

the sacramental words pronounced in the liturgy amidst the Assembly of God’s People, here 

and now, proclaim the conclusion to the “whole disclosure of God’s Word which culminates 

in the Gospel.”
370

 For him, it is like “the coming of that same Word in Christ to Israel in the 

fullness of times.”
371

 Thus, he states that the sacramental words pronounced in the Mass are: 

 ..the living Word of God proclaimed to the faith of the Church by the apostolic ministry of 

the Church; but they are the one and whole fullness of the Word revealing itself as Deed, as 

Being, – in Christ ‘the same yesterday, today and forever,’ in His Cross which is permanently 

planted in the earth of our world like the ‘tree of life … for healing all nations (Rev 22:2).”
372

  

                                                           
365

 Bouyer, Life and Liturgy, 105. 
366

 Ibid., 106. 
367

 Ibid. 
368

 See especially, John 1:1-18. 
369

 Bouyer, Life and Liturgy, 108. Here, it is important to understand that Bouyer does not mean to imply that 

the Mystery is only Word in so far as for humankind word can be in opposition to ‘deed’ or ‘being’. 
370

 Ibid., 108. 
371

 Ibid.  
372

 Ibid., 110. 



91 
  

Bouyer claims that all Christian liturgy should be enriched and unified by a fuller 

understanding of the Word of God and should emphasise the “hearing of God’s Word by 

God’s People,”
373

 that is, “the heralding to the faithful assembled in Christ of the saving 

Mystery of Christ.”
374

  

By reformulating Casel’s theological and historical insights Bouyer developed a more 

coherent understanding of the Paschal Mystery in its relation to the Church’s liturgy and the 

Eucharist. His theology presents a fresh understanding of Christ’s presence in the liturgy 

through its emphasis on Christ’s presence in the Word which is passed over by Mediator Dei 

in total silence. At this point it is important that consideration is giving to the writings of 

Edward Schillebeeckx who develops our understanding of Christ’s presence further. 

Schillebeeckx develops a magisterial theology of the sacraments by both engaging with the 

writings of Casel and with the insights of phenomenological anthropology. By doing so, his 

theology of the sacraments exerted significant influence on the liturgical reform of the 

Vatican II and on theologies of the Eucharist that developed after it. 

3.4.2. Edward Schillebeeckx 

Denis O’Callaghan highlights that the general acceptance of Casel’s theology by Vatican II 

owes much credit to the writings of Edward Schillebeeckx.
375

  Throughout his career 

Schillebeeckx gave serious attention to the way that the Church relates to the world, areas 

which he designates as the mystical and the political. Central to his understanding of this 

relationship is his presentation of the sacraments as encounters with the risen Christ.
376

 In his 
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book Christ the Sacrament of Encounter with God,
377

 Schillebeeckx developed a theology of 

the sacraments that moved away from the Scholastic mechanistic models for approaching 

grace and the Church’s sacramental life.
378

 However, rather than totally dismissing the 

concepts of Scholastic theology he “rediscovers, as it were from within, the notions forged by 

scholastic theology.”
379

  

Although his theology does possess a certain Thomistic character, Schillebeeckx did not 

consider himself or his writings to be Thomist. In an interview with Eric Luijten of the 

Thomas Instituute te Utrecht (Tilburg University) in 1983, Schillebeeckx outlines the way in 

which he uses the thought of Aquinas:  “[T]homas kept playing an important role in my work 

… more as a kind of touchstone; someone you cannot ignore, and who keeps you from 

making stupid mistakes.”
380

 It is important to highlight that in this interview Schillebeeckx 

also makes a clear statement against neo-Thomism for its lack of engagement with human 

experience, “[I]n general, the post-Thomistic scholastic theology is not enough related to 

human experiences. Therefore their concepts tend to become almost eternal concepts.”
381

 

Like Casel, Schillebeeckx strove to move away from such theology and came to rediscover a 

way of understanding the sacraments, and in particular the Eucharist, that was embedded in 

scripture and the theology of the early Fathers.
382

 Still, Robert J. Schreiter highlights that no 

other twentieth century theology has ranged so widely over philosophical territory than 
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Schillebeeckx, expert perhaps for Wolfhart Pannenberg.
383

 Cornelius Ernst also makes this 

point. He claims that the originality of Schillebeeckx’s theology can be truly appreciated 

when his “anthropological insight into the sacraments”
384

 is observed. He suggests that 

Schillebeeckx “found theologically fruitful the work of such writers on phenomenological 

anthropology as Merleau-Ponty, Buytendijk and Binswanger.”
385

  

While Schillebeeckx did found these writers useful he did not perceive their work as 

providing ready-made theological categories of explanation. Rather, he emphasised that 

through the insights of these writers it was possible to “enlarge our understanding of the 

properly human already given in our experience, and in a theological context, to allow this 

enlarged understanding to be taken up into our human experience as Christians.”
386

 Ernst 

emphasises the importance of this perspective for theological reflection on the Church and its 

sacraments. He highlights that prior to phenomenological philosophy it appears to be true 

even of scholastic epistemology that all knowledge was conceived of on the model of our 

knowledge of things, that is, physical realities.
387

 However, following the philosophical 
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insights of Ludwig Wittgenstein
388

 and phenomenology this philosophical perspective was 

abandoned. 

This break with traditional theological discourse enabled Schillebeeckx to allow the insights 

of phenomenology to enrich his theology.
389

 This influence can even be seen in his use of the 

term ‘encounter’ in the title of his book Christ, the Sacrament of Encounter with God. The 

term ‘encounter’ in the writings of Schillebeeckx does not operate simply as a “mode-

word,”
390

 it signifies an idea that has received careful analysis. If we are to understand what is 

that Schillebeeckx means by ‘encounter’ it is important to make clear that it would be to 

misinterpret phenomenological philosophy to suggest that it is always a personalism which 

merely substitutes knowledge of things or facts with human relationships.
391

 Rather, it would 

be more appropriate to suggest that as the personal existent and the structure of his existence 

engage philosophical interest centrally in phenomenology, “knowledge of things” is best 

understood as being a derivative of a fundamental being-in-the-world.
392

 Now, ‘encounter’ 
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can be apprehended as a fundamental mode of existence for the human existent, a structural 

possibility inherent in it.
393

  

If we choose to treat each other as physical objects or mechanisms, it is to choose to mistreat 

one another. Here, Ernst claims that this “the misuse, the deficiency, throws light on that 

preordained openness to our fellows which releases our being into the fellowship of a we.”
394

 

Thus, our bodily presence to each other is integral to ‘encounter’, “we may smile at each 

other or make our faces into masks, give ourselves to each other or withhold ourselves.”
395

 

As is the case in any given culture, there are conventions which mould the styles of this 

bodily encounter. Hence there is also ritual idiom, “continuous with the ceremonial of secular 

life, which shapes the styles of liturgical encounter with God –e.g. kneeling.”
396

 From this 

standpoint, it becomes clear that ‘encounter’ as it appears in Schillebeeckx’s theological 

application of it, presents itself as a linguistic term that is fitting to the Christian religion by 

virtue of God’s personal gift to humankind which has been consummating in the Incarnation; 

God addressing human beings as a human person amongst humankind.
397

  

Furthermore, Ernst suggests that the real merit and value of this idea [encounter] for theology 

is the “generality of its scope, its power to unify.”
398

 Therefore, Schillebeeckx’s treatise on 

the sacraments is far removed from the narrowly conceived theologies of the manualist 

writers where the sacraments were treated in “isolation from the rest of Christian and human 

experience, either as matter for specialists or as the object of a purely liturgical 

enthusiasm.”
399

 For him, the Christian religion must be understood as an encounter between 

God and humankind in Christ who is the primordial sacrament. This is the fundamental 
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principle of his theology and it is only when this point is recognised that it becomes clear that 

the sacraments should not be separated from “the whole economy of revelation in word and 

reality, a revelation of God in Trinity, of Incarnation, grace, the Church and indeed man and 

his destiny,”
400

 as it is only within ‘the economy of sacramental encounter’ that humankind 

can achieve the fullness of personal being.  

Schillebeeckx’s emphasises that human experience is the vehicle through which divine 

revelation is communicated, and therefore, divine revelation and human experience should 

never been contrasted. According to Schreiter, here ‘experience’ is understood as “wider than 

rationality or language,”
401

 it “encompasses the full range of human perceptions and 

activities, and also embraces events.”
402

  For him, all revelation is mediated to us through the 

channels of experience. However, this does not suggest that revelation is just another 

category of human experience. Rather, Schillebeeckx claims that “revelation offers its 

critique of our experience and ends up standing in dialectical relationship to it.”
403

 By 

positioning experience at the centre of his thought, Schillebeeckx commits to the 

concreteness of history. Therefore, it is not surprising that ‘concrete’ is one of 

Schillebeeckx’s most used adjectives.
404

 This commitment to history also led to his 

formulation of ‘orthopraxis’ as a key idea, the “rightness of belief must be expressed in a 

dialectic of theory and action not just theory alone.”
405

 By his situating the discussion of 

divine revelation within the context of human experience that Schillebeeckx developed an 

understanding of revelation that is far more than propositions and words. It enabled him to 
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demonstrate the way in which events can be revelatory and that “all these revelatory events 

come to be mediated by language but are never exhausted by language and concepts.”
406

 His 

theology encourages a perspectival approach; “every perspective contributes to our 

understanding, but no human perspective can claim absoluteness.”
407

 The way that 

Schillebeeckx understands the relationship between reality and language emerged from his 

apprehension of acts of faith as being points of encounter with mystery.
408

  

This point presents itself as fundamental to Schillebeeckx’s understanding of God and to the 

language that he utilises when speaking about the sacraments as encounters of God. For 

example, he outlines that while experience is understood by the use of rationality and 

concepts, it cannot be captured in concepts and rationality as the mystery encountered 

exceeds the limits of human comprehension and linguistic expression. Hence, he criticises the 

theology of the manuals. He observes that due to such theologies failing to distinguish 

between the unique mode of existence which is peculiar to humankind, and the manner of 

being, mere objective ‘being there’, which is proper to the things of nature, “[T]he 

intimateness of God’s personal approach to man is often lost in a too severely objective 

examination.”
409

 In the context of the Church and its sacraments humankind had become 

passive recipients of grace. Briefly stated, the personal communion with God who gives 

Himself to humankind forms the centre and core of Christianity, but by failing to make this 

careful distinction the theology of the manuals often obscured “the simple fact of encounter 
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with God.”
410

 This presents itself as the basis of Schillebeeckx’s sacramental conception. He 

approaches the sacraments from the standpoint of the idea of “human, personal encounter.”
411

  

According to Schillebeeckx, Christianity is above all a saving dialogue between humankind 

and the living God. For him, the core of Christianity is the relationship between the Creator 

and his creation, and this relationship finds its fullest expression in the Church and its 

sacramental life. Yet, he makes clear, that while humankind can reach God through creation, 

humankind cannot by its own powers establish any personal and immediate contact with God. 

The reason for this, says Schillebeeckx, is that “by means of his [humankind] natural faculties 

alone, man reaches God only in and through creation; that is to say, as the absolute principle 

of its being.”
412

 Therefore, humankind reaches God, in its human way, not as a person in and 

for himself, but by way of creation we affirm that God is a personal absolute in who the 

reason for the existence of humankind is found, and God therefore is the source of ultimate 

meaning to our creaturely life, thus humankind is able to desire a personal relationship with 

God. For Schillebeeckx, this is the “supreme possibility of our life in this world.”
413

 

However, as humankind is only able to reach God by way of creation this desire is by its 

nature powerless. He states that this desire is a mere “nostalgia for religion or for personal 

relationship with God.”
414

  As human beings left to ourselves we are unable to bring this 

desire to fulfilment, we find ourselves confined to the world in which we live, and its 

principles. It is only by grace that humankind can truly serve God as person to person.  

Bouyer’s made clear in his theology of the Word that God loves us and reaches out to us first. 

Likewise, Schillebeeckx emphasises that “[P]ersonal communion with God is only possible 
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in and through God’s own generous initiative in coming to meet us in grace.”
415

 It is as a 

direct result of God’s divine advance to meet us in grace that humankind lives in a “condition 

of active and immediate communication with the one who, in this relationship, becomes the 

living God.”
416

 For Schillebeeckx, this encounter of God and humankind, the act itself which 

can only take place on earth in faith, is salvation. He states that this encounter must be 

understood as involving a disclosure of God by revelation and a devotion to God’s service on 

the part of humankind. Like Bouyer, he claims that a richer understanding of divine presence, 

especially in relation to the sacraments, can be found in scripture. He outlines that where 

philosophy speaks of us of a divine presence which makes humankind aware of its 

creatureliness, that is, the creative act of God sustaining humankind in being, scripture speaks 

of the ‘indwelling of God’. This is an integral aspect of Schillebeeckx’s theology of the 

sacraments, he consistently emphasises the primacy of God in all things.
417

 

For Schillebeeckx, understanding divine presence as an ‘indwelling of God’ is far more 

profound and signifies “familiar living together of God the three persons and man.”
418

 For 

him, it is only when divine presence is understood in this way that one can even begin to 

speak of personal communion between God and humankind. He states that “[O]nly in grace 

does God’s presence in man blossom forth into an intimate and living communion.”
419

 This 

communion is only possible through our encounters with the risen Christ in the liturgical 

worship. According to Schillebeeckx, God is present to us in a “mediated immediacy, i.e., 

mediated through human history and through creation in such a way as to be made immediate 

or directly present.”
420

 For him, this is the core and centre of the economy of the sacramental 

encounter. The sacraments are acts of Christ. In the sacraments we encounter the divine 
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presence, the Kyrios, now in his Spirit-filled existence and it is by the virtue of this 

encounter, this mediated immediacy of the risen Christ that we participate in the Paschal 

Mystery, that is, in the mystery of salvation.
421

 This is the mystery that Schillebeeckx speaks 

of, that baffles the rationality and linguistic capabilities of humankind.  

Hence, similar to Bouyer, the theology of Schillebeeckx presents a far more developed 

understanding of the Church and the sacraments while still utilising the theological and 

historical insights of Casel throughout there theological reflection on the sacraments. With 

the modifications made by both Bouyer and Schillebeeckx, Casel’s theology was 

reformulated into a richer and more coherent theology. Hence, it is important that attention is 

now given to the Second Vatican Council’s teaching on the liturgy as it is here that Casel’s 

Mystical theology, having been modified and refined, came to be accepted at an official level 

of Church. 

3.5. The Second Vatican Council and the Official Acceptance of Mystery 

3.5.1. The Constitution on the Sacred Liturgy (Sacrosanctum concilium) (1963) 

The liturgical reform of Vatican II marked the high point of the liturgical renewal of the 

twentieth century. Josef Andreas Jungmann highlights that since the beginning of the 

liturgical movement a central concern of its renewal was its efforts to evoke the celebration 

of Eucharist, rather than, the cult of the Eucharist. Jungmann claims that “[T]he Council 

made these efforts its own.”
422

 In Sacrosanctum Concilium, the Council presents an enriched 

theology of the Eucharist. However, the Constitution did not change anything already 

presented in Mediator Dei. Rather, the Council further developed the teachings which 

Mediator Dei proclaimed. Still, it must be acknowledged that as a result of the Constitutions 
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brevity, it does not present the same level of analysis found in Mediator Dei. Instead, the 

Constitution provides a basic outline of a theology of the Paschal Mystery which must be 

understood in light of the theological developments which led to its promulgation. When this 

point is acknowledged the richness of its teaching can be truly apprehended. By given greater 

consideration to the Paschal Mystery itself, the Constitution marked the official acceptance of 

the centrality of mystery to theologies of the Eucharist. It presents for the first time, an 

acceptance of the insights raised initially by Casel at official levels of the Church. 

In addition, the language used by the Council in the Constitution is deeply rooted in scripture 

which stands in sharp contrast to the more scholastic inspired terminology of Mediator Dei. 

Thus, by engaging in a fuller way with the Paschal mystery, Sacrosanctum Concilium 

develops a theology of the Eucharist that is far more receptive of the Easter events and their 

unity. It emphasises not only the Eucharist as sacrifice, but as the memorial of Christ’s death 

and resurrection. Unlike Mediator Dei, the Constitution recognises in its treatment of Christ’s 

manifold-presence in the Eucharist that the risen Jesus is also present in proclamation of the 

Word. However, before engaging with the Constitution’s teaching on the Eucharist, it is 

important to examine Council’s teaching on the Paschal Mystery. 

3.5.2. The Paschal Mystery and the Nature of the Liturgy 

An analysis of Mediator Dei, as mentioned above, highlights the fact that the encyclical 

passed over the Easter mystery itself in total silence. This cannot be said of the Council’s 

teaching on the Eucharist which it understands as being principally a celebration of Christ’s 

Pasch; His Passion, Resurrection and Ascension. The most notable difference between 

Sacrosanctum Concilium and Mediator Dei emerges in their consideration of the Paschal 

Mystery and the nature of the liturgy. Placid Murray states that the Constitution differs from 

Mediator Dei “not materialiter, but formaliter: the elements are the same, but they are re-
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grouped in a unifying insight”
423

 in the Constitution. The Council’s insight, says Murray, 

emphasises that the Redemptive work of Christ is continued by Christ Himself through the 

liturgy. Christ’s Paschal Mystery, His dying which destroyed our death and His rising which 

restored our life, is mysteriously and efficaciously present in the liturgy and particularly in 

the Eucharist. For instance, the Constitution affirms that “[T]o accomplish so great a work, 

Christ is always present in his Church.”
424

 Murray states that this perspective is, at one and 

the same time, “biblical, liturgical and kerygmatic”
425

 as it considers the salvific work of 

Christ in the same manner as the New Testament writers.  

Article 6 of the Constitution emphasises the inseparability of both word and sacrament in the 

Church. This indissoluble relationship further develops the profound nature of the liturgy 

when it is understood in light of the apostolic preaching of the Gospels. Pierre Marie 

accentuates this point stating that: 

[B]ecause of their sacramental power the apostles not merely presented a verbal account of 

the mystery of Christ, an account which, for all the undoubted power of the Spirit 

accompanying it and working through it, remained an objective appeal to the mind and heart 

of those who heard it; they could too, in the Mass and the sacraments, actually bring the 

faithful into mysterious and efficacious contact with the Paschal Mystery of Christ itself.
426

   

Hence, the liturgy can be understood as a form of “preaching Christ to which a new 

dimension of reality has been given by God.”
427

  The whole message of salvation is presented 

in the liturgy and is ready to be acted on, as Cardinal John Henry Newman’s maxim 
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expresses “[L]ife is for action.”
428

 The entire Constitution, especially its understanding of the 

nature of the Liturgy, presents itself as a call to action, as a call to liturgical worship, in which 

the Christians actively participate in the Paschal Mystery itself.  

The Constitution understands and speaks of the Paschal Mystery in a more biblical manner 

than Mediator Dei. In particular, it develops an understanding of the Paschal Mystery as 

described by St Paul and St John. From a reading of the Constitution, three aspects emerge as 

being integral to its understanding of the Christian Mystery: “the Paschal Mystery is a single 

mystery; it is Christ’s victory; it is Christ’s passage from this world into the Father.”
429

 Here, 

the acceptance by the Council of Casel’s insights is clear as each of these principles have 

already been raised in his theology. However, it is also interesting to note that the first two 

points as they appear in the Constitution find there inspiration in the Gospel of John rather 

than in the writings of St Paul.  

Firstly, the unity of the Paschal Mystery is expressed by the evangelist in John 11:51-52 on 

Caiaphas’s prophecy: “…holding as he did the high priesthood in that year, he was able to 

prophesy that Jesus was to die for the sake of the nation; and not only for the nations sake, 

but so as to bring together into one all God’s children, scattered far and wide.” Here, it is 

clear that not only is Christ’s death one mystery with His resurrection, and directed towards 

it, but the same movement incorporates the redemption of humankind.
430

 The Constitution 

connects our death with that of Christ’s in its teaching on the funeral rite. In article 80 it 

states that the funeral ceremony should “express more clearly the paschal character of 
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Christian death.”
431

 It emphasises that the funeral rite should better communicate that 

Christian death is patterned on the death and resurrection of Christ.  

Secondly, the victory of Christ in His Paschal Mystery is another scriptural image best 

illustrated in the Fourth Gospel. Murray states that “the Resurrection does not only follow 

after Jesus death – it springs from it.”
432

 It is within this context that the Constitution 

understands the Paschal mystery as victory. This is also a clear example of the way in which 

the Constitution covers a scholastic formulation in scriptural language, in this instance, the 

doctrine of merit and satisfaction.  

Finally, the third aspect of the Paschal mystery that is taken up by the Constitution is that of 

Christ’s passage to the Father. Murray suggests that this is “the leitmotiv of the whole Paschal 

Mystery.”
433

 Christ through His death on the Cross has passed from this world to the Father 

and to the liturgy. This affirmation is the richest and most profound of the biblical themes on 

the Paschal Mystery. This biblical motif has been discussed at length in our analysis of St 

Paul’s understanding of the Cross, particularly in the way it appears in the theology of Casel, 

and its later development by Bouyer and Schillebeeckx in their theology. Yet, it is the words 

of St Leo the Great (461 AD) which give it clearest expression, ““[W]hat was visible in our 

Redeemer has passed over to the sacraments (or mysteries).”
434

  

These three principles form the centre of Constitution’s presentation of the Paschal Mystery. 

Its understanding of the Christian mystery is firmly rooted in scripture where the Paschal 

Mystery is resolutely situated at the centre of Christ’s salvific work. Murray states that the 

Mystery “insists on the positive result: the gift of the Spirit who will bring us to the Father, 
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rather than on the negative one – the destruction of sin.”
435

 This is the Mystery which the 

Constitution situates at the centre of the liturgy. 

The Council places Christ’s own action, His redemptive work, at the fore front of the 

sacraments and of their efficacy. Here, Schillebeeckx’s influence is clear, specifically his 

understanding of the sacraments as acts of Christ. While the Constitution does not use 

Schillebeeckx’s term ‘encounter’ in its teaching on sacramental efficacy or in the text in 

general, it does refrain from the impersonal phrase opus operatum, ‘the thing done’. Instead, 

the Council uses a significantly more personal phrase, Christus praesens adest meaning 

‘Christ is at hand, Christ is here.”
436

 The Constitution emphasises the importance of the 

response of faith required in the recipient. It revitalises scholastic terminology by referring to 

the sacraments as sacramentum fidei.
437

 However, it is important to highlight that the 

emphasis placed on faith by the Council does not situate the entire reality of the sacrament in 

the subjective disposition of the recipient, nor does it take away from the efficacy of the 

outward rite.
438

 While the Council safeguards the efficient causality of the sacraments in 

article 59, it also outlines that the sacramental signs should not only test but nourish the faith 

of believers. It insists that the sacraments are not meant to hide what is contained in them, but 

reveal it: the sacraments “are a bridge to grace, not a barrier between us and grace.”
439

 This is 

outlined by the Council in article 59:  

The purpose of the sacraments is to sanctify men, to build up the body of Christ and finally to 

give worship to God; because they are signs they also instruct. They not only presuppose 

faith, but by words and objects they also nourish, strengthen and express it; that is why they 
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are called ‘sacraments of faith’. They have indeed the power to grace, but, in addition, the 

very act of celebrating them effectively disposes the faithful to receive this grace fruitfully, to 

worship God duly and to love each other mutually.
440

 

Here, Marie-Dominique Chenu highlights that the Christian sacraments are best understood 

as possessing an “historical coefficient.”
441

 This implies that when considering the 

sacraments, particularly the Eucharist, not only should we take their natural symbolism into 

account, but also Christ’s own choice of these elements.
442

 Within the context of the 

Eucharistic celebration, the elements of bread and wine do not simply symbolise spiritual 

food; rather, the adjacency of these elements communicates to us further of body and blood, 

because Christ Himself wished it so.
443

 Therefore, the historical coefficient is best 

apprehended as being essentially a Paschal reference, connecting the Eucharist with the 

Paschal Mystery.
444

 This connection is of the utmost importance if we are to understand the 

Constitution’s teaching on the Eucharist. The Council constantly insists that the Paschal 

Mystery is actively present and efficaciously encountered, in all its unity, in the Eucharist. 

Here, it is essential that attention turns to the Councils teaching on the Eucharist and its 

relationship with the Paschal Mystery. 

3.5.3. The Eucharist and the Paschal Mystery 

In its treatment of the Eucharist, the Council found the insights initially raised by Casel to be 

theologically fruitful.
445

 From the beginning of the Constitution, the Council situates the 
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Eucharist in the line of the Paschal Mystery stating that “[F]rom that time onwards the 

Church has never failed to come together to celebrate the Paschal Mystery; reading those 

things ‘which were in all the scriptures concerning him’ (Lk 24:27), celebrating in the 

Eucharist in which ‘the victory and triumph of his death are here again made present’ and at 

the same time giving ‘thanks to God for his unspeakable gift’ (2 Cor 9:15) in Christ Jesus, ‘in 

praise of his glory’ (Eph 1:12), through the power of the Holy Spirit.”
446

 Here, the biblical 

emphasis of Sacrosanctum Concilium is clear. The Council uses the language of scripture and 

avoids the technical terminology of doctrine whenever possible. Yet, it must be said that such 

terminology is necessary when dealing doctrinal matters that are particularly delicate. The 

Council provides a concise yet rich description of the Eucharist in article 47.  

Here, Casel’s thought finds true expression. Finding inspiration in the writings of Augustine, 

the Constitution speaks of the Eucharist as a “memorial of His [Christ’s] death and 

resurrection, a sacrament of love, a sign of unity, a bond of charity,
447

 a paschal banquet in 

which Christ is eaten, the mind is filled with grace and the pledge of future glory is given to 

us.”
448

 The Constitution emphasises that the Mass is precisely the same Paschal Mystery of 

Christ, but in a sacrament mode. It insists that the mystical body participates in the Paschal 

mystery in every Eucharistic action that celebrates the mystery of Christ’s Pasch. Therefore, 

it is apparent that the Council makes a clear connection between the Christ’s Paschal Mystery 

and the Eucharist. It makes this connection more profoundly than that described in Mediator 

Dei by engaging with the nature and power of the Paschal Mystery itself. By approaching the 

liturgy in this way, the Constitution presents a richer understanding of the manifold presence 

of Christ in the Eucharist. The Council outlines that Christ is truly present by His Word when 

the mystical body gathers in worship. 
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3.5.4. Christ’s Presence in the Liturgy by His Word 

In article 7 the Council gives a clear outline of the manifold presence of Christ in the 

Eucharist stating that Christ is present in: 

[1] the sacrifice of the Mass, not only in the person of His minister, "the same now offering, 

through the ministry of priests, who formerly offered himself on the Cross", but especially [2] 

under the Eucharistic species. By His power He is present [3] in the sacraments, so that when 

a man baptizes it is really Christ Himself who baptizes. [4] He is present in His Word, since it 

is He Himself who speaks when the holy scriptures are read in the Church. He is present, 

lastly, [5] when the Church prays and sings, for He promised: "Where two or three are 

gathered together in my name, there am I in the midst of them" (Matt. 18:20).
449

 

Although this statement reaffirms the teaching of Mediator Dei, there is one very important 

addition made by the Council, which is, “[H]e is present in His word, since it is He Himself 

who speaks when the holy scriptures are read in the Church.”  Here, the influence of 

Bouyer’s theology of Word of God is clear. The Council places further emphasis on this 

mode of presence stating that, “[F]or in the liturgy God is speaking to His people; Christ is 

still proclaiming the Gospel.”
450

 This point is also reaffirmed by Paul VI in his encyclical 

letter Mysterium Fidei (1965) where he writes that the scriptural word “… is not preached 

except in the name of Christ, by the authority of Christ and with the assistance of Christ, the 

Incarnate Word of God.”
451

 In the Constitution Christ’s mode of presence in the Word is 

emphasised only in the context of the reading of Scripture in Church. This is a significant 

point. The reading of Scripture ‘In Ecclesia’ is not understood as meaning merely the reading 
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of Scripture within the four walls of the Church building while Mass is being celebrated. 

Rather, here “in Church” is signifies a much deeper reality. The Ecclesia – in this context Her 

real nature – must be understood in the manner that the Constitution makes clear in article 2:  

It is of the essence of the Church that she be both human and divine, visible and yet invisible 

equipped, eager to act and yet intent on contemplation, present in this world yet not at home 

in it; and she is all these things in such wise that in her the human is directed and subordinated 

to the divine, the visible likeness to the invisible, action to contemplation, and this present 

world to that city yet to come which we seek. 

It is only within this interpretation of Church that the Constitution speaks of Christ being 

efficaciously present in the action of reading Scripture. When sacrae Scripturae is read in 

and to this Ecclesia, it is “Christ himself who is there – in the present, not just as a voice from 

the past – still proclaiming the Gospel to His Church.”
452

 Hence, the Constitution outlines 

that all other reading of Scripture, either in group meetings or in private, or in paraliturgical 

services, cannot be considered to be of the same efficacy as when the Word is read in the 

liturgy of the Ecclesia.
453

 Instead, such actions must be understood as an ‘overflow’ from the 

proclamation of the Word in liturgical worship.
454

 However, if this mode of Christic presence 

is to be properly understood then Scripture must first be considered as a message not a text. It 

is only then that the liturgical gathering can be seen as the connatural setting for the 

proclamation of that message.  

It is clear, therefore, that the Constitution has enriched our understanding of the manifold 

presence of Christ in the Eucharist with the addition of His presence in the His Word. It 
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presents Christ’s presence in His Word as a reality that is not in opposition to His presence in 

the sacred species but as being in intimate relation with it. At the words of consecration the 

words of Christ are gathered up and are assumed anew, by Christ Himself, so that the 

symbols of bread and wine become the body and blood of Christ, the Word Incarnate. Hence, 

the message of Scripture which surrounds the sacraments, and especially the Eucharist, is 

best expressed by Scripture itself “[T]he word of God is something alive and active; it cuts 

more incisively than any two edged sword…No created thing is hidden from it (Heb 4:12-

13).” 

3.6. Conclusion 

As this discussion has demonstrated, theological reflection on the Eucharist must place the 

Paschal mystery at its centre. It is only when theologians are truly receptive to the mystery of 

Christ that the inexhaustible richness of the Eucharist can be recognised. This revitalised 

appreciation of Christ’s Passion, Resurrection and Ascension initially sparked by Casel and 

then taken up by theologians involved in the liturgical renewal of the twentieth century, such 

as Bouyer and Schillebeeckx, presents a richer context for theological reflection on the 

Eucharist. With the insights of such writers, Vatican II was able to better communicate with 

believers the various ways in which one encounters the risen Christ in the Eucharist. 

However, while the Constitution recognises that Christ’s Pasch is active and efficaciously 

encountered in the Eucharist, it makes no mention of the transformative power of the 

faithful’s encounters with the risen Christ. While placing the Paschal mystery at the centre of 

liturgical worship it says nothing of the transformative power of Jesus’ resurrection that is 

experienced through the Spirit in the liturgy which transforms the life and thought of 

believers. Still, it is important that it is understood that this point does not diminish the 

liturgical reform inaugurated by Constitution.  
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Likewise, it must be acknowledged that the theology of those involved in the liturgical 

renewal of the twentieth century stands in sharp contrast with the rigid theological reflection 

of the neo-scholastic manuals. The dynamic theology Casel and his colleagues who were 

involved in the liturgical reform provide a revitalised receptivity to the mystery of Christian 

worship. From their efforts, a significantly more dynamic context for theological reflection 

on the Eucharist has emerged, enabling emphasis to be placed on Christ’s manifold presence, 

particularly through His Word. At this point it important that attention is given to theologies 

of the Eucharist which developed after the Council. In Chapter Two it was highlighted that 

O’Collins, Kelly and Bermejo claim that a strange neglect of Christ’s resurrection still 

persists in theologies of the Eucharist. In what follows, this claim will be examined, 

particularly in relation to post-conciliar theologies of the Eucharist. 
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Chapter Four 

Has an Appreciation of the Resurrection Flourished in Post-Conciliar 

Theologies of the Eucharist? 

 

4.1. Introduction 

In this chapter the views of three post-Vatican II theologians will be analysed, namely, Jean-

Luc Marion, Louis-Marie Chauvet and Herbert McCabe, with a view to establishing how 

they utilise the insights of post-modern philosophy and theology to develop a richer 

appreciation and receptivity to the dynamics of humankind’s encounters with the risen Christ 

present in the Eucharist. It will be argued here that while such theologians of the Eucharist 

present significant insights concerning the importance of the dynamics of presence and 

absence to our encounters with the risen Christ, such theologians fail to let the risen Jesus 

shape their theology in a more comprehensive and meaningful way. However, before we can 

attempt to give an adequate treatment of the theology of Marion, Chauvet and McCabe, it is 

important that we first understand the context in which each of these writers is operating. 

Discussion will begin by engaging with Martin Heidegger’s critique of western metaphysics 

which has exerted significant influence on said theologians in their understanding of presence 

and the Eucharist. 

4.2. Understanding Presence in a ‘Postmodern’ Context 

4.2.1. Heidegger’s Critique of Western Metaphysics 

According to Glenn Ambrose, the critique of metaphysics as an onto-theology is commonly 

associated with postmodern philosophy and theology.
455

 He suggests that the postmodernist 
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suspicion of all types of foundational approaches manifests itself in a critique of metaphysics 

which gives way to a “rejection of metaphysics and a call to its end.”
456

 The genesis of this 

nonfoundationalism can be traced back in several lines of thought: “from Friedrich Nietzsche 

to Michel Foucault, from Ludwig Wittgenstein to Richard Rorty, or from Heidegger to many 

of his interpreters.”
457

 However, it is the line which begins with Heidegger and extends to his 

French interpreters, such as Maurice Merleau-Ponty and Jean-Luc Marion, that is of the 

utmost importance for this discussion. Yet, it must be said that this section does assume the 

risk of neglecting depth for the sake of clarity, narrow focus for the sake of brevity, and it 

may be said that it projects an alien schematization for the purpose of simplification. 

However, its purpose is to lay out the central contours of Heidegger’s thought and highlight 

certain concepts that are integral to an understanding of what Marion, Chauvet and McCabe 

are attempting to establish in their post-conciliar theologies. 

4.2.1.1. Being and Time 

In his book Being and Time,
458

 Martin Heidegger furthered the break with Modern 

philosophy by bringing together both being and knowing in his project of fundamental 

ontology, in such a manner, that necessitates a fundamental inquiry about that “creature in 

whom this question of being arises, namely, human being or Dasein.”
459

 He states that the 

providential goal of Being and Time is the “understanding of time as the possible horizon of 

every understanding Being.”
460

 Hence, Being and Time is perhaps best understood as a 

phenomenological attempt to answer the question of Being through a careful analysis of 
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Dasein. Here, the term Dasein should be understood “as the be-ing of the human being.”
461

 

For Heidegger, human beings exist in a mode of being that is animated by an understanding 

of Being that involves, principally, a recognition of the difference between Sein and Seinde 

[Being and beings]. Thus, for him, human beings are utterly unique as this mode of being is 

particular to humankind.  

By the term Seinde he means ‘things-that-are’, this term simple refers to what metaphysics 

has commonly called ‘objects’ or ‘the given’. Ambrose suggests that “‘things-that-are’ come 

to be understood quite differently from the ‘objects’ of metaphysics on the basis of 

Heidegger’s account of the true nature and meaning of Sein.”
462

 Unlike his Seinde, 

Heidegger’s Sein possesses a more elusive character. Similar to Immanuel Kant, Heidegger 

claims that Sein does not signify ‘something’ that all entities have in common nor is it one 

entity among others, for him, it is not a real predicate.
463

 Rather, Sein is perhaps best thought 

of as being more verb than noun. From this standpoint, Sein can be seen as an event or 

process by which Seinde are made manifest. Thus, “Sein has more to with the showing of 

particular Seinde.”
464

 Here, it is worth noting that while the standard translation of Sein and 

Seinde as Being and beings is used for the remainder of this section, it important that we 

guard, as Heidegger did, against the “nominalization of Being”.
465
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Ambrose states that the ‘hypostatization of Being’ is a prevailing problem within traditional 

metaphysics. This persistent deficiency is one of the main targets of Heidegger’s critique of 

western metaphysics.
466

 He argues that philosophical thought has repeatedly forgotten the 

difference between Being and beings. He claims that it is has often stayed within a thought 

structure that centred on an original forgetting of the difference between them. He argues that 

although thinkers from Plato onwards have reflected on the nature of Being, none have truly 

asked the question of Being nor have they reached the truth about it. 

For Heidegger, in classical metaphysics particular beings are apprehended in an incomplete 

or distorted manner. He claims that they are designated as that which is ‘given’ or what is 

present to us and for us. For him, it is precisely because beings ‘present-at-hand’ 

[Vorhandenheit] are experienced as being subject to the ravages of time that the 

metaphysician assumed it logical to suggest that a permanent and unchanging foundation 

existed for their Being. Briefly stated, the metaphysician proposed that a most perfect Being 

exempt from the effects of time served as the ground or cause of all particular beings.
467

 

Heidegger states that this is the exact manner in which traditional metaphysics has thought of 

Being. Therefore, western philosophical ontology can be justly judged to be an onto-theology 

because it has relied on the projection of an idea of a perfect Being.
468

 Ambrose proposes that 

it can be understood as a metaphysics of presence, “because the understanding of Being is 

derived solely from the presence of beings.”
469

 As the title of Being and Time suggests, a 

central goal of Heidegger’s work is the assertion of time into discourse concerning Being. 
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While presence and substance prevailed in classical ontological reflection, Heidegger’s 

thought was dominated by temporality. Ambrose claims that temporality plays such a central 

role in Heidegger’s thought that perhaps the title of his book should have been ‘Time and 

Being’.
470

  

4.2.1.2. Temporality and Dasein 

The centrality of temporality for Heidegger emerges in his initial analysis of Dasein. Here, he 

outlines that temporality is the primordial constitution of Dasein and that this point presents 

itself in three significant ways. Firstly it concerns the mode of existence particular to human 

beings, that is, the way in which the human mode of being is always a “being there” in a 

particular time and place.
471

 However, Heidegger suggests that this ‘being-there’ in a time 

and place is not necessarily a choice. This aspect of our being leads Heidegger to speak of the 

“throwness” [Geworfenheit] or the “facticity” [Faktizitat] of Dasein.
472

 Heidegger suggests 

that Dasein is not the master of its genesis and that Dasein finds itself standing in “referential 

dependence” to other beings.
473

 This brings us to the second way in which the importance of 

temporality emerges in Heidegger’s thinking; the sense of mortality with which human 

beings live. 

For Heidegger, human beings live with an awareness that “things do not have to be and in 

fact will not always be.”
474

 This becomes more pronounced when we consider that human 

beings live with the knowledge that the same fact of existence is true even of them. Thus, to 
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deny this ‘being towards death’ is to deny an integral truth of our existence. For Heidegger, 

our finite transcendence is intrinsically connected to death which he understands to be the 

‘ultimate potentiality’ of Dasein.
475

 Ambrose states that, “this means that Dasein’s ‘ultimate 

concern’ [Sorge] is for itself as finite transcendence.”
476

 This is not simple a concern for 

Dasein’s own being, rather, as Dasein is always a ‘being-with’ there is also a concern for 

other beings which speaks to a referential dependence.
477

 This leads us to the final way in 

which temporality occupies a central role in Heidegger’s thought. 

For Heidegger, the human mode of being is lived historically; it is open to time – past, 

present and future. This receptivity or openness to time actually makes the definitive line 

between past, present and future too difficult to draw. It presents the past as the condition of 

possibility for the present and the future as the non-identical repetition of the past.
478

 William 

Richardson further emphasises this point, stating that, “[T]here-being’s coming is to a self 

that already is-as-having-been to such an extent that it’s coming is a type of return; on the 

other hand, There-being is what it has been only as long as the future continues to come.”
479

 

Put simply, human existence never concerns only the present. Richardson also makes this 

point:  

[S]o it is that, in the structure of There-Being’s transcendence, existence consists in the 

coming [future] of Being to a self that already is [past], rendering manifest the Being of 

beings with which it is concerned [present].
480
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Hence, temporality presents itself as the horizon of Being as human beings live in the 

“horizon of a past whose institutions, embodied in language and social structures, give shape 

to the present and trajectory to the future.”
481

 This then highlights that the ‘throwness’ of 

Dasein is concerned with the way in which “the past projects a future, or rather possible 

futures, ahead of itself.”
482

 Therefore, for Heidegger, the goal of fundamental ontology can 

only be reached through an analysis of Dasein. However, the reason why Heidegger held this 

point of view must be observed if one is to understand his insight.  

In his Heidegger and the Project of Fundamental Ontology,
483

 Jacques Taminiaux highlights 

that a recollection of the history of philosophy complicates the meaning of Being as it 

presents a plurality of meanings: for instance, life, existence, subsistence, actuality, and 

presence.
484

 It is important to recognise that Heidegger did not want to totally renounce such 

meanings of Being and construct a new philosophy in their wake that would escape the 

mistakes of the philosophers of the past.
485

 Rather, he poses the question of a potential unity 

of the manifold meaning of Being. Heidegger believed that the key to the formation of such a 

unity could be discovered in Husserl’s phenomenology.  

According to Taminiaux, Husserl suggests that the most fundamental perception, 

intentionality, involves a pre-understanding of the Being of beings.
486

 He proposes that 

implicitly every account of Being and experience presupposes some knowledge of Being. For 

Heidegger the human being is, in a sense, already a ‘metaphysical’ creature because Dasein is 

vitalised by an apprehension of Being. Richardson alludes to this stating that Heidegger’s 

                                                           
481

 Ambrose, The Theology of Louis-Marie Chauvet: Overcomming onto-Theology with the Sacramental 

Tradition, 13. 
482

 Ibid. 
483

 Jacques Taminiaux, Heidegger and the Project of Fundamental Ontology, trans. Michael Gendre (Albany: 

SUNY Press, 1991). 
484

 Ibid., 115. 
485

 Ambrose, The Theology of Louis-Marie Chauvet: Overcomming onto-Theology with the Sacramental 

Tradition, 13. 
486

 Taminiaux, Heidegger and the Project of Fundamental Ontology, 115-16. 



119 
  

Fundamental Ontology examined what Kant referred to as the “natural propensity” of human 

beings for metaphysics.
487

 Therefore, what is it about the mode of existence peculiar to 

human beings that yields and possesses this understanding? 

Here, Heidegger emphasises our finite and ecstatic temporality. He suggests that human 

beings are the ‘very self-consciousness’ of Being and Time. He proposes that the ‘facing 

towards death’, and the existence in time that self-consciousness implies, brings with it a 

unique perspective of the Being of beings.
488

 The perspective accepts the fact that beings 

come and go and that they do not need to be, and yet, will always be. Hence, for Heidegger, 

temporality, the primordial constitution of Dasein, is also the horizon for the “intelligibility 

of the manifold meanings of Being.”
489

 This point is even addressed in the title of Part One of 

Being and Time: ‘The Interpretation of Dasein in Terms of Temporality, and the Explication 

of Time as the Transcendental Horizon for the Question of Being’.  

Heidegger claims that the ‘oblivion of Being’ [Vergessenheit] is a outcome of the 

“inevitability of the fall of Dasein.”
490

 Heidegger portrays the fall of Dasein as a lapse into 

‘everydayness’ [Alltäflichkeit] which is a condition of human existence governed only by a 

vision of beings as ‘present-at-hand’ [Vorhandenheit]. Here, “beings become objects 

exhaustively defined by subjects and their tradition of interpretation.”
491

 In ‘everydayness’ 

Dasein encloses itself within a certain kind of world [Umwelt] which erects itself as a closed 

totality and therefore betrays Dasein’s essential openness. Hence, this view is not only 

anthropocentric as all objects are intrinsically referred to one another and ultimately to their 

‘master’, it is also ethnocentric because this human ‘master’ is always situated within a 
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particular tradition closed off from the other and the otherwise.
492

 From this standpoint, 

‘everydayness’ masks the truth and depth of Being by perceiving beings as one-dimensional. 

This then leads to a mutilated understanding of beings as simply” the ‘given’ for us.”
493

  

However, Ambrose states that an even more dangerous effect follows from the direction of 

this gaze of ‘everydayness’ onto humankind itself. He suggests that the gaze of 

‘everydayness’ which occupies a foundational position for a metaphysics of presence, “all too 

easily leaves one with the impression of a one-dimensional humanity caught in a dialectical 

conflict, not unlike that of a master and a slave, because each ‘subject’ is always at risk of 

becoming mere ‘object’ for another.”
494

 While Heidegger’s critique of ‘everydayness’ is 

severe, it would be a misinterpretation to suggest that he means to abandon the vision of 

beings as ‘present-at-hand’.
495

 If this point is not recognised, it would be to attribute a purely 

Romantic vision to his philosophy, a view in which the engineer and the poet cannot co-exist. 

While Heidegger is most certainly inspired by the German Romanticist tradition – 

particularly Hölderlin – his philosophical vision of a best possible world requires both the 

poet and the engineer. Furthermore, ‘everydayness’ as Heidegger understands it relates 

significantly to the world of work [Werkwelt], a place were ‘Things’ are tools and 

instruments for survival.  
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Therefore, for Heidegger the problem is not the world of ‘everydayness’, but a metaphysics 

that is built upon “this partial, not even essential, vision of things.”
496

 Heidegger’s critique of 

‘everydayness’ acts as a catalyst for a break with the habitual way of ‘thinking’ about the 

world and prevents the ‘engineer’ from dictating a metaphysics. Thus, “Beings are not 

essentially instruments for us nor can we master them.”
497

 For example, consider the Rhine, 

engineers may successfully construct a dam on the Rhine, but the ‘riverness’ of the Rhine 

will eventually come to transcend any human structure meant to subdue its essential nature. 

Here, it is important to observe Heidegger’s use of linguistic metaphors when describing 

Being and what he considers the call of Being.    

4.2.1.3. The Call of Being 

Linguistic metaphors such as Saying [Sage], Calling [Ruf] and Tolling [Galäut] appear 

frequently in Heidegger’s later writings. Using such terms, Heidegger celebrates the poet as 

the one who is charged with listening to Being. Here, the way in which Heidegger commits to 

a phenomenological approach emerges from his focuses on how things announce themselves. 

Heidegger draws upon the perspectives of the poet and the engineer in the context of viewing 

the Rhine in order to demonstrate the difference in attitude and response when each 

encounters the river.
498

 For example, when the engineer sees the Rhine he views it as a source 

of energy and sets out to use it as such. The attitude of the engineer is instrumental: the river 

is viewed as a source of energy and should be utilised to yield something for us but by 

responding in this way the Rhine – the other – is sacrificed.
499

 However, the attitude and 

response of the poet is quite different. He/she allows the Rhine to appear in its full 
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significance and preserves it. Joy Vail states that the poet does this by calling attention to the 

multiple meanings of the Rhine, for example: “assembler and relater of men, as wandering 

expanse, as giver of nourishment and life, as gift of nature, as separator of man, as destroyer 

of life.”
500

 In this perspective the river is seen as relating to more than just a particular self-

interest of humankind, it is a potential focal point of ‘the fourfold’: “earth, heaven, gods, 

men.”
501

 Ambrose claims that the attitude and response of the poet “peers closer into the 

original revealedness of things-that-are.”
502

 Hence, the poetic vision is more applicable to 

phenomenology as the perspective of the poet presents a richer approach concerning the truth 

of Being. 

For Heidegger, the Pre-Scocratic concept of aletheia, a term which signified the 

unconcealedness of that which is present to us, is central to the truth of Being. Aletheia 

characterised the process itself of the showing of things-that-are. However, he highlights that 

aletheia also involves the ‘withdrawal of Being’ [Entziehen sich or Entzug] from the very 

beings which Being brings into presence.
503

 Hence, we must contemplate Being in terms of 

temporality. When approached in terms of Time it becomes clear that the presence of things-

that-are is always only a happening or event in the temporal sequence of the present. 

Therefore, for Heidegger, “[T]hings-that-are or that which is presen(t)ce constitute both a 

presence and an absence of Time and Being.”
504

 Ambrose emphasises this point, and states 

that the phenomenological and poetic vision of beings in their original revealedness is a: 
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…recognition of beings in an open moment, suspended between an absent past and future, 

and constantly happening now in the present as well as a recognition of Being as abiding in 

the uprising/dissolving that the passage of time so amply signifies.
505

  

Preserving this original revealedness is important. For Heidegger, it assists in highlighting a 

way of seeing the world of the giving as a gift.
506

 Heidegger’s engagement with the process 

of self-showing (aletheia) aims to uncover what is most elementary in relation to the given, 

the given itself, which Vail claims can be understood as the expression of Being.
507

 This 

point is also implied implicitly by Heidegger when he speaks of Being itself as ‘it gives’ [es 

gibt].
508

 However, it is important to highlight that he urges caution concerning es gibt.  

Heidegger argues that, while Being both gives and is given, it is imperative that emphasis is 

placed on the ‘gives’ rather than the ‘it’ as its essence is the given. However, while 

Heidegger’s insights have proved useful in for theological reflection, he makes clear in his 

treatise that, in his opinion, Being itself should not be understood in the sense of the giving 

with God. On this point he is adamant that for him, Being is not God and thus any connection 

between God and Being would be rejected by him. For Heidegger, while Dasein is vitalised 

by an apprehension of Being, Being itself remains a mystery for Dasein. This mystery is 

unavoidable as Being can only be understood in is totality when Dasein steps out of Being. 

This is impossible as Dasein is constituted by its relationship to temporality and Being. John 
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Milbank states that this why Being remains a mystery and it is therefore in manner eternally 

absent, yet, at one and the same time, present in a temporal series of beings.
509

 

Although Heidegger initially emphasised Dasein and its transcendental understanding of 

Being, Taminiaux highlights that he later placed emphasis on aletheia and the “enigmatic 

interplay of reverse and unconcealing of the unveiling of Being.”
510

 For Heidegger remaining 

open to Being is an “openness to Mystery” [Offenheit für das Gelassenheit] is essential.
511

 

Closing oneself off from this Mystery, by lapsing into ‘everydayness’, would be to renounce 

aletheia and temporality. Heidegger alludes to this in his later writings when he speaks of 

Dasein as a response [ent-sprechen] to the ‘Call of Being’.
512

 He claims that ‘letting-be’ 

[Gelassenheit] is the appropriate response to Being as Mystery. In his Beyond the Post-

Modern Mind,
513

 Hudson Smith gives a rather perceptive translation of Gelassenheit by 

quoting an unknown source. He translates Gelassenheit as “a reverent, choiceless letting-be 

of what is in order that it may reveal itself in the essence of its being.”
514

  

Ambrose states that Gelassenheit then should be understood as “both an affirmation and 

relinquishment,”
515

 as Gelassenheit embraces both a ‘yes’ and a ‘no’ to the sphere of 

‘everydayness’.
516

 Here, the reason why Heidegger emphasises the co-existence of both the 

engineer and the poet becomes clear. The ‘yes’ in this context fits the perspective of the 

engineer as humankind utilises beings as instruments for survival. However, the ‘no’ comes 

from the poet, as it is essential that one never exhausts their being and thus destroy their 
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integrity. Veil accentuates this point, he claims that to see things truthfully requires ‘letting 

them be’, this involves both openness to a more original revealing of beings and a resolution 

to ‘let-Being-let-be.
517

 In ‘letting-Being-let-be’ the concept that beings in their be-ing are gift 

becomes more pronounced. Apprehending things-that-are as gift requires the acquisition of a 

different attitude, one that is conscientious and respectful [Sorge]. Therefore, for Heidegger, 

the courage to let-be prevents the fall of Dasein as well as its act of presenting which 

enslaves beings and forgets the ontological difference.
518

 For Heidegger, the poet presents the 

clearest expression of this resolve to let-things-be.  

4.2.1.4. Poetic Thinking 

According to Heidegger, the poet sustains this resolve to let-things-be by their use of 

language. Heidegger’s writings also emulate the method of the poet as he consistently 

unlocks “the power of language.”
519

 Similar to the poet, he strove to uncover the rich 

meaning that is found at the heart of language. For him language, like Dasein, is subject to 

being economized by ‘everydayness’. He proposes that when language lapses into 

everydayness the original revealedness of words get lost along with their depth and varied 

meaning. Thus, language itself is subject to a fall. Here, Heidegger’s concern is etymology. 

He presents the etymology of common words that had come to be forgotten or were once 

known but are now ‘unthought’. Heidegger’s interest in etymology can be linked to his desire 

to rehabilitate language.  

Initially, this restoration of language is an implicit aspect, but later made explicit, of the 

‘overcoming’ of meta-physics and fundamental ontology. This is an essential point for 

Heidegger as language can carry the history of the revealedness of Being. He makes this clear 
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stating that “language is the house of being,”
520

 this implies that language is the place where 

Being presents itself. Hence, Heidegger writings manifest a desire to be a ‘great listener’ like 

the poet. His perspective provides a richer way of thinking, one that is less inclines to thrust 

the rigid and narrow interests of the subject. By thinking this way, his thought is more open 

and responsive to things at hand.   

Heidegger argues that western philosophical thinking has been blinded by a metaphysics of 

presence, to such an extent, that writers rarely ever engage in thinking. Such metaphysical 

‘thinking’ follows a strict logic which is focused on the attainment of certainty. Such logic 

fits well with the climb of modern science coupled with mathematics as project a vision of 

things within a uniform space-time thus enabling one to see all bodies, places and motions as 

alike.
521

 The method of metaphysical ‘thinking’ brings an a priori mathematical scheme to 

the study of beings and is only applicable to beings in their presence. Therefore, Heidegger 

claims that such a method forgets the absence or withdrawal of Being, it neglects “what calls 

for thinking.”
522

 It is imperative, according to Heidegger, that this mathesis is unlearned or 

forgotten if we are to truly think.  

Heidegger’s thinking emulates the mystic or artisan, but this kind of thinking is grievously 

undervalued in a scientific culture which exalts a rigid logic or calculative contemplation. 

Heidegger strove to unshackle thought from this manner of thinking in the hope of releasing 

thinking into its essence. For Heidegger, “true thinking is engaged by Being and therefore is a 

response to the matter at hand.”
523

 In his What Calls for Thinking?
524

 Heidegger explains this 
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point by using the example of a cabinetmaker. Here, he proposes that the cabinetmakers are 

persons who are truly called into thinking in their work.
525

 

He highlights that, as an apprentice, the cabinetmaker learns more than just the forms of 

cabinets, the technical skill, and the tools of the trade.
526

 Rather, the most significant aspect 

of the cabinetmaker apprenticeship is way in which he is taught to observe and respond to the 

nature of a variety of different kinds of wood.
527

 The cabinetmaker sees ‘slumbering’ in the 

wood as a form that calls forth. Heidegger suggests that words evoke such a seeing for the 

poet or artisan. He proposes that each is subject to being called, thus, they cannot simple 

respond in an act of mastery asserting their own demands. He insists that the call is more akin 

to an invitation and emphasises that if one attempted to master the call, it would be a failure 

to acknowledge it as a gift.
528

 For Heidegger, it is by a mathesis which projects a ‘thingness’ 

on beings which leads to a denial of an essential aspect of ones be-ing.
529

 He states that a 

greater receptivity of or letting-be of Being is what characterises true thinking. 

For Heidegger, thinking is above all discursive and its power is to accurately respond to the 

call of the truth. Thus, ‘Being’ is bound to the unique qualities of language. Despite the 

inclination of language to lapse into ‘everydayness’, it is still in the element of Being. 

Ambrose states that this has nothing to do with the fact that “the essence of language is 

compatible with the essence of Being.”
   530

 He claims that this can be observed in speech 

“where language reveals a temporal series of vocal sounds.”
531

 Like Being, language 

resembles a living presence that arrives and withdraws; “it is an announcing and letting-come 
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forth.”
532

 For Heidegger it means more than this. He understands language to be the 

accomplishment of Being, the “clearing/concealing of Being itself.”
533

 Hence language is 

best understood, according to Heidegger, as the place of the showing/concealing of Being, 

and therefore, the house of Being. Ambrose states that, “[I]t is as if Heidegger is saying 

metaphorically that language is like lightning, in that it blazes a trail through the dark night 

sky marking a path through the ‘open realm’ which defines a horizon and lets its contents 

appear.”
534

 Hence, language for Heidegger is similar to a gathering where beings are named 

and brought to light in a time and place. This point is not too far removed from the ritualised 

recital of mythical stories which aid in the re-constitution of identity of a particular 

community.
535

 Heidegger emphasises the special ability of language to bring together and 

define the horizon in which we dwell.
536

 For him, as long as the poet allows and preserves the 

manifestation of Being in their speech, Dasein and Being come together in language. 

4.2.1.5. Heidegger and Nonfoundationalism 

In summary, Heidegger’s project of fundamental ontology achieved the following: [1] his 

examination of Dasein uncovered temporality as its intrinsic characteristic, [2] his analysis of 

the question of Being within the horizon of temporality led to him emphasise the truth of 

Being as aletheia, [3] the origin of these two points involved a de-construction of classical 

metaphysics as a repercussion of the lapse of Dasein which is apprehended as an inauthentic 

mode of human existence in which the truth of Being was concealed by the narrow one-

dimensionality of a metaphysics of presence, [4] in what has been referred to as the 

constructive aspect of Heidegger’s thought, he draws attention to temporality, morality, 
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embodiment, historicity and linguistics. Ambrose states, that “by emphasising these very 

realities that metaphysics suppressed, he sought to ‘overcome’ metaphysics.”
537

 However, it 

should be acknowledged that any project which aims to ‘overcome’ metaphysics must 

truthfully accept these elementary truths of human existence which together affirm the 

finitude of human being. Finally, [5] the awareness and recognition of human finitude evokes 

a more authentic response to the call of Being which involves an attitude of letting-be and 

openness to the other and what is otherwise. 

In addition to the above, the non-foundational implications of Heidegger’s thinking are 

evident in his fundamental ontology. For instance, in regard to ontology, his critique of the 

tradition as a metaphysics of presence refutes the positivist perspective of science as well as 

traditional ‘substance’ – orientated ontological discourse. Furthermore, concerning 

epistemology and the nature of truth, his treatise is ‘deconstructive’ in the sense that it reveals 

the constitutive frameworks that are determinative of thought and being.
538

 Heidegger’s 

thinking raises the insight that human existence is always linked to a language and culture. 

This assertion of finitude, says Ambrose, “concedes not only that the truth of Being remains 

always a mystery, but that truth itself is always contextual.”
539

  

Finally, Heidegger’s later focus on language has exerted significantly influenced the 

nonfoundationalism of postmodern thought. In fact, it is in Heidegger’s later writings that 

theologians such as Jean-Luc Marion and Louis-Marie Chauvet find the greater part of their 

philosophical stimulus. However, many theologians are going further that a just using 

postmodern insights and are producing what have come to be referred as post-metaphysical 
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and non-foundational theologies. Therefore, at this juncture it is important that we consider a 

theological reading of the critique of Onto-Theology. 

4.2.2. A Theological Reading of the Critique of Onto-Theology 

According to Ambrose, such ‘post-metaphysical’ and ‘non-foundational’ theologies present a 

significant turn of events, especially when one observes the sometimes “vehement 

condemnation of postmodernism issued forth by a multitude of philosophers and theologians 

alike.”
540

 Such a critique of postmodern thinking is common and customarily highlights five 

criticisms which can be summated as follows:  

[1] there is no absolute order to reality that can be apprehended by reason, therefore the 

possibility of an objective knowledge of the universe is undercut; [2] human knowledge is 

decided definitively by perspectival contexts and language in conjunction with being subject 

to power and interests, hence, knowledge is thoroughly politicised by postmodernism; [3] 

ironically, while it claims to be accepting of difference and the other, the postmodern 

perspective actually presents itself as particularistic and through its denial of a common 

ground it supports a tribalism which effectively makes any dialogue with the other 

meaningless and redundant; [4] regardless of the efficient critique of scientism, postmodern 

thinkers still embrace the Enlightenment view that refutes spirit and solely recognises the 

material world (body) and a intersubject/subjective world (mind); finally, [5] is perhaps the 

most common criticism, in its affirmation of relativism concerning knowledge, value and 

meaning, postmodernism is a ‘performative contradiction’.
541

 Nonfoundational theologians 

are receptive of such criticisms, but there are observations in relation to language, knowledge 

and human experience that cannot be dismissed.  
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Some postmodern critiques and manners of critique have proved to be quite useful when 

wrestling with contemporary issues. In fact, it is important to remember that postmodernism 

is above all a critique of modernity along with its Cartesian or Enlightenment paradigms. 

Hence, the influence that postmodernist thinking has exerted on theology is perhaps not as 

surprising when the uneasy relationship which theology has maintained with modernity is 

recognised. For instance, in the tradition of liberal Protestantism modern theologians often 

felt that they had to compromise by having to appeal to some external or common foundation 

shared with the other secular disciplines.
542

 Karl Barth presented a significant critique of 

Modern theology in the early twentieth century, especially because of its foundational 

disposition.
543

 Yet, it is important to highlight that Barth’s critique of modern theology was 

independent from the work of the founding thinkers of postmodernity as his critique was 

based solely on theological grounds.
544

 

Remaining true to the Protestant tradition, Barth in his theology of the Word presented a 

theology that had a strong anti-metaphysical character. His work moved away from a 

philosophy of Being and its correlative metaphysical theology by stressing the sinfulness and 

finitude of humankind. His critique of an understanding of ‘religion’ as the idolatrous 

manifestation of a human desire to be God presents a religious dimension, albeit a negative 

one, to the desire for mastery that would later be emphasised by postmodern theology. Hence 

it is not unusual for Barth’s theology, which refutes all human foundations,
545

 to be engaged 

with today in a new way. Such novel readings of his theology feature prominently in many 

nonfoundational theologies, including those of the Catholic tradition. In addition to Barth’s 
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critique, theologians were exposed to novel kinds of social analysis and critique in light of the 

turbulence and devastation of the twentieth century.
546

 

According to John Thiel, the development of postmodern nonfoundational theologies can be 

perceived as the unavoidable reaction to the movement of ideas between the secular academy 

and theology,
547

 that is, the theological utilisation of contemporary philosophical concepts, 

explanations and worldviews to mediate religious insights.
548

 Ambrose suggests that 

Christian theology itself appears, at least to a certain extent, to be “ready-made for the 

reception of postmodern ideas.”
549

 He argues that this is not solely because of the tedious 

relationship that exists between theology and modernity, but that there are “inherent 

theological principles embodied in the Christian tradition that are nonfoundational and even 

‘deconstructive’ in spirit.”
550

  

However, this point does not imply that in the context of anti-modern theologies, theologies 

of liberation or nonfoundational theologies, there is a situation in which postmodernism and 

Christian theology fit perfectly. For example, Thiel highlights the synthesis enacted by 

theologians between philosophy and theology, namely, St Augustine with Plato, Aquinas 

with Aristotle and Rahner with Heidegger and observes that each of these synthesis were not 

unqualified appropriations.
551

 Likewise, he makes clear that ‘nonfoundation’ in 

nonfoundational theology must not be understood as the exact equivalent to the 

‘nonfoundation’ in postmodern philosophy. For Thiel, allegiance to the biblical narrative and 

faith in God signify a manner of foundation. Although this Christian foundation is more akin 
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to strong “justifying beliefs,”
552

 Thiel emphasises that Christian theology remains, to certain 

extent, grounded in this foundation.
553

 Ambrose emphasises that, while nonfoundationlist 

theologians would claim that faith cannot find foundational certitude by way of metaphysical 

reflection, there is no need for such writers to abandon or refute the Augustinian credo of 

‘faith seeking understanding’.  At this point one must consider the theology of Jean-Luc 

Marion, as his anti-metaphysical theology presents a clear example of the impact that 

Heidegger’s critique of western metaphysics has exerted on theological reflection in relation 

to the Eucharist. 

4.3.  Jean-Luc Marion  

4.3.1.  God without Being 

The writings of contemporary French philosopher, Jean-Luc Marion, are of the utmost 

importance when attempting to understand the phenomenological tradition which tries to 

incorporate Heideggerian insights into Christian theology. Of particular interest here is his 

work God Without Being
554

 which has exerted significant influence on the theology of Louis-

Marie Chauvet. In particular, two aspects of Marion’s effort to overcome onto-theology have 

a direct impact on and are instrumental in Chauvet’s theology.
555

 Firstly, Chauvet utilises 

Marion’s distinction between idol and icon in relation to the nature of the sacraments. This 
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discernment between icon and idol is possibly best engaged with and apprehended in the 

context of a critique of metaphysics. Secondly, the Heideggerian concepts of Ereignis and es 

gibt are transposed by Marion in his theological engagement with God’s withdrawal. 

However, it must be highlighted that Marion, as a theologian, is critical of Heidegger. This 

point becomes clear in a later discussion of Marion’s thinking concerning God’s withdrawal 

in which the withdrawal and the giving of Heidegger’s Being-present are distinct from 

Marion’s.
556

  

The greater part of Marion’s theological agenda is a critique of Western metaphysics, or as 

Gerald Loughlin refers to it, “a refusal of metaphysics.”
557

 Marion attempts to free theology 

from what he designates “the second idolatry’ – that is the idolatry of inscribing ‘God 

according to Being’.”
558

 He claims that this can only be done by opposing a strategy of 

appropriation that is solipsistic which desires to determine the meaning of every ‘other’, 

including God [the Supreme Other], by describing its relation to ourselves.
559

 This solipsistic 

appropriation presents the ‘self’ as the focal point of reality, as the centre of the universe. 

Consequently, it turns all language into speech about the self and therefore erases 

otherness.
560

 Marion emphasises that this manner of appropriation must be resisted. David 

Moss highlights that for Marion one must abandon: 

…the idolatry of the revolving or dazzling return to the Self. Thinking always remains 

idolatrous so long as it moves within an odyssean economy of appropriation; that is a 
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homecoming to Self of the thought that has defused the otherness of the world, and, in the last 

instance, the otherness of God.
561 

For Marion, western metaphysics is no longer reflection about Being where Being is 

apprehended as an otherness, such as the otherness of the world, of other persons, or of God. 

Rather, the focus of western metaphysics has shifted to the Self. For Marion, metaphysical 

thinking has relinquished its purchase on being and has clandestinely become egocentric. 

Nathan Mitchel also makes this point, stating that the centre of metaphysics is “a circle, and 

the circle is the self.”
562

 This S/self is an idol, that is, a god made after our own image and 

likeness. Marion remains true to his phenomenological method by discussing the distinction 

between idol and icon within the context of seeing. For him, one’s gaze makes something an 

icon or an idol, as for him, the idol is totally subject to, or an object of, a self-interested 

human gaze.
563

 Marion claims that the idol is the manifestation or visible term of the human 

gaze which unknowingly reflects the anthropocentric source of its gaze like a type of one-

way mirror.
564

 Here, an important aspect of Marion’s thinking emerges concerning the 

emphasis which he places on intentionality, or the attitude behind the human gaze, in relation 

to the constitution of an idol. 

Marion proposes that the idol is a human product, not because it has been shaped by human 

hands, but because of the particular way in which it is perceived. He claims that manifested 

idols can dazzle us and one can become transfixed by their superficial appearance. The idol 

can become, in the worst case, a centre point of our efforts to legitimize, even sacralise, our 
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cultural prejudices and biases as well as our desires. However, in the best case, it may in fact 

show something of the divine but it ultimately defiles the divine when it apprehends it under 

human terms.
565

 Marion’s greater theological agenda strove to deliver the circle [the self] 

from this preeminent place.
566

 For Marion, “[T]he Promethean Self must be subverted.”
567

 

Hence, the idol does not have to be a material object such as the Golden Calf in Exodus 32; it 

can also be conceptual. It is the latter that is of central significance for Marion’s God without 

Being as it is the conceptual idol which fails to acknowledge the Otherness of God and the 

differentiation between God and creature. Marion characterises this attempt at subversion as a 

“radical conflict between idol and icon.”
568

 Moss states that the idol is “a pagan sun in the 

human firmament,”
569

 whereas the icon “marks the advance of God…the creedal affirmation 

of a kingdom without end.”
570

 For instance, Marion says that: 

[T]he idol always moves…towards its twilight, since already in its dawn the idol gathers only 

a foreign brilliance. The icon, which unbalances human sight in order to engulf it in infinite 

depth, marks such an advance of God that even in the times of the worst distress, indifference 

cannot ruin it.
571
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Marion claims that the icon “does not result from a vision but provokes one.”
572

 Unlike the 

idol which draws one’s vision only to the visible, the icon evokes a vision of the invisible. In 

the icon there appears a semblance of the divine. While one’s interest is initially fixed on the 

visible, the icon calls us to see something more; we experience the invisible but it’s not 

stagnated in the visible. There is a transparency given to the icon, the invisible shines forth 

through the visible both dynamically and continuously. Yet, if this transparency is clouded in 

any way, the visible seizes for itself an element of the invisible. Ambrose also highlights this 

point stating that “the human gaze fails to aim past the surface and is not open to the gift [the 

icon] and the giving Giver [the invisible].”
573

 Marion emphasises that St Paul in Col. 1:15 

refers to Christ as “the icon of the invisible God.” For Marion, every icon can only be 

understood within the context of the relationship between Christ and God, as it is Christ who 

is the pre-eminent icon.
574

 

Ambrose proposes that there is a parallel to be drawn between Marion’s critique of idols and 

Heidegger’s critique of the understanding of beings as present.
575

 For Marion, the idol is sign 

or religious figure made present, it manifests when there is a failure to let-be and see the 

Other in its ‘ownmost’ being.
576

 In a similar way that the poet listens to or allows the river to 

speak, and is responsive to the call of Being. The religious person allows the icon to speak, 

and heeds God’s self-revelation.
577

 Unlike a self-interested gaze directed to an object, the 

religious gaze is directed by the visible icon to the invisible. Hence, for Marion, there are two 

different types of ‘seeing’ rather than two different objects, idol and icon. The first gaze is an 

‘idolic gaze’ which goes no further than the surface and observes only the object. With an 
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idolic gaze the object can be only for its ‘master’ as it fixates on the visible, the ‘it’ of the 

sign itself, rather than the invisible, the ‘given’ which is mediated by the sign. Therefore, an 

idolic gaze is one that is self-interested or egocentric. The second gaze is the ‘iconic gaze’. 

Unlike the idolic gaze, the iconic gaze is open to and opened by the invisible, the given and 

infinite depth of a sign, event or figure.
578

 Ambrose further suggests that these two ways of 

seeing are also representative of different attitudes. 

Ambrose states that the iconic gaze is governed by an attitude of letting-be and is therefore 

open and able to receive the gift shown in and by the icon. However, he claims that the status 

of being an idol [the ‘given’] or icon [gift] depends on the attitude and intention of its 

observer.
579

 Hence, Ambrose suggests that every icon has the potential to become an idol, yet 

simultaneously, an idolic gaze – similar to a metaphysics of presence – can be shattered by an 

appearance of the invisible.
580

 For Ambrose, this implies that the real function of the icon is 

primarily orientated towards overcoming idolatry, despite the dangers of it being transformed 

into an idol. The theologian, who must think about matters of faith, is potentially the most 

vulnerable to the danger of idolatry. Hence, for Marion, Christian writers must adopt a 

phenomenological approach if they are to remain true to the experience of the divine as non-

metaphysical. From his point of view, “the history of the Judeo-Christian experience of God 

represents a series of iconic figures, signs and events that counter the human idolic gaze.”
581

  

Marion claims that if the conceptual idolatry of metaphysical theology is to be avoided 

theologians must begin to think of God without being. He illustrates this point in script by 
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writing ‘Gxd’.
582

 Whilst such erasure is evident in many postmodern writings, Marion’s 

possesses an additional but important theological dimension, i.e. the ‘o’ has the sign of St 

Andrews cross imposed over it.
583

 This accentuates the centrality of the Cross in Marion’s 

negative theology. For him, the most powerful iconic revelation for countering the idolic gaze 

of humankind is the Crucified God, Jesus Christ.
584

 If theologians are to avoid the dangers of 

idolatry, according to Marion, they must sustain a state of openness to God’s self-revelation 

[the cross] and consistently utilise an iconic gaze. For him, to think of God without being “is 

to replace idol…with icon.”
585

 Marion understands the Cross as the symbol of suffering, 

shame, degradation as well as the icon of limitless love. Thus, for him the Cross displaces the 

circle which has classically being an image of eternity and divine being.
586

 Here, it is 

important to observe the way in which Marion considers the withdrawal and giving of God in 

light of the image of the crucified Jesus Christ on the Cross.  

4.3.2. The Withdrawal and Giving of the Christian God 

The Crucified One is seen by Marion as the ultimate icon where at “once the gift of God’s 

love and the affirmation of the difference between God and creature are given witness.”
587

 

According to Marion, classical metaphysics is subverted in light of the Cross and God 

appears in our speech under erasure as not God.
588

 He emphasises that “[I]t is only the Cross 

that can signify pure Gift whose name is Love…[O]nly Love gives without any expectation 
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of return.”
589

 When Marion speaks of Love as that which gives without any expectation of 

return, he is implicitly arguing against Derrida’s emphasis on the impossibility of gift.
590

  

Here, the contentious issue between Heidegger and Marion emerges concerning the es gibt [it 

gives] as Marion attempts to go beyond both metaphysics and Heidegger’s reprise. 

Marion considers the self-giving of agape as something totally distinct from Heidegger’s es 

gibt. Here, Marion is working as Christian theologian and contemplates es gibt in the context 

of grace and creation. Unlike Heidegger, there is a separation for Marion between giving and 

gift. This point presents a problem for Marion as he strove in his writings to see beyond 

Heidegger’s ontological difference, a further difference.
591

 Graham Ward highlights that this 

difference is developed by Marion theologically through a Trinitarian theology which stresses 

the distance of the Father and philosophically utilising Derrida’s concept of différance.
592

 By 

doing so, Marion develops an “irreducible difference which cannot be abridged by separating 

the Giver [Donator] and the visible gift [Being/beings].”
593

 By establishing this irreducible 

difference, he enables an understanding of the Heideggerian concept Ereignis to emerge in 

line with creation [Being and beings] as well as God’s act of creation. Here, it is clear that 

Marion’s theological reflection situates God beyond Being. 

In his later works namely, Prolégomènes à la charité
594

 and La Croisée du visible,
595

 Marion 

further develops his understanding of the divine agape gift-exchange represented in the mode 
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of the crucified Christ. In these writings he attempts to place his ‘theology of gift’ within 

Christology and the sacraments.
596

 Ambrose states that, for Marion, the death of Christ 

emphasises the erasure of the visible that aids in safeguarding the iconic function of Christ 

and assures the distance between creation and God.
597

 It is also important that to recognises 

that once Marion utilises the language of gift, he enters a form of ‘order [economy] of 

exchange’ – “like money…influence, power or any dozen other forms of human 

commerce.”
598

 Here, Marion’s emphasis on Love is essential as it is only Love that has the 

power to go beyond. For him, it is only the divine agape that can break the infernal circle of 

an order of exchange based on obligation, “a commerce based on calculated debts and 

settling accounts.”
599

 Mitchell states that “God without Being is Marion’s manifesto, his 

diatribe against the tyrannizing law contained in the very word ‘economy’.”
600

 For Marion 

every economy is an idolatrous order of exchange. Each economy is “a perfect circle of 

getting, giving, spending, using, incurring debt, negotiating, obliging and repaying”
601

 which 

never reaches its completion as it infinitely recycles itself. So what then is the way out of this 

impasse? Marion answer lies in his conception of gift and gift-exchange which he illustrates 

in an exegesis of Luke’s account of the Prodigal Son (Lk 15:11-32).
602

 

For Marion this parable concerns ‘possession.’  Moss outlines that Marion’s reading of the 

parable can be summated as follows: 

[T]ells of the annulment of the Gift – the gift of ‘place, meaning and legitimacy’ once shared 

with the Father and Son alike – into a mode of dissipation lubricated by the younger son’s 
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desire. And the moral of the story is this. The parable, which speaks of the ways of the Father, 

displays the destiny of being when evicted from the play of donation, abandon and pardon; 

but also…through the forgiveness of the Father, promises a restored currency of an ‘entirely 

other exchange’… [an exchange that is very different from] the idolatry of money.
603

 

However, when we consider Marion’s reading of the parable in greater detail it becomes clear 

that he is drawing attention to is the younger son’s request for his ‘inheritance’ [ousia in 

Greek].
604

 Regardless of the Son having full use of his inheritance and sharing in it already, 

his request is indicative of a desire to possess. Marion claims that what the son truly desires is 

to be free of having to constantly recognise and receive ousia as gift.
605

  He proposes that the 

process by which the Father accepts his son’s request and liquidates his ousia into the form of 

money, is analogous to the gift becoming an object or the ‘given’.
606

 Now, the son has come 

to ‘possesses’ his ousia and is independent, he no longer needs his father or his place so he 

moves far away. Yet, after coming to ‘possess’ his ousia and wasting it all, his life becomes 

void of meaning and his humanity becomes threatened so he returns home to his Father who 

graciously welcomes him back under his roof. At this point of the story the elder son in his 

‘object-ion’ demonstrates that, just like his younger brother, he too fails to understand the 

nature of the gift.
607

 

For Marion, the paternal gift and its reception establish the filial relation and thereby 

constitute the dignity and identity of the children. The desire of the younger son to posses the 

gift, coupled with the eldest son’s object to the father’s forgiveness and renewed elongation 
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of the gift, demonstrates that both have succumbed to an idolic gaze.
608

 The son’s perceive 

ousia as their inheritance, a thing that they can possess, control and master. Such an idolic 

gaze or attitude causes the filial relation to fall apart and ultimately divides the family. Unlike 

his sons, the father doesn’t perceive things that he possesses with an idolic gaze. With his 

iconic gaze the Father observes not lands and goods, but gifts to be given and received. 

Marion highlights the words spoken by the father to his sons: “you are always with me, and 

all that is mine is yours.”
609

 Here, he highlights the words of Paul in Acts 17:29, “God gives 

to all life and breath and everything”; “In God, we live and move and have our being.”
610

 

Hence, the real value of ousia is found in its symbolic value rather than its market value.
611

 

For the Father, ousia signifies the gift and the giving by which each of us become who we 

truly are: brothers and sisters to one another before the one God.  

For Marion, the parable of the Prodigal Son shows the way in which a ‘God without Being,’ a 

God who is free from the traps of metaphysics, would behave.
612

 For him, God is the Prodigal 

whose gift delivers ousia [Being/being] – that is “being as ‘for + giveness,’ being as self 

bestowal and self-emptying, being as lavish pardon and unabashed excess.”
613

 Therefore, 

God’s gift is not something [i.e. money] but ousia [Being/being] and it is only God that can 

subvert those orders of exchange which diminish human existence to “a treadmill of desire, 
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accumulation, consumption and obligation.”
614

 Marion’s clarification between both icon and 

idol is central to this point. The prodigal God’s gift as icon discloses the telos of being as 

self-emptying, pardon, abandonment and donation, but as an idol the gift becomes distorted 

and its real telos is diverted. Moss also makes this point: 

[T]he gift falls…drains into liquid money. And the being which was once inscribed in the 

fecundity of the land – which of course gives season [after] season – now dissipates into a 

lubricated debauchery…And so…it is money that both facilitates the exchanges of the 

idolatrous economy, and indeed becomes the idol par excellence, for money marks the Gift 

with a price, an exchange value, which terminates utterly the infinite depth of giving.
615 

Moss suggests that when this happens, as has in the majority of modern commercialised and 

industrialised nations, “money and the discourse of ontology amount to the same thing.”
616

 

We come to equate self and other thus turning what was received as pure gift into a 

possession, our property. The consequence of this process is the commodification of gift, “the 

totalitarian subsumption of all human life under a single rubric – the means of production and 

exchange.”
617

 Here Moss is particularly insightful, especially in relation to the impact that the 

commodification of gift has exerted upon contemporary cultures. He states that money has 

become: 

…a system of…production and exchange much like language, which involves not only a 

particularly powerful thematic for thought,…for…”root metaphors,” but also [an active 

participant] in all exchange, that is all thinking…[W]e may or may not have thoughts about 

money at this or that moment, but our thinking – [our] way of accounting, adequation, and 

indeed even dialectic – will always participate in the language of wares; it will of necessity be 
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a monetary discourse: economic, under the Law (nomos), and always in search of a home 

(oikos).
618

 

According to Mitchell, this implies that, maybe unintentionally but regardless inexorably, 

money and metaphysics have come to be one and the same thing, they share an identity and 

are therefore inseparable.
619

 He states that “[M]etaphysics is simply counterfeit money.”
620

 

Hence, the contemporary theological task calls for an attempt to “subdue the [inevitable] 

economics of thinking by way of banishing money from the discourse of faith.”
621

 Mitchell 

claims that this task is a theological incumbent upon all. He argues that there is a need for a 

new order that will enable theologians to speak of both gift and exchange without lapsing into 

the tyranny of economics. The theologian needs to become more like the poet and be able to 

listen and respond to Being and refrain from lapsing into everydayness. Moss states that one’s 

task then requires acknowledgment and contemplation concerning “the ineffable exteriority 

[that is, ‘otherness,’ not made by us] of God’s love which has become for-us in Christ,  i.e. 

learning the dauntingly difficult discipline of rendering unto Caesar what is Caesar’s, and to 

God what is God’s, and doing it all in the one language, one life.”
622

 

Marion desires a pure pre-ontological discourse for God, a language that has yet to be 

contaminated by the counterfeit metaphysics of money.
623

 Theology today is then charged 

with the task of thinking in a way that refuses to count the cost. According to Mitchell, “[I]t 

must expose the utter poverty of the riches we believe to possess and control…these riches 

include [indeed, they ritually embodied and enacted by] the gifts we bring to Eucharist.”
624

 

Moss highlights that, while preparing the gifts at Sunday Eucharist, “the presence of money, 
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in this symbolically charged transition [from Word to Sacrament]”
625

 would appear to 

threaten the Eucharistic exchange proper by claiming to be “another place [a rival place, a 

competitor] in this [sacramental] world where sign and referent coincide in the Word which is 

God.”
626

 Mitchell claims that we still insist, therefore, that our collection of gifts and money 

are totally different, utterly distinct, from that other exchange in which the creaturely 

elements of bread and wine become the body and blood of Christ given for us.
627

 Yet, 

Mitchell suggest that our contemporary issue rests on “the fact that we think that our 

collection of money and goods remains filthy lucre [albeit filthy lucre for a good 

purpose].”
628

  

Such a view demonstrates a failure to understand the way in which the prodigal God, as icon, 

subverts all our orders of exchange. It is imperative that one recognises that God generously 

and freely transforms our ousia [that is, the material goods brought to the poor] in a much 

more lavish play of divine donation [remember the Cross and the displacement of the circle], 

and so makes our creaturely “money into the currency of an utterly new exchange,” one that 

is totally distinct from the everyday money-based commerce that operates amongst 

humankind. For this reason, theologians of the Eucharist in the discourse on the Eucharistic 

celebration, cannot separate care from cult as in the Eucharist the body of Christ, both on and 

at the table, are utterly committed to the poor. Since Marion’s larger theological program has 

been outlined, it is significant that one observes the way in which his non-metaphysical 

thinking shapes his understanding of Christ’s Eucharistic presence. 
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4.3.3. Marion’s Theology of Eucharistic Presence 

In God without Being Marion is critical of Eucharistic theologies concerning real presence, 

especially those seeking alternatives to the language of transubstantiation.
629

 Marion’s 

position develops from the conviction that both time and space have become commodified. 

He suggests that this commodification emerges in understandings of presence that 

theologians had been developed from classical metaphysics. This commodification has had 

disastrous consequences for theologies of Eucharistic presence. For Marion, the metaphysics 

of being is ultimately a metaphysics of the present, a metaphysics of temporality which is 

merely [solely] understood as the present. He states that, from the time of Aristotle until the 

middle of the nineteenth century, this manner of thinking dominated most of Western 

philosophy. 

Loughlin highlights that in such a perspective time, understood as the here and now, the 

present moment, establishes “the past as that which ends when the present begins, and the 

future as that which begins when the present ends.”
630

 Here, it is clear that both past and 

future are established by negative limits. Such an understanding of time presents the past and 

the future as that which is not the present, and therefore, implicitly not time. Thus, such a 

view speaks of the present moment as that which determines both past and future. From this 

perspective the only mode of presence must therefore be now, that is, a presence which is 

only valid to the extent that our present consciousness can calibrate it and render it present by 

making it present to our consciousness.
631

 For Marion, this implies that time has become the 

prisoner of consciousness. A parallel can be drawn here with regard to the way in which 

being, in traditional metaphysics, has become interchangeable with money. Briefly stated, in 

much the same way as being has come to be held hostage by human orders of exchange, 
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presence has come to be held captive by human consciousness.
632

 For Marion, such a view 

has led to the commodification of both time and space as both being and time have become 

commodities, commerce and media of exchange which are conclusively determined by 

human self-consciousness. Marion attempts to counter this commodification in his theology 

of real presence. 

At the beginning of his theology of the Eucharist Marion observes that “[T]he Eucharist 

requires of whoever approaches it a radical conceptual self-critique.”
633

 He claims that 

without conversion Eucharistic theology is impossible and theologians must be ready to 

challenge, even abandon, their most cherished conceptualizations. Marion directs this 

affirmation both to traditional and progressive theologians as, for him, both are vulnerable to 

idolatry.
634

 He provides an unflattering caricature of how this point holds true concerning 

theologians who cling on to the language of transubstantiation. He writes that for such 

writers: 

…substantial presence…fixes and freezes the person in an available, permanent, handy, and 

delimited thing. Hence the imposture of an idolatry that imagines itself to honor ‘God’ when 

it heaps praises on his pathetic ‘canned’ substitute [the reservation of the Eucharist], exhibited 

as an attraction [display of the Holy Sacrament], brandished like a banner [processions], and 

so on.
635

 

Here, it is important to highlight that while traditionalist writers are heavily influenced by 

Aquinas, their understanding of transubstantiation is not totally reflective of his presentation 

of the doctrine. However, what Marion is attempting to caricaturise here is the inclination of 

human self-consciousness to apprehend and affirm being by localising it, situating it 
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somewhere as if it were object-like, thus being gets misconstrued with space. Such a 

perspective portrays being as to be somewhere. It implies that a substantial presence must 

ultimately be a local presence. This position emphasises God’s presence in the Eucharistic 

elements, and therefore, confines it to a space like an object or thing. Of this ‘God-made-

thing’, he writes that: 

…one would expect precisely nothing but real presence: presence reduced to the dimensions 

of a thing, a thing that “honour[s] by its presence” the liturgies where community celebrates 

its own power…the collective self-satisfaction. Real presence: ‘God’ made thing, a hostage 

without significance, powerful because mute.
636 

Marion follows this caricature of the traditionalist position with an equally unflattering 

portrayal of progressive theological reflection on the Eucharist.
637

 He suggests that among 

progressives the concept of presence has been displaced from thing [Christ as captive in the 

tabernacle] to community [Christ as captive of the community].
638

 This position still presents 

a localised presence, but its meaning has changed. Marion states that presence for liberalists 

is a reality that inhabits the present consciousness of the collected self, thus, Christ is now the 

hostage of the celebrating assembly’s consciousness with all “its meanings and goals, its 

struggles and searches, its social and political agendas.”
639

  

While Marion accepts that the theology of transubstantiation [traditionalist position] can lead 

to idolatry because it advocates the concept of ‘substantial presence’ which can confine 

God’s presence in a “delimiting thing,”
640

 he ultimately dismisses critiques of 

transubstantiation claiming that they are founded upon “summary or inexact reflections on 
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metaphysics.”
641

 In fact, he suggests that theologies of transignification only bring about an 

awareness of God and are equally as metaphysical as the allegedly metaphysical theory of 

transubstantiation.
642

 He argues that many recent theologies of Eucharistic presence have 

lapsed into greater dangers, “even insurmountable idolatry.”
643

 However, Ambrose claims 

that Marion’s defence of transubstantiation should not be dismissed as being merely a matter 

of conservative traditionalism.
644

 Rather, Marion accepts the historical relativism of all 

theological reflection. This emerges in his theology in statements such as, “the theology of 

transubstantiation has lost its legitimacy”
645

 or that Eucharistic theology requires a renewal of 

“norms of thought.”
646

 Yet, while Marion’s theology of the Eucharist converges at points 

with progressive theologies, namely Chauvet’s, it remains quite different, particularly 

concerning his understanding of the theory of transubstantiation.
647

 

For Marion, the theology of transubstantiation should be respected and held as the measure 

for other theologies of Eucharistic presence.
648

 He emphasises that transubstantiation presents 

itself as “the fruit of ‘theological’ thought” and that it is therefore “anti-metaphysical.”
649
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Like Chauvet, Marion perceives the Eucharist as way of ‘overcoming’ onto-theology. For 

both writers, the Eucharist is iconoclastic, at least in the sense that it should refute the 

inclination towards idolatry by putting us at a distance.
650

 For Marion, there is only one way 

to move beyond the impasse caused by the extreme polarization between traditionalists and 

progressives and that only way is to recall that “one cannot have or experience presence apart 

from distance, that one cannot have or experience intimacy apart from boundaries.”
651

  

Marion states that this distance makes communion and presence possible: “[O]nly distance, 

in maintaining a distinct separation of terms [of persons], renders communion possible, and 

immediately mediates the relation[ship].”
652

 However, he claims that such distance can only 

be sustained by maintaining a theology of transubstantiation. He proposes that 

“transubstantiation directs the communities’ attention to something other than itself.”
653

 He 

states that by “becoming conscious of the thing where Eucharistic presence is embodied, the 

believing community does not become conscious of itself, but of the another, the Other par 

excellence.”
654

 Marion claims that the consecrated bread of the Eucharist represents an 

irreducible exteriority in which Christ makes the sacramental gift of Himself available to 

humankind without yielding to control by humankind.
655

 Hence, for Marion, a distance is 

better maintained when God’s presence is mediated through a material thing. He argues that 

without otherness [exteriority] there can be no presence, “availability without absence, or 
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intimacy without distance.”
656

 For him, the standard set by transubstantiation makes clear that 

an alternative theory would have to maintain distance between “consciousness and a thing 

independent of it.”
657

  

In light of the above, the way in which Marion understands Eucharistic presence becomes 

clear. He states that Eucharistic presence: 

…must be understood starting…from the present, but the present must be understood first as 

a gift that is given. One must measure the dimensions of Eucharistic presence against the 

fullness of gift. The principle weakness of reductionist interpretations [by conservatives or 

progressives] stems precisely from their exclusively anthropological…treatment of the 

Eucharist. They never…think presence starting from the gift that, theologically, constitutes 

presence in the presence.
658 

What Marion is proposing here is that time must be reinterpreted as gift. Mitchell also makes 

this point, stating that, for Marion, “what makes presence possible in the Eucharist is a 

divine-gift, rather than, the work of human hands.”
659

 Therefore, time itself needs to be 

understood “as meaning rather than measurement,”
660

 or “as content rather than 

chronology.”
661

 Marion emphasises the importance of Eucharistic time. Unlike our everyday 

routines in which the presence of things require a location within a temporal and spatial 

coordinates, Eucharistic presence does not result from time as it is ordinarily understood. 

Marion states that, rather than occupying a location within time and space, the Eucharist 

disrupts and subverts time.
662

 For him, in the Eucharist time is not determined, nor is it 

ordered, by the present. Instead, in the Eucharist the present [the here and now] is displaced 
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from its powerful role as the dictator of time’s duration and significance.
663

 Hence, in the 

context of the Eucharist it emerges that traditional western philosophy’s understanding of 

time is inadequate.  

By subverting the powerful role of the present, the Eucharist shows us that “[T]ime must be 

understood according to the order of the gift; it must be understood as that which is given, 

rather than that which gives.”
664

 The most important aspect of Marion’s statement is his 

emphasis on understanding the Eucharist “according to the order of the gift.”
665

 Unlike the 

concept of time in classical metaphysics which perceives the whole in terms of the present, 

the notion of time as ‘gifted’ understands the present in terms of the whole. Marion stresses 

that for him, “[T]he past determines the reality of the present [not vice versa] – better, the 

present is best understood as a today to which alone the memorial, as an actual pledge, gives 

meaning and reality.”
666

  

Loughlin accentuates this point by stressing that the Eucharistic presence, as memorial 

[anamnesis], is temporalized from the past, but not in a manner of remembering that is no 

longer, such a view would be thinking in terms of the present to the whole. Rather, “[I]n the 

Eucharist the people do not recall to mind the death, resurrection, and ascension of Christ, as 

if they might have forgotten this, but rather remember before God that this event has not 

ceased to determine their day and future.”
667

 Hence, the memorial dimension of the Eucharist 

must also be understood as “the pledge of an advent completed from the future.”
668

 In the 
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same way as the present is temporalized by the past, it is also temporalized by the future as 

anticipation. 

Marion suggests that the Eucharist “anticipates what we will be, will see, will love…In this 

way, ‘sometimes the future lives in us without our knowing it’ [Marcel Proust].”
669

 Marion 

makes clear that what one understands as the present is determined by both the past and the 

future. For him, Eucharistic time has an integral eschatological dimension; thus, we cannot 

possibly possess the present when it is understood as gift. For Marion, “[W]hat we may call 

Eucharistic time – the Eucharistic present as moment and gift, temporalized from the past and 

the future, form the memorial and the anticipatory glory – is the paradigm of every present 

moment, of time as gift.”
670

 He emphasises that eschatological time is not chronological, but 

content, the presence that we profess in the Eucharist is just as concerned with the future as it 

is with the past and the present.
671

  

By affirming the Eucharist as a ‘pledge of future glory’ Marion evokes time as gift and a 

future that lives in us, intensely, even when it can not be seen, labelled or felt directly by us. 

Mitchell states that Marion’s thinking enables him to speak of how the Eucharistic prayer can 

“make memorial”
672

 of a future that has not yet happened and of a past that is not past.
673

 The 

past, as it is understood ordinarily, belongs to the dead, but for Christians this understanding 

of time is subverted by the risen Christ. Such a radical understanding of the past is only 

plausible in light of the Crucified Christ who didn’t remain in the confines of death but rather 

rose from the dead, thus subverting time itself. For Marion, one does not take possession of 

the past and future in the Eucharist: it is them which take possession of us in the present. 
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Thus, in the Eucharistic celebration, “the reality of the present is determined by a past and a 

future that are always, already arriving.”
674

 

From this standpoint, it is clear that one must learn to contemplate presence as “the gift which 

is governed by the memorial and epektasis.”
675

 Marion states that “each moment must befall 

us as a gift”
676

 as each instance of presence is imparted by charity from God. For Marion, this 

applies to the present time [gift given] as to manna. The manna of time becomes a daily 

reality for us, according to Marion, in what “the Christian names his ‘daily bread,’ firstly, 

because he receives the daily itself as bread, “a food whose reception, as a gift, no reserve 

will spare… [And so, therefore,] of time in the present….one must receive it as a present, in 

the sense of a gift.”
677

 For Marion, this implies that one should receive this present of the 

consecrated Bread as the gift, at each moment, of union with Christ.
678

 Therefore, in the 

Eucharist, metaphysical time is dispossessed and utterly eschatologized. The eschatological 

future and the memorialised past find their true and embodied sign in the Eucharist.
679

 

Furthermore, for Marion the act of giving, that is, giving itself as body and blood “offered up 

for you” must be spoken of as an action permeated by love. Here, the centrality of the Cross 

in Marion’s theology becomes even more pronounced: 

[T]he Son took in the body of humanity only in order to play humanly the Trinitarian game of 

love; for this reason also, he loved ‘to the end’ (Jn 13:1), that is, to the Cross; in order that 
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the irrefutable demonstration of the death and resurrection not cease to provoke us, he 

gives himself with insistence in a body and blood that persist in each day that time 

imparts to us.
680

 

Therefore, for Marion, the consecrated bread and wine of the Eucharist becomes the 

“ultimate icon of a love that delivers itself body and soul.”
681

 In the Paschal meal, this is the 

love which advances to meet us,
682

 even with the risk of being abhorred. For Marion, Christ’s 

taking of a sacramental body brings the Trinitarian process, the economy of salvation begun 

in the birth of Christ, to completion.
683

 

Marion states that the purpose of the Eucharistic gift is consumption, “[T]he [Eucharistic] 

bread…is given only in order to feed; it is made present only to permit its consumption.”
684

 

Yet, at the same time he attempts to leaves things open for Eucharistic contemplation and 

adoration.
685

 Here an important distinction must be made between ordinary food and the 

Eucharistic bread. When consuming ordinary food one transform’s it into one’s self, but 

when one eats the Eucharistic bread one is transformed into what one eats.
686

 In the 

Eucharist, we become Christ’s mystical body, His Church. Hence, what Marion calls ‘the 

drama of Trinitarian oblation’ does not reach its coda in the Eucharistic body thought of by 

itself, but in that “reality for which Christ’s Eucharistic body is given, the Church.”
687

 The 

body on the altar is there for the sake of those gathered at the table. He states that, “[T]he 
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bread and the wine must be consumed…so that our definitive union with the Father may be 

consummated in them, through communion with the ecclesiastical body of his Son.”
688

 

Hence, Marion speaks of a threefold Eucharistic presence which we encounter sacramentally 

in time and space. 

Firstly, Marion highlights the ‘present’ given to us as a succession of past events, which do 

not really belong to the past, the Paschal Mystery.
689

 Secondly, he notes that ‘present’ is 

given to us as an “eschatological future that is always, already arriving”
690

 taking possession 

of our present. This future is referred to by Christ as God’s reign which may erupt in our 

midst at any or every moment of life.
691

 Thirdly, Marion outlines the ‘present’ which is the 

everyday gift of our days. This ‘present’ refers to time as a gift gratuitously given to us from 

God. Time flows from God’s love that continues to pour out upon humanity as a result of the 

Paschal Mystery. While all three of these interpretations of the present are included in his 

theology of real presence, they do not exhaust his understanding of the present as at the heart 

of presence is the risen Christ.
692

 Mitchell states that it is with these insights that Marion 

perceives a legitimate or even necessary role for “Eucharistic devotion and contemplation.”
693
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As was previously highlighted, Marion argues that Eucharistic theology cannot continue apart 

from a radical critique of self and a renewal of norms of thought. He states that the 

theologian’s conversion: 

…first requires prayer. In this sense, what we understand by the term ‘Eucharistic 

contemplation”…assumes its true meaning: summoned to distance by the Eucharistic present 

[recall that one cannot have presence without distance; one cannot experience intimacy 

without boundaries],
694

 the one who prays undertakes to let [his or her] gaze be converted in 

it…In prayer, only an ‘explanation’ becomes possible, in other words, a struggle between 

human impotence to receive and the insistent humility to God to fulfil.
695

 

For Marion, Eucharistic presence is not a reality that humankind can determine or generate 

by its own unaided powers. Rather, humankind has to accept their distance from it. Here, the 

importance which he places on distance becomes even more pronounce. As stated previously, 

Marion is critical of theologies that confine Christic presence, either to objects or in the 

community consciousness.
696

 However, for Marion, the doctrine of transubstantiation can 

help to overcome such impasses: 

…the theology of transubstantiation alone offers the possibility of distance, since it strictly 

separates my consciousness from him who summons it. In the distance thus arranged, the 

Other summons, by his absolutely concrete sacramental body [a body that we cannot 

‘produce’ or ‘invent’], my attention and my prayer.
697

  

From the above, it is clear that Marion has reconfigured transubstantiation in such a way that 

it circumvents the claims of a metaphysical critique. His presentation of transubstantiation 

has the merit of marking the unbridgeable difference between humankind and the divine 
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Other. In what follows, it will be observed that his intentions are not all that different from 

those of Louis-Marie Chauvet in that both theologians affirm that Christ’s presence is should 

not be considered stagnant in an object or disconnected from the ecclesial body.
698

 Mitchell 

states this exteriority [distance] “makes intimacy possible by guaranteeing that otherness is 

not swallowed up by the devouring self of a community’s consciousness, will and 

attention.”
699

 However, it must be recognised that Marion’s desire to guarantee the 

irreducible exteriority of Christ’s Eucharistic presence can be explained by theologies other 

than transubstantiation.  

Here, the author would suggest that the influence of the twentieth century retrieval of mystery 

emerges quite clearly as Marion attempts to speak in of presence in way that communicates 

that this mystery exceeds the comprehension and linguistic capabilities of humankind. 

However, it must be noted that Marion places an understanding of the Cross that identifies 

only with Jesus’ death at the centre of his theology. Such discourse does not engage in a 

profound way with Jesus’ resurrection because it fails to recognise Jesus’ resurrection as an 

inexhaustible source of meaning and insight for theological engagement with the Eucharist, 

especially concerning His real presence. At this point it is worth considering Chauvet’s 

sacramentology and his controversial, yet significantly influential, critique of scholastic 

theology. Chauvet criticises scholastic theology for its dependency on the notion of causality 

and suggests that such an approach can be overcome by a greater appreciation of symbolic 

exchange. 
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4.4. Louis-Marie Chauvet 

4.4.1. Overcoming the Notion of Causality with Symbolic Mediation 

The theology of Louis-Marie Chauvet presents perhaps the most critical post-conciliar 

perspective of scholastic theologies of the Eucharist, especially the theology of Aquinas and 

his dependency on the category of cause.
700

 In his Symbol and Sacrament,
701

 Chauvet 

attempts to reimagine both fundamental and sacramental theology from the standpoint of 

symbolic mediation. The initial question of his treatise can be formulated as follows: “[H]ow 

did it come about that, when attempting to comprehend theologically the sacramental relation 

with God expressed most fully under the term ‘grace’, the Scholastics singled out for 

privileged consideration the category of cause?”
702

 For Chauvet, this scholastic perspective 

cannot speak of being except in terms of production because this perspective emanates from a 

notion of universal being that underlines all being. According to Chauvet, the notion of 

causality fails to appreciate the singularity of events or what is disclosed in events as “all 

things are reduced to particular realizations of what is the general [the universal notion which 

underline all beings].”
703

 Chauvet develops this criticism from his critique of Plato’s 

Philebus.
704

 

In Philebus, Plato describes how Socrates attempts to demonstrate the superiority of wisdom 

over pleasure, of ousia [existence] over genesis [process].
705

 Here, Socrates illustrates the 

superiority of ousia by suggesting that the relationship between an infatuated lover and the 
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beloved is akin to the relationship between a ship and a ship-builder. Shipbuilding is for the 

sake of ships and not vice versa. Similar to shipbuilding, which serves only to produce ships, 

the infatuated lover produces the beloved. Analogously, the beloved is in a state of perfection 

unlike the infatuated lover. Chauvet claims that such an analogy is inaccurate. For him, it is 

simply untrue to claim that a lover produces the beloved. He states that, “[T]he lover only 

causes the other to exist as a beloved, and thus capable of making a response in return…The 

beloved is precisely a product that is not finished [unlike the ship].”
706

 Chauvet claims that it 

makes little sense to speak of causality concerning the relationship between a lover and the 

beloved. For him, the response of the beloved arises from his/her heart and not from the 

action of the lover. Bernhard Blankenhorn states that Chauvet applies this principle to “the 

relationship between God and the believer as well as to the realm of sacramental efficacy.”
707

 

Chauvet claims that Plato’s view that process [genesis] is subservient to existence [ousia] can 

be perceived as the starting point of the long history of ‘onto-theology’, “in which being is 

the common trait of all entities and....God is treated only from the perspective of causality 

and foundation.”
708

 For Chauvet, this perspective presents the metaphysical background 

which guided Aquinas’s theology of sacramental efficacy, “the ontological presupposition 

that structured his and all of the scholastics’ culture.”
709

 

Chauvet argues that Aquinas inevitably accepts the logic of Plato’s Philebus and 

consequently the perspective of “God as first cause, absolute foundation, and presence, thus 
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interpreting the lover-beloved relationship through Socrates’s analogy of shipbuilding.”
710

 

Chauvet’s first major critique of Aquinas is that: “the notion of causality in the sacraments 

proceeds from the shipbuilding analogy for the relationship of love.”
711

 He argues that such a 

model for love is unsuccessful and emphasises that “the metaphysical language of production 

and causality has no place in the order of love.”
712

 For Chauvet, the truly human that is 

revealed in realities such as love, joy and pleasure must not be understood as caused. He 

states that causality implies “producing by reason of the action of one upon the other.”
713

 For 

him, this manner of human coming to be can only be represented symbolically in its 

gratuitous emergence, within the world of meaning expressed in language, symbol and 

rite.”
714

 Chauvet uses this paradigm for the order of grace and sacramental action.  

Chauvet’s second criticism of Aquinas follows directly from the first and concerns the 

scholastic understanding of the sacraments as instrumental causes that produce grace. 

According to Chauvet, grace is not a thing or object-like. He refutes Aquinas’ proposition 

that the sacraments produce grace as if grace was a thing, a work, something of value, 

something that the artist represented in his mind and then made or crafted with an 

instrument”
715

 as being untenable. As maintained by Chauvet, the logic of causality devalues 

grace and “runs contrary to the reality of the interpersonal and gratuitous order where grace 

belongs.”
716

 He emphasises that the gratuitousness of God cannot be measured or calculated, 

as grace refutes or defies the logic of the marketplace and production as it is what he calls a 
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“non-value.”
717

 Chauvet argues that grace cannot be considered as a finished product, not 

even as spiritual product.
718

 Hence, his disagreement with Aquinas’ theology of sacramental 

causality is based on the fact that Aquinas treats grace as an object of value, a thing that is 

produced. However, the revision of thought and language which Chauvet calls for also 

concerns the way we speak about God. 

Chauvet argues that sacramentology must be freed, not only of the conception of producing 

grace, but also from the notion of God as self-cause and first cause of all things. According to 

Chauvet, to use such instrumentalist language about God is to consider “divinity within an 

order of beings and to risk taking a univocal understanding of being as the ground for 

thinking about God.”
719

 Chauvet argues that such engagement runs contrary to the biblical 

origins of Christian God-language. However, nowhere in Symbol and Sacrament does 

Chauvet engage with the biblical background to Aquinas’ causal language.
720

 In fact, in his 

critique of Aquinas and other classical thinkers, he passes over the scriptures in total 

silence.
721

 Here it is important to highlight Chauvet’s third criticism of Aquinas, which 

centres on his connection between Christology and the sacraments.  

According to Chauvet, in Aquinas’s theology Christ’s power to instrumentally cause grace is 

grounded in the hypostatic union and continues to operate through the sacraments.
722

 He 

argues that this approach is unsatisfactory as “a sacramental theology conceived primarily on 

the basis of the hypostatic union…cannot be inserted into the movement of concrete 
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history.”
723

 In the Gospels “God is shown to enter history in the gratuitous manifestation of 

the Cross.”
724

 Chauvet argues that this “divine epiphany defies the causal and providential 

explanation of event and history.”
725

 For him, it “symbolically represents the advent of God 

in the midst of human suffering, simply as a presence of one who offers love as gift and 

invites response.”
726

 Hence, Chauvet claims that Aquinas has moved away from the theology 

of the Church Fathers with their dynamic theology of the sacraments as mysteries and toward 

an apprehension of the sacraments as continuations of the hypostatic union.
727

 For Chauvet, 

the symbolism of the exchange of gifts enriches an understanding of the Eucharist better than 

the notion of sacrifice
728

 as ‘immolative cultic activity, in fact done away with through the 

death of Jesus.”
729

  

Chauvet perceives symbolic exchange as being truer to an original anthropological 

understanding of sacrifice. In fact, his real intention is to be rid of the notion of sacrifice as 

immolation. Chauvet strove to express the relation between God and humankind in gratuitous 

terms which appreciate the free response of the human person. He understands this approach 

to be contrary to the terminology of causality and the image of sacrificial immolation. 
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Chauvet’s theological method emerges clearly in his article The Broken Bread as Theological 

Figure of Eucharistic Presence:
730

 “[T]heology… has its task to express the mystery of God 

revealed in Jesus Christ with new freshness in the cultural categories of a time,”
731

 an 

assertion that explains why “we can no longer think of the Eucharistic mystery in the wake of 

metaphysical theology or classical onto-theology.”
732

  

Chauvet maintains that over-coming causal language in relation to the sacraments requires an 

acceptance of the fact that in the Eucharist the initiative of God is affirmed, and yet at the 

same time there is no constraint on the believer to agree that this should be so. According to 

Chauvet, “as God is present in the free gift of Christ’s Pasch and of the Spirit, so the Church 

responds freely with its own gift.”
733

 He argues that the most fruitful way to overcome the 

productionist approach, which emphasises the category of cause is by way of appreciating in 

a more anthropological manner the power of symbolic mediation in terms of symbolic 

exchange,
734

 that is, the symbolism of the exchange of gifts in the Eucharist.
735

 In his 

sacramentology, Chauvet uses the dynamics of inter-human communication and the gift as 

his basic paradigm.
736

 He perceives language as a mediator not an instrument. He claims that 

when this point is accepted one can truly express the mystery freely revealed by God in Jesus 

in a richer way, in a manner that is more attentive to the context in which one is doing 

theology today. Hence, Chauvet claims that one needs to replace “an onto-theological logic 
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of the Same…with a symbolic representation of the Other.”
737

 However, there are problems 

with Chauvet’s critique of Aquinas’s theology.  

Chauvet’s critique of Aquinas presupposes the view that static Platonic and Aristotelian 

philosophies with their mechanistic, casual apprehension of God dictate Aquinas’s 

theological reflection. It will be observed later when discussing Herbert McCabe’s theology, 

that to read Aquinas’ theology in the way that Chauvet does is inaccurate.
738

 Chauvet fails to 

recognise that Aquinas does not develop his thinking in strict accordance with Platonic or 

Aristotelian philosophy. This implies that Chauvet has misinterpreted Aquinas, especially 

when one observes his failure to engage with Aquinas’s more mature theology evident in the 

Summa Contra Gentiles
739

 and the scriptural background to Aquinas’s causal language.
740

  

While these points are significant they do not assume that Chauvet’s theology is totally 

dismantled. Rather, in the same manner as Bernhard Blankenhorn, this writer believes that 

Chauvet’s insights concerning sacramental symbolism and efficacy could be integrated into 
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Aquinas’s vision of sacramental causality.
741

 The sacraments effect what they signify and our 

participation in the whole Paschal Mystery is signified above all in them, but they signify 

more than that. Blankenhorn states that “the heart of sacramental signification and efficacy is 

the manifestation and causality of sanctifying grace.”
742

 Hence, all that is ordered in the 

direction of “the signification, causality, and effort of sanctification”
743

 could possibly be 

integrated into sacramentality in a particular manner. From this standpoint, there would 

appear to be no reason to exclude the realization and symbolization of the existential 

transformations that Chauvet suggest as secondary aspects of the sacraments  as “they can 

share in the analogous unity of sacramental signification and efficacy”
744

 that Aquinas has 

outlined. However, such an integration of Chauvet’s insights would demand deeper 

consideration. While this point is not of central concern to our discussion of presence, it does 

highlight the importance of Chauvet’s contribution to the further development of 

contemporary sacramentology. 

Although Chauvet’s critique suffers from a misreading of Aquinas, his theology presents a 

significant methodological insight for contemporary sacramental theologians. Chauvet’s 

theology emphasises a fundamental principle: that their reflections must begin with the 

liturgical action itself and not with a definition of the sacraments.
745

 Chauvet states that 

present-day theologians must adopt a phenomenological approach to the sacraments akin to 

that of Heidegger in relation to being.
746

 While Blankenhorn agrees that Chauvet’s method 
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could be fruitful, he points out that one can only begin to understand Christian acts of 

worship when they are placed in their theological and historical context. Blankenhorn claims 

that a sacramental theology should be developed by reflecting on the liturgical celebration 

and Scripture and Tradition together, as otherwise an approach would become 

decontextualized.
747

 To approach the liturgy in a decontextualized way separates theology 

from history; it refutes the mediated nature of the knowledge that we acquire from liturgical 

worship and confines theology to an immanent present causing it to lapse into the onto-

theological trap.
748

 Thus, Blankenhorn claims that while phenomenology approach alone is 

not enough, Chauvet’s theology presents a revitalised appreciation of importance of 

experience to an understanding of the Eucharist.
749

 

4.4.2.  Language as Symbolic Exchange and the Sanctuary of Being 

Integral to Chauvet’s ‘overcoming of onto-theology’ is his paradigm for sacramentology 

which has a rich appreciation for the linguistic mediation of the human experience of grace 

and ultimately of sacramental presence at its centre. For him, language is “the medium in and 

by which all speaking, thinking, and acting takes place, the space in which speakers, thinkers, 
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and agents are already situated and by which they are constituted.”
750

 Hence, for him, 

language is best understood as the sanctuary of being.
751

 He states that being is dynamic: it is 

a living reality that both illuminates and animates humanity. Chauvet claims that participating 

in Being situates use on a path towards something. Then, if Being features a journey, it is 

language that presents us with the way in which we embark on this journey. For Chauvet, 

“language is the construct, the gift, where humans can live, can be.”
752

 For him, to be human 

is to encounter or be confronted by language, by signs, by all things given to the human 

person in any particular moment of time to create a picture in which s/he can exist.  

Language reveals the potentiality for human existence in a manner that constitutes the human 

person as subject and situates him/her in a position of infinite response. Human beings are 

subjects which are always in dialogue with reality. Chauvet emphasises that in order to be it 

is necessary that “we move into language, to always be on the way toward language, and to 

recognise that language precedes our existence as a human.”
753

 Megan Willis states that 

“Chauvet’s adaption of ‘symbolic exchange’ to language allows us to consider what it means 

for subjects to have a meaningful exchange with one another in the realm of the sign.”
754

 

Therefore, if one is to fully understand how Chauvet perceives language as symbolic 

exchange, one must come to terms with the way in which he describes a possible divine 

motivation for making us living subjects capable of exchange. 

According to Chauvet, language as a symbolic exchange must be understood in light of the 

respective subjects who are in essence exchanging themselves and not simply in light of the 
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signs that are given.
755

 For Chauvet, when we are ascertaining our being in language, it 

emerges that “we are for each other, we are for a dynamic reality allowing an infinite 

capacity in a vast unifying scheme.”
756

 He states that: 

[W]hat is transpiring in symbolic exchange is of the same order as what is transpiring in 

language … ‘every word, as important as its referential and informative value may be, arises 

also from an awareness of ‘who I am for you and who you are for me’ and is operative in this 

field’ … it is a matter of a reversible recognition of each other as fully subject.
757

 

Similar to his understanding of ‘grace’, Chauvet understands language as a ‘non-value’. This 

raises the point: why do we live in a world that is mediated linguistically? Here, one can get 

to the heart of Chauvet emphasis on language as symbolic exchange because it highlights a 

deeper understanding of existential subjectivity concerning divine presence. By engaging 

with this question one comes to recognise who it is that addresses us in the face of the Other. 

For Chauvet, the face of the Other is God, the wholly Other who addresses us. In essence, we 

talk because God wants to talk to us. 

Chauvet turns the reader’s attention to John’s Gospel where the Word is identified as the Son 

of God. The evangelist explains that the Word is Jesus Christ, the Son of God and the Son of 

Man who always exists as part of a triune divinity. In creation, as the Word was being 

spoken, the Word was also speaking and enacting His own creative acts by calling creation 

into being. In John 1:1-5 we read that through the Word of God creation is spoken, and that 

which comes into being “is life… and life was the light of men.” This point highlights that 

what has come into being in Him and from Him is life, something other than Him. Language 

then is given so that we may live, for to live is to be called into being in language, to 
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exchange ourselves with the Other. Willis states that “[L]anguage is the light that mediates 

the truth of the Word, our origin, to all people.”
758

  

According to Willis, for Chauvet, it is at creation that the Word speaks me-for-you and you-

for-me with such eloquence that the “nothingness itself responds ‘Amen’.”
759

 It is with and in 

this reply that the sanctuary of exchange comes into existence, and humankind comes to be 

infinitely addressed as ‘beloved’ as humankind is the recipient of the self-gift of God. The 

way in which creation comes into being provides both implication and shape as to why we 

encompass words or creations that come to speak. Here, the historical reality of the Word 

manifests itself in our humanity which is the venue of the Divine expression of love.  In 

creation, by giving humankind a voice, God establishes human beings not only as subjects 

who exchange with one another, but as subjects who engage in loving exchange with God. Of 

primary concern for Chauvet is the gratuitous nature in which language is given. He argues 

that humankind receives and responds to the Divine self-gift by participating in language. 

Hence, the manner in which the Word is given provides the only avenue for encounter with 

the Divine presence or the Word [subject] who expresses Himself in history, in the realm of 

time and place.  

For Chauvet, the gift not only evokes: it actively calls for a response. However, it does not do 

so in the same way that it was given, but as an act of self-exchange. The Word not only 

speaks our existence and establishes our life, but rather enters into our linguistic reality to be 

mediated: “God’s self is literally translated into humanity.”
760

 Chauvet claims that 

humankind is invited to respond to His divine presence in the same vehicle which He utilised 

to reveal Himself. This vehicle is language, which always points us to the Word that is our 
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genesis.
761

 Therefore, the language of this divine-gift precedes us and exchanges with us. It 

leads us into the depths of our humanity and the nature of our origin.
762

 While language is of 

the central importance for Chauvet sacramentology, there is another aspect of his theology 

that must also be discussed, i.e. the way in which his understanding of presence is 

characterised by an indispensable receptivity to absence.  

4.4.3. A Presence of Absence: An Abyss at the Heart of Mediation 

Chauvet’s understanding of divine presence is characterised as a presence of absence.
763

 For 

him, each presence bears within it an abyss of absence.
764

 His receptivity to absence is 

evident throughout his Eucharistic theology and is largely influenced by events which took 

place during the period of the Church described in the accounts of Luke-Acts.
765

 For Chauvet, 

the way in which Jesus no longer walks with the disciples’, yet the community which He 

brought together still comes to experience His presence after his death, is significant. Chauvet 

claims that the way in which one apprehends this presence is integral to an understanding of 

Christ’s presence in the Eucharist.  

He argues that the disciples’ experience of Jesus’ presence after His death is necessarily 

connected to the recognition of His absence and emphasises that modern theologians must 

also recognise this absence, pointing out that scholastic theologies of the Eucharist were not 
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receptive of this fact. Chauvet emphasises that in such reflections “the epistemological 

assumption of immediate presence translates into a triumphalist ecclesiology that assumes a 

direct connection between Christ and the Church.”
766

 He proposes that humankind has no 

immediate, transparent access to reality or to itself. For Chauvet, the only access that one has 

is mediated symbolically and suggests that the primordiality of this point emerges when one 

considers human embodiment.  

Similar to language, the human body is not the instrument of an independent consciousness. 

Rather, it is the condition for the very being of that consciousness. According to Chauvet, 

embodiment entails contingency as human consciousness is intimately connected to a specific 

time and place. Therefore, it is always shaped by a certain language, culture, social status and 

physical environment.
767

 Chauvet considers the body to be the “arch-symbol”
768

 as it 

demonstrates “the nature and inescapability of symbolic mediation.”
769

 He maintains that the 

human body is the preeminent and primordial symbol of human existence and argues that 

although our human body does not make subjects immediately present to us, it is still our 

only access to other subjects. Integral to Chauvet’s understanding of presence is the fact that 

“the presence of another is always accompanied by an absence.”
770

 He claims that if it is the 

flesh that mediates then it is also the flesh which separates. Hence, the Other is always 

beyond our grasp. For Chauvet, all symbols operate in this manner. In their making making-

present, symbols are always accompanied by an unbridgeable absence.  
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Chauvet suggests that this unbridgeable absence or “difference” is the space of symbolic 

action in which knowledge is mediated symbolically. Such action possesses a character of 

inadequacy in that what is mediated is remains forever partial and beyond our grasp.
771

 At the 

heart of this mediation there rests an abyss of absence, a “difference” which prevents us from 

any direct access to reality. Chauvet refers to this absence as the “law of mediation, the law 

of the body.”
772

 His conception of symbolic mediation attempts to construct a way of 

thinking which operates within the “difference” between reality and representation, that is, 

between language or symbols, and that which they mediate. This approach does not refute the 

possibility of presence; rather it asserts that presence is always mediated. Thus, any presence, 

including divine presence, bears within it an abyss of absence. When presence is understood 

in this manner it is not amendable to possession because when one attempts to “embrace it, it 

eludes our grasp.”
773

 From this perspective, Chauvet engages with Christ’s presence in the 

Church and the Eucharist. 

The Emmaus account in Luke’s Gospel (Lk 24:13-35) is central to Chauvet’s reflection on 

the mediation of presence and the recognition of absence. He refers to this period of the 

Church as the time of Christ’s absence.
774

 In the Emmaus story the disciples come to 

recognise Christ, not in a human body, but in the breaking of the bread (Lk 24:35). Hence, for 

Chauvet, Christ’s presence is mediated through the symbolic order of the Church in the Holy 

Spirit. He asserts that this presence too bears within it an abyss of absence. For him, “the 

Church is the presence of the absence of Christ.”
775

 He argues that to ignore this absence in 
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the ecclesial body of Christ would reduce the body of Christ to a lifeless corpse.
776

 Chauvet 

proposes that one must abandon the desire to “see, touch and find” the body of Christ.
777

 This 

affirmation is fundamental to Chauvet’s Eucharistic theology.  He claims that one must now 

understand the Eucharistic body as “a sign of the lost and impossible presence of Jesus.”
778

 

Vincent Miller states that this unavoidable tension between presence and absence permits 

symbolic mediation to “grant real knowledge and real continuity to the Christian tradition and 

the limits of this mediation chasten any triumphalistic, totalist assertions that the receivers of 

this mediation may be want to make.”
779

 In his sacramentology, Chauvet uses the verb 

“buter” and its associated noun “butée.”
780

 Miller states that while these words directly 

translate as “to stumble” or “stumbling block,” behind these primary meanings is the 

“connotations of support as in an architectural ‘abutment’.”
781

 He suggests that symbolic 

mediation can be understood as being a “real support for the Christian tradition and 

experience and a stumbling block that obstructs the immediate presence for which humans 

long.”
782

 Miller also claims that one can read Chauvet’s view of the sacraments as follows: 

“[O]ne stumbles [depends] upon the sacraments, as one stumbles [depends] on the body, as 
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one stumbles [depends] on the institution, as one stumbles [depends] on the letter of the 

Scriptures…”
783

 For Chauvet, this paradoxical notion finds its central Christian expression in 

the elementary butée which is the Cross.
784

 

According to Chauvet, the sacraments themselves, especially the Eucharist, also exemplify 

this dialectic. He states that, “[T]he Eucharistic presence of the Saviour is the exemplary 

expression of the resistance of God’s mystery to every attempt by the subject to appropriate 

it.”
785

 The Eucharist is the pinnacle occurrence of the butée, a presence that is “inscribed but 

never circumscribed.”
786

 Therefore, for Chauvet, the Church only comes into existence with 

the absence of Christ and the presence that it mediates is always a presence of absence. The 

Church dwells on the symbolic breach and at the centre of this “difference” is the Eucharist. 

He states that it is the difference which gives life, but “it is the bread of absence [the 

Eucharist] which nourishes us.”
787

 Chauvet insists that Christians must open themselves to 

the sacraments, especially to the Eucharist, in an attitude of gracious “letting-be” or of 

“letting-oneself-be-spoken.” He claims that it is only then that the richness of our experiences 

of the risen Christ in the Eucharist can to be recognised and appreciated. 

4.5. Brief Synopsis 

It is clear from the above discussion that the revitalised sense of mystery which emerged in 

the twentieth century has exerted significant effect on post-conciliar theologies of the 

Eucharist. From our reading of Marion and Chauvet it is evident that Casel’s influence is still 

apparent in post-conciliar theology. Both Marion and Chauvet has emphasised that 

sacramentology must begin with the liturgical rite itself and each has attempted to speak of 
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Christic presence in a manner that communicates both the Otherness of mystery and our 

participation in such mystery. This theology has made good use of the insights of Casel, 

Bouyer and Schillebeeckx by understanding the Eucharist as action and that the Christ’s 

presence must be understood as an active presence which is not static. Likewise, Chauvet’s 

emphasis on language as the mediator of the Word finds much support in Bouyer’s theology 

of the Eucharist. Therefore, while these post-conciliar theologians utilise the insights of post-

modern philosophy, their reflections remain firmly grounded in a rich appreciation of 

mystery that was revitalised by theologians such as Casel, Bouyer and Schillebeeckx.   

From engagement with Chauvet, it is clear that there are aspects of his theology that require 

further discussion. While his account of the Paschal Mystery embraces everything from the 

incarnation to the Parousia, he fails to allow the resurrection of Christ to truly shape his 

reflections on the sacraments. For instance, in his theology he fails to fully develop the 

argument that the risen Christ is personally present and active in the Eucharist. Gerald 

O’Collins reaffirms this criticism, stating that he “searched in vain for Chauvet’s developing 

such themes as the crucified and risen Christ being personally present and active in the 

celebration of the sacraments.”
788

 Still, Chauvet’s sacramentology presents a rich and 

dynamic understanding of presence by being receptive to the abyss of absence which 

saturates one’s encounter with the risen Christ in the Eucharist. Hence, it can be claimed that 

Chauvet’s sacramentology has made a significant contribution to theologian’s understanding 

of Christ’s presence in the Eucharist. 

It is clear from the above that there are points of convergence between Marion and Chauvet, 

and yet, at the same time, it must be acknowledged that Marion’s presentation of Christ’s 

presence is not receptive to absence. Also, Marion gives the majority of his attention to 

Christ’s real presence in the Eucharist species, to the impoverishment of the Eucharist in its 
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other vital dimensions. Also, Marion fails to recognise that there are other ways to approach 

Christic presence other than the notion of transubstantiation. Therefore, while Marion 

presents an interesting theology of the Eucharist by utilising the insights of post-modern 

philosophy, he fails to be fully engage with Christ’s resurrection. As a result, he does not give 

a satisfactory account of our dynamic encounters with the risen Christ in the Eucharist. This 

does not imply that his work is to be dismissed. Rather, the insights of Marion’s reflection on 

the Eucharist are revitalised when considered alongside Chauvet’s dynamic theology of 

absence.  

At this point, of particular interest is the theology of Herbert McCabe, who presents a 

persuasive theology by successfully treating the Eucharist in a manner that remains respectful 

of the Thomistic tradition. At the same time, McCabe’s treatment suggests an innovative 

understanding of real presence based on the insights raised by modern experiences of 

language and culture. 

4.6. Herbert McCabe  

4.6.1. The Eucharist as the Creative Language of God and the Gift  

The central question for Herbert McCabe is one that is of primary concern for many 

contemporary theologians of the Eucharist: can we have a theology of the Eucharist that is 

rooted in the concept of meaning rather than being?
789

 While engaging with this question, 

McCabe speaks of the Eucharist as the creative language of God and the gift. In his article 

The Eucharist as Language,
790

 McCabe presents an exemplar of his theological reflection on 

this important question and in what follows, this article in particular serves as a compass, 

helping us navigate through his reflections and coherently present the way in which McCabe 

develops his theology of the Eucharist.  
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However, before engaging with McCabe’s theology it is important to make clear that his 

reflection on the Eucharist is far more metaphysical than either the work of Marion or 

Chauvet. Whilst McCabe’s approach is different to these theologians, he has also been 

influenced by Heidegger, and like Marion, responds to Derrida’s claim concerning the 

impossibility of gift. McCabe’s metaphysical orientation emerges in his work as he is 

operating within the theological framework of Thomist philosophy. Hence, it is important to 

observe McCabe’s consideration of the doctrine of transubstantiation,
791

 of which he says 

Aquinas is its most coherent exponent. It will be seen from the following that the doctrine of 

transubstantiation as it is integral to McCabe’s understanding of the Eucharist. 

4.6.2. The Meaning of Change 

McCabe highlights that, when considering the Eucharist, many theologians propose that some 

manner of change occurs to the bread and wine and to the people participating in the 

celebration. However, he is quick to discern the inaccuracy of their claim that this change as 

substantial. McCabe suggests that, in Aristotelian terms, a substantial change is what occurs 

when, for example, an animal dies and its carcass rots, or when we eat some food and our 

body metabolizes it. He emphasises that transubstantiation itself is not an Aristotelian 

account and makes clear that the philosophy of Aristotle could not come to terms with 

Christian assertions such as ‘God created the World’ or with the Eucharistic affirmation that 
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‘this bread is Christ’s body.’
792

 Hence, McCabe claims that for theologians to speak of the 

Eucharist in this manner makes little sense. He argues that, for Aquinas, what happens in the 

Eucharist technically is not a change at all, or at least not any more than creation is a 

change.
793

  

According to McCabe, the proposition that God has made the world, a special kind of making 

that Christians refer to as creation, presents an “Aristotelianly impossible kind of making.”
794

 

Likewise, McCabe claims that transubstantiation names an “Aristotelianly impossible kind of 

change”
795

 and highlights that, for many thinkers, transubstantiation is a term which refers to 

a form of concealed or camouflaged substantial change. It suggests that what was previously 

bread has come to be, “through a miraculous sleight-of-hand on God’s part, a bloody hunk of 

human flesh that must be concealed under veils of bread and wine in order to overcome our 

human revulsion at the thought of eating and drinking such substances.”
796

 McCabe 

concludes that, while transubstantiation may be correct given Aquinas’ understanding of it, 

the doctrine of transubstantiation must be recognised as being misleading.  

For McCabe, it must be acknowledged that what does not occur in the Eucharist is some sort 

of quasi-chemical change within bread. Instead, God totally transforms the meaning of 

change itself.
797

 McCabe claims that God causes not merely a change “in what it is that 

exists,”
798

 but a transformation of what it means to exist. Thus in the Eucharist, McCabe 

asserts, that there is a becoming that is more fundamental than substantial change, that is, in 
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the way that Aristotle understood it.
799

 Put in Aquinas’s terminology [not in Aristotle’s]: “the 

esse of this piece of bread and this cup of wine have come to be the esse of Christ.”
800

 

McCabe states that, “[T]his transformation of a substance [bread] into another particular 

existent [Christ], as distinct from a different kind of thing [as in ordinary substantial change] 

would have been completely unintelligible to Aristotle as, of course, was…the whole notion 

of esse in Aquinas’s sense.”
801

 Hence, it must be understood that it was precisely in this way 

that Aquinas utilised the notion of esse to present realities such as God’s act of creation and 

Christ’s presence in the Eucharist. After making this qualification between Aquinas’ and 

Aristotle’s notion of esse, McCabe’s next theological objective provides an explanation of 

meaning. 

McCabe argues that “meaning is never subjective ‘just in the mind’ but nor is it ‘objective’ in 

the sense that most people would reckon that leopards and trees are objectively there (or 

not).”
802

 For McCabe, words are for communication; they are for common use. Therefore, 

words are unable to function unless there is a form of conventional agreement about that 

which they imply. For McCabe “meaning belongs to the language itself.”
803

  He emphasises 

that there is no such thing as a private meaning and highlights that Ludwig Wittgenstein has 

convincingly made this point in his philosophy.
804

 However, McCabe does acknowledge that 

in “the development of language throughout a human history, there is the creation and 

appreciation of new meanings, which is the intellectual life of a human society and is the 
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intellectual life of particular individuals who share in the task.”
805

 In fact, Aquinas also made 

this point in the De unitate intellectus contra Averroistas.
806

  

McCabe states that Aquinas proposes that “the understanding of meaning is the work of 

human intelligence, by which we transcend our individuality: but this intelligence is 

nevertheless itself a power of the human soul which is always the substantial form of an 

individual human body.”
807

 He goes on to highlight Aquinas’ distinction between concepts 

and sensations and suggests that, from Aquinas’ point of view, unlike sensations, notions are 

not the private possessions of individuals, but they do still arise from individual material 

animals transcending their individuality, and therefore, their materiality.
808

 McCabe writes 

that Aquinas was aware [as was Aristotle], that unlike sensations, thoughts have no corporeal 

organ: 

[B]rains do not think; they are the co-ordinating centre of the structure of the nervous system 

which makes possible the sensual interpretation of our world, which is itself interpreted in the 

structure of symbols, language, which we do not inherit with out genes but create for 

ourselves in communities.
809

 

From this standpoint McCabe argues that there is a form of objectivity to meaning together 

with a symbiotic relationship between language and society. This point is integral to his 

understanding of the Eucharist as the creative language of God and the gift. He claims that 

the sacramental life of the Church, which centres on the Eucharist, “makes the a particular 
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society possible, and that it is this society [Church] that makes sacramental language 

meaningful, and what makes this language distinct from others is that the society in question 

is the mystery of the People of God.”
810

  

4.6.3. The Resurrection and Language: A Rewriting of Transubstantiation 

McCabe highlights that the language of – substance, accident, substantial and accidental 

change, esse, transubstantiation, is very difficult for people to understand today. Such terms 

could even be described as misleading. In light of this, McCabe suggests a rewriting of the 

theory of transubstantiation. He proposes that we should speak of a change of language, 

where language is apprehended as an “objective, embodied, socially mediated reality”
811

 that 

established this world. In this context, language is not considered to be given by the 

community; rather it is given to the community.
812

 He states that “sacramental language is the 

language granted to us… [in which mystery] is to be expressed and lived out in human and 

material terms.”
813

 Mitchell states, “the Eucharistic gift is thus understood as the gift of a new 

language, a new society and a new body: the body of Christ.”
814

 Here, it is important that 

attention is drawn to the emphasis placed by McCabe on the importance of stripping language 

down to its dictionary meaning.  

For McCabe, it is only when language is distilled to its dictionary meaning that one can 

affirm with confidence that all human languages are intertranslatable.
815

 He suggests that 

“when we learn ‘our own’ language we are not simply fitting into the customs of our tribe, 

but potentially hearing and speaking to the whole human race, past, present and to come.”
816

 

For McCabe, the Christian mystery has been revealed definitively in Christ, the Word made 
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Flesh. Hence, he claims that it is the body of the risen Christ that is present in the Eucharistic 

celebration in the mode of language, in the signs one utilises because it is through language 

that the risen Christ is encountered and communicates to the whole human race. For McCabe, 

our language has become His body, it is His [Christ] language that has become our body.
817

 

Loughlin highlights that language “allows us to realize a social, communicated world as our 

habitat.”
818

 McCabe makes this point when speaking of the way in which bodiliness extends 

into language: 

[T]he human body extends itself into language, into social structures, into all the various and 

complex means of living together, communicating together … but all of them are rooted in 

the body; there is no human communication which is not fundamentally bodily 

communication.
819

 

McCabe maintains that language, albeit in rather slow manner, is always changing. However, 

there are certain times where language changes radically and rapidly. For instance, if one 

considers revolutions, such as the social upheaval that occurred February 1917 in Russia, one 

can see that radical and sudden linguistic change can occur. Such an example presents a 

situation where pre-revolutionary language could no longer be used to express the world 

‘after the revolution’. It is this manner of revolution that McCabe perceives as happening in 

the Eucharist, a revolution of worlds not merely words. Loughlin writes that for McCabe: 

[A] new world is thus a new language, a new communication; and it is this – a new world, 

language and communication – that are given in the Eucharist. Christ comes to us as the 

medium of communication. He gives us nothing other than himself and his language: body 

and word. 
820
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McCabe states that all the above is possible only when one considers the central meaning of 

the Eucharist, the death and resurrection of Christ, whose death and resurrection of Christ 

must be understood as a revolution on the other side of Easter in which Christ has become 

“not less alive, or less bodily but more alive, more bodily, than ever before.”
821

 

McCabe claims that the Eucharist is a celebratory feast which centres on a defeat and death. 

He claims that this feast is both about “the world of sin and about the redemption of this 

world within, but from beyond, this world by grace.”
822

 Hence, for McCabe, if either of these 

aspects is underappreciated or forgotten, one’s understanding of the Eucharist is 

impoverished. McCabe argues that the Eucharist is an agape, a love feast, “but it is saying 

that love is best represented in our kind of world by an acceptance of death.”
823

  The 

Eucharistic celebration is not revealed to us in philosophical or sociological reflection, nor is 

it presented as a doctrine. Rather, the “celebrating liberation from slavery takes place under 

the shadow of the imminence of Calvary, and these irreconcilables like presence/absence 

cannot coexist on paper but only in person, in the human person of Christ.”
824

 That is, “[N]ot 

in what he illustrates or what he stands for but in himself.”
825

 It is from this standpoint that 

McCabe affirms that transubstantiation is correct. For him, it is in light of Christ’s 

resurrection that one must come to speak of a revolutionary change in the Eucharist, as 

“[T]he body of the risen Christ that comes to us in the Eucharist from our promised future; it 

is post-revolutionary, more bodily [not less so].”
826
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McCabe suggests that we may speak of bread and wine being subjected to a revolutionary 

change in the Eucharistic celebration only in light of the Paschal Mystery, that is, the death 

and resurrection of Christ. His understanding of revolutionary change is crucial to his 

rewriting of transubstantiation. This becomes clear when one observes that transubstantiation 

is not an apprehension which suggests that the bread and wine become something else, which 

is the misunderstanding that many Catholics had of the doctrine. Rather, for McCabe, 

transubstantiation is a revolutionary change in which the bread and wine do not become 

something else but instead become more radically food and drink. He states that, “Christ has 

a better right to appear as food and drink than bread and wine have.”
827

 Here, Loughlin 

provides a perceptive summary of McCabe’s rewriting of transubstantiation. He highlights 

that McCabe argues that other than the sexual union, “there is no more primitive and 

fundamental form of bodily communication than the sharing of food.”
828

 For McCabe, the 

everyday meal is a symbol of unity as it is rooted in our bodily existence. Food then, is a 

“language in which we communicate and come together.”
829

  

McCabe maintains that “Christ is the true bread because in Him we come truly together; He 

is more truly food than food itself.”
830

 Thus, when people come together to celebrate the 

Eucharist, they gather for a communal meal which is simultaneously the language of their 

bodily communication. Yet, this language-meal is not their own, “but comes to them from 

beyond the site of their gathering, from beyond and after the revolution.”
831

  It is a language 

which we can barely speak, and yet it is the language in which we can most “truly 
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communicate, be most bodily, most alive.”
832

 Hence, McCabe presents the Eucharistic 

change as a change of language, stating that in the Eucharist, “the language itself is 

transformed and becomes the medium of the future; the language itself becomes presence, the 

bodily presence of Christ.”
833

 For McCabe, this account is transubstantial because “while the 

‘accidents’ of pre-revolutionary language remain, its ‘substance’ is post-revolutionary.”
834

 

Briefly stated, the signs are the same but their “signifieds have changed; they are barely 

comprehensible.”
835

 

McCabe suggests that this revolution in language which occurs in transubstantiation is a real 

and objective revolution. Mitchell states that, for McCabe, “when Christ revolutionised 

language by calling bread His body and wine His blood, both speech and the nature of change 

were themselves changed.”
836

 In McCabe’s opinion, “Christ has a better right to appear as 

food and drink than bread and wine have.”
837

 From this standpoint, McCabe argues that the 

most applicable parallel to transubstantiation can be discovered in the doctrine of creation, 

rather than in speculative philosophical discourse on substantial change. He proposes that, in 

the process of creation, this thing does not change into that thing. Instead, in creation what 

was not comes to be, “a revolution happens on the level of being.”
838

  

According to McCabe, this is the kind of revolution which occurs in transubstantiation. He 

claims that Christ’s bodily presence subverts and displaces our language, and it is precisely 

because of this that he proposes “the language which is Christ’s bodily presence in 

consecrated bread and wine has more right to be called both word and body than our own 
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speech and bodies do.”
839

 McCabe suggests that this res is a sacramentum of a deeper res. He 

states that this res tantum is “the agape, the caritas, the love which is the Godhead. For 

McCabe, the liturgy of the Eucharist and its attendant sacraments, including our life in the 

Church, is itself a sacramental sign and realisation of our life in the Kingdom.”
840

 

4.7. Conclusion 

In light of the above, it is clear that McCabe presents a persuasive theology of the Eucharist. 

His rewriting of transubstantiation presents a strong refutation of Derrida’s challenge in 

relation to the possibility of gift. Furthermore, his theological reflection presents a rich 

alternative to that of Marion and Chauvet by remaining true to the Thomistic tradition, whilst 

simultaneously providing fresh insights from his engagement with modern experiences of 

language and culture. However, it must be recognised that both Marion and McCabe give all 

their attention to Christ’s real presence in the sacred species. While McCabe does engage 

with the resurrection, he fails to allow his engagement with Christ’s resurrection to truly 

shape his theology in the fullest sense. However, McCabe is more receptive of the Paschal 

Mystery in his theology than Marion, who appears to pass over the resurrection in total 

silence.  

Additionally, as a result of Marion’s and McCabe’s focus on presence, they each neglect the 

significance of absence when attempting to understand one’s encounters with the risen Christ 

in the Eucharist. Hence, when Chauvet’s receptivity to absence is considered alongside 

McCabe’s theology, both become revitalised. From one’s reading of McCabe’s theology of 

the Eucharist, it appears that both Marion’s and Chauvet’s totally dismissal of the notion of 

causation should not be accepted as fast as many post-conciliar theologians would suggest. 

McCabe has clearly demonstrated that by expanding one’s understanding of 
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transubstantiation, one can still utilise the insights of postmodern philosophy, with its rich 

contribution to understandings of language within the context to presence, while at the same 

time working within a more traditional understanding of Christic presence. However, each of 

these post-conciliar writers, Marion, Chauvet and McCabe has falling short in their 

engagement with Jesus’ resurrection. 

In what follows, it will be argued that the dynamics of presence and absence in one’s 

encounter with the risen Christ can be more fully appreciated and present themselves in a 

richer manner when one considers the symbolic language used in the resurrection narratives. 

In the resurrection narratives, specific situations and contexts emerge that enrich theologies 

of the Eucharist concerning the various modes of the risen Christ’s presence and the way in 

which humankind encounters Him now in His state of resurrection. Therefore, it is important 

that we turn our attention to the insights raised by biblical theologians concerning the 

disciples’ encounters with the risen Christ after His death. 
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Chapter Five 

Reading the Narratives of the Resurrection Appearances 

 

5.1. Introduction 

In this chapter will be bring to the fore the insights of contemporary biblical theologians, 

namely, N.T. Wright, Luke Timothy Johnson and Sandra Schneiders, concerning the 

resurrection of Jesus. It highlights the way in which Jesus’ followers encountered the risen 

Christ after His death. However, this chapter will not focus primarily on the historicity of the 

resurrection. Rather, it will engage with the manner in which the disciples encounter the risen 

Christ in a new and unique way. Particular attention will be given to the contexts and 

situations described in the Gospels’ appearance accounts. Here, it will be argued that such 

contexts and situations provide significant insight into humankinds understanding of the 

Eucharistic celebration, especially the unique mode of existence distinctive to the risen Christ 

after His death. The chapter will open with an analysis of N.T. Wright’s approach to the 

resurrection. 

5.2. N.T. Wright’s Approach to the Resurrection 

5.2.1. Easter and History: The Resurrection as Revelatory-Event 

When treating the Easter events in his The Resurrection of the Son of God,
841

 N.T. Wright 

claims that two things must be considered as historically secure: “the emptiness of the tomb 

and the meetings with Jesus.”
842

 For Wright, when one situates the early Christian 
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community within the world of second-Temple Judaism and considers what the early 

community believed about Jesus’ resurrection and their own future hope, these two 

phenomena present themselves as being firmly historical.
843

 He reaches this conclusion from 

his analysis of the mutations of resurrection belief in the Jewish tradition, and finds that it 

becomes increasingly less tangible to suggest that the early Christians belief in Christ’s 

resurrection could have generated spontaneously from within its Jewish context.
844

 He further 

emphasises this point by pointing out that when the early Christians themselves were asked 

about their Easter faith, their answers accentuated “stories of Jesus’ tomb being empty, and 

stories about Him appearing to people, alive again.”
845

  

Wright makes clear that the stories of the empty tomb and the appearances would not 

independently suffice by themselves to support the generation of early Christians’ Easter 

faith.
846

 He argues that it is only when they are considered together that they present “a 

powerful reason”
847

 for the emergence of belief in the resurrection. Wright draws attention to 

                                                                                                                                                                                     
invisible reality in which on the one hand, Jesus is ‘alive’ in some sense which did not involve an empty tomb, 

and that on the other hand, the hearts and minds of believers are strengthened by their experience of Him. 

Briefly stated, for Crossan, stories of the empty tomb and of the appearances are perfectly valid parables 

expressing [Christian] faith, akin in their own way to the Good Samaritan story. However, Wright does not 

necessarily disagree with Crossan, but he insists that to read Luke in this way would have been strongly 

contested by the evangelist himself. See especially, John Dominic Crossan, Jesus: A Revolutionary Biography 

(San Francisco: HarperSanFrancisco, 1994), 197; Wright, The Resurrection of the Son of God, 3, 656. See also; 

John Dominic Crossan, Who Killed Jesus? Exposing the Roots of Anti-Semitism in the Gospel Story of the Death 

of Jesus (San Francisco: HarperSanFrancisco, 1995), 216. For an excellent dialogue between Wright and 

Crossan see N.T. Wright and John Dominic Crossan, "The Resurrection: Historical Event or Theological 

Explanation? A Dialogue," in The Resurrection of Jesus: John Dominic Crossan and N. T. Wright in Dialogue, 

ed. Robert B. Stewart (Minneapolis: Fortress Press, 2006), 16-47. For an excellent presentation of Crossan’s 

interpretation of the resurrection see, Michael R. Licona, The Resurrection of Jesus: A New Historiographical 

Approach (England: Apollos Intervarsity Press, 2010), 519-57. Additionally, another particularly useful 

overview and comparison of the hermeneutics utilised by Wright and Crossan can be found in Robert B. 

Stewart, "The Hermeneutics of Resurrection, How N. T. Wright and John Dominic Crossan Read the 

Resurrection Narratives," in The Resurrection of Jesus: John Dominic Crossan and N. T. Wright in Dialogue, 

ed. Robert B. Stewart (Minneapolis: Fortress Press, 2006), 58-77.  
843

 Wright, The Resurrection of the Son of God, 3, 686. 
844

 Ibid., 3-552. 
845

 Ibid., 686. 
846

 Ibid., 686-96. See also; N.T. Wright, Surprised by Hope: Rethinking Heaven, the Resurrection, and the 

Mission of the Church (New York: HarperCollins Publishers, 2008), 58. 
847

 Wright, The Resurrection of the Son of God, 3, 686. 



192 
  

the fact that other explanations have been offered concerning the resurrection of Christ,
848

 but 

concludes that none of them offer the same explanatory power as does the strong evidence 

suggesting that the early Christians belief in Jesus’ resurrection emerged from a knowledge 

that the tomb was in fact empty and that Jesus had been discovered to be “thoroughly alive 

again.”
849

 Wright’s emphasis on the historicity of the empty tomb and the resurrection 

appearances is significant for theological reflection on the sacramental life of the Church, 

especially the Eucharistic celebration.  

Understanding the Easter phenomena as historical occurrences enables contemporary 

theologians to consider them as revelatory-events. This revelatory aspect of the Easter 

appearances is clear when one observes the transformed manner in which Jesus’ followers 

understood and spoke about who He was, and what happened to Him, their encounters with 

the risen Jesus. Wright insists that it was only after their encounters with the risen Christ that 

the early Christians began to refer to Him as Kyrios or Christos.
850

  For instance, Paul writes 

that now “[E]very tongue shall confess that Jesus, the Messiah, is Lord” (Ph 2:11). According 

to Wright, such claims can only be explained by the fact that through Jesus’ resurrection it 

was now revealed to His followers that “God had made this Jesus both Lord and Messiah.”
851
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This new-found recognition of Jesus as Kyrios is evident through the appearance narratives 

(Lk 24:33, Mk 1619-20, Jn 21, Acts 9:26). Gerald O’Collins, however, draws attention to an 

important dimension concerning the context of these revelatory-events which enriches 

theological reflection on one’s encounters with the transfigured Christ in the Eucharist. 

O’Collins observes that there is notable ordinariness to Easter appearances.
852

 He states that 

“unlike other communications from God, the appearances do not take place in ecstasy (as 

happens, for example, in Acts 10:9-16; 2 Cor 12:2-4), nor in a dream (as happens, for 

example, in Mt 1:20; 2:12-13, 19-20, 22), nor – with the seeming exception of John 20:19-23 

– by night (as happens, for example, in Acts 16:9; 18:9-11; 23:11; 27:23-24).”
853

 Rather, as 

recounted by St Paul and narrated by the Four Gospels, the risen Jesus appears in everyday 

circumstances, in the ordinary, without any characteristics of future glory.
854

 However, while 

there is an ordinary dimension to the Easter appearances, the New Testament attributes a 

transformed life to the risen Jesus.
855

 The disciples’ encounters with the risen Christ did not 

take place in some other-worldly context. While they encountered Christ in this world, He is 

transformed and present to them in an entirely new mode in faith.
856

 Hence, the Easter 

appearances can be understood as encounters with the extraordinary in the ordinary.  
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It can be concluded, therefore, that, understanding the Easter appearances as events that 

occurred in history, namely, as events where Jesus reveals Himself and is encountered by 

people after His death in an entirely new way in this world,
857

 enables us to see the Easter 

narratives as a well-spring for the enrichment of theological reflection on humankinds 

encounters with the risen Christ present in the Eucharistic celebration. Furthermore, the 

dynamism of the transformed life of Jesus emerges even more prominently when we observe 

the symbolic dimension of the disciples’ encounters with the risen Christ and the intimate 

connection between their experiences and our redemption. 

5.2.2. The Resurrection Narratives: Redemption and Transformation 

According to Wright, the discovery of the empty tomb should not be considered only as an 

event that contributes to our Easter faith as to do so would be to ignore the profound 

symbolic meaning that the Easter events had for early Christians.
858

 O’Collins also makes this 

point, claiming that “in the New Testament the empty tomb signified a return from the dead 

and all that such a return implied.”
859

 O’Collins states that the empty tomb communicated 

symbolically that Christ’s resurrection is a “victory over death” (1 Cor 15:54-57),
860

 “the 

empty tomb of Jesus symbolised…the complete life that has overcome the silence of 

death.”
861

 Here, the intimate relationship between Jesus’ resurrection and redemption 

becomes clear. O’Collins suggests that the symbolic dimension of the empty tomb expresses 

that “the redemption is much more than a mere escape from our world of suffering and 

death…it means the transformation of this material, bodily world with its whole history of sin 
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and suffering.”
862

 Wright further suggests that this point is justified when one considers that, 

while the early Christians spoke of Jesus’ rising from the dead using Jewish resurrection 

language, such language was revolutionised following the appearances of the risen Christ.
863

  

Wright states that unlike Jewish resurrection language, in the appearance narratives the 

evangelists speak of Jesus’ resurrection and redemption not only as continuity, but also as 

transformation,
864

 i.e. continuity in the sense that the one who they called Jesus, who had 

been crucified, was the one who had been raised from the dead. The language of the 

appearance narratives is transformative, in the sense that when speaking of Him in His state 

of resurrection, they provide a “strange portrait”
865

 of a Jesus, who is definitely embodied but 

“whose body has unprecedented, hitherto unimagined, properties.”
866

 For example, the 

evangelists proclaim that the risen Jesus physically eats and drinks (Lk 24:36, Jn 21:13-16), 

but He also appears in a room with locked doors and disappears as He wishes (Lk 24:31, Mt 

28:9, Jn 20:19-21). Therefore, although embodied, the risen Christ is not bound by the 

physical laws of our world. 

According to Wright, such a portrait of the risen Christ could only have emerged from people 

having really encountered the risen Christ in this mode of embodiment after His death.
867

 

Wright emphasises that the resurrection of Jesus must be considered as a bodily resurrection 

but of a different kind: it is bodily in the sense that it is matter transformed.
868

 This 
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transformative dimension is integral to the way in which one speaks of Christ’s presence in 

the Eucharistic celebration. Another significant point emerges from a close reading of the 

Easter narratives, that there is prevailing sense of the absence in relation to the risen Christ. 

This absence features prominently not only in the evangelists’ accounts of the discovery of 

the empty tomb, but also in the narratives of Christ’s Easter appearances.  

5.2.3. The Unique Event: Burning Hearts and Broken Bread 

Wright notes that both the discovery of the empty tomb and the appearances of risen Jesus 

present themselves as the necessary conditions for the rise of the Jesus’ followers Easter 

faith.
869

 However, it emerges in the evangelist’s accounts of the empty tomb that an emphatic 

absence is revealed. For example, in the accounts of the first Easter day, when the women 

discover the empty tomb, they are told that Jesus “…has risen, He is not here” (Mk 16:6, Lk 

24:6). The tomb is empty because through His resurrection Jesus has been “…exalted to the 

right hand of God” (Acts 2:33). This absence of Jesus presents itself as an integral aspect of 

His resurrection. In fact, it can be understood as the necessary condition for the disciples’ 

new and unique mode of encounter with the risen Christ. In His absence, the disciples 

encounter the risen Jesus through symbolic action.  

Of particular significance here is Luke’s narrative of the two disciples journeying to Emmaus 

and the account of the meal where they came to recognise the risen Christ emphatically 

present in their midst (Lk 24:13-35). Wright emphasises that the nuances of the meal at 

Emmaus must not be misconstrued.
870

 He highlights that in Luke’s description Jesus 

performs four important actions that point directly to the Eucharistic action of the Church, 
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namely, Jesus takes the bread, blesses it, breaks it and gives it to the men (Lk 24:30-32).
871

 

Through these actions, the two disciples come to recognise the presence of the risen Christ. 

However, their recognition reaches its climax in Jesus’ absence, when “He vanished from 

their sight” and they began to reflect on what had just happened (Lk 24:31). Therefore, it is in 

His absence that the risen Jesus is encountered in His glorified state through the symbolic 

actions of the Emmaus meal, an action which the Church re-actualises each Sunday in the 

Eucharistic celebration. In the absence of His human body, symbolic action acts as a point of 

encounter with the risen Jesus and the symbolic dimension becomes a door to the sacred 

through which the faithful enter into deep relationship with the transfigured Christ after His 

death.
872

 

Following the meal, and after Christ had vanished from their sight, the disciples reflected on 

their experience of the risen Christ on the road to Emmaus: “[D]id not our hearts burn within 

us as he talked to us on the road and explained the scriptures to us? (Lk 24:32).” On the road 

to Emmaus “…beginning from Moses and from all the prophets, He interpreted for them the 

things concerning Himself in all the scriptures (Lk 23:27).” Johnson claims that the first key 

term in this verse is diermēneúō which means to ‘translate’ (cf Acts 9:38) or to ‘interpret’ (cf 

1 Cor 12:30; 14:5, 13, 27).
873

  Luke speaks of Jesus showing the disciples “how he ‘brought 

to fulfilment’ the meaning of Scripture (Lk 22:37: “that which is about me has a 

fulfilment”).
874

 Luke depicts the risen Christ as “teaching the Church the proper way to read 
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the texts of Torah, that is, messianically.”
875

 The second key term in this verse, according to 

Johnson, is the word dianoigō meaning ‘to open’.  The evangelist’s use of the term dianoigō 

is important as he also uses it in reference to the ‘opening of the eyes’ in Luke 24:31.
876

 Here, 

Luke implies that in Christ’s absence we encounter the risen Christ in the scriptures. In 

listening to and reading the scriptures Christ becomes emphatically present to us. In the 

Eucharistic action of the Church the actions described by Luke – the breaking of the bread, 

the proclamation of the scriptures – come together in one unified symbolic action in which 

one experiences the presence of the risen Christ in His absence.
877

 This manner of experience 

is not only of central importance within the resurrection narratives, but also to our 

worshipping life as Christians. Attention will no be given to Luke Timothy Johnson’s 

engagement with the resurrection narratives where he gives significant consideration to the 

rich dimension of religious experience which permeates the New Testament, and in particular 

the Easter narratives. 

5.3. Luke Timothy Johnson and the Post-Resurrection Experiences 

5.3.1. The Appearance Narratives as Accounts of Continuing Religious Experiences 

In The Writings of the New Testament: An Interpretation,
878

 Luke Timothy Johnson states 

that the way in which one interprets the post-resurrection appearances of Christ is shaped by 

and dependent upon the manner in which one interprets the New Testament. He suggests that 

this is primarily on account of the limited amount of materials that are available to biblical 

scholars concerning the resurrection. St Ignatius of Antioch eloquently expresses in more 

apophatic manner the problem facing biblical scholars concerning the resurrection. He states 
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that “Christ rose in the silence of God.”
879

 However, the material which is available to 

scholars when reading the appearance accounts of the resurrection is a series of statements or 

claims which clearly illustrate that some powerful, transformative experience generated the 

early Church and its Easter Faith.
880

 

Similar to Wright, Johnson suggests that while Jesus’ resurrection presents itself as the 

generating factor of the Christian movement, the profound claim that Christ had rising from 

the dead only came to be proclaimed  by the disciples after their new and unique encounters 

with the risen Jesus.
881

 It can be said, therefore, that what the evangelists are describing in the 

appearance narratives is the way in which the disciples encounter the totally Other in the 

risen Christ. For Johnson, the appearance accounts describe encounters of the most 

elementary kind – religious experiences.  

For him, the New Testament compositions possess four distinct dimensions: anthropological, 

historical, literary and religious.
882

  These aspects of scripture are distinct yet inseparable. 

Johnson suggests that it is only possible to uncover a richer sense of the events described by 

the evangelists in the appearance narratives by utilising each of these dimensions. Yet, he 

claims that ‘religious’ is not the same as ‘theological’. Therefore, if one is to understand fully 

what it is that Johnson claims to be of primary significance in relation to the appearance 

narratives, it is important that to address his interpretation of ‘religious’ and ‘theological’ as 

these terms is integral to his apprehension of religious experience. 

Johnson argues that theology is a disciplined reflection on religious discourse and practice. 

Understanding theology in this way, he insists that the New Testament need not be perceived 
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as a collection of theological writings in an abstract or theoretical mode. Rather, he claims 

that if one understands them as being written in this mode, then one has completely 

misinterpreted the Scriptures. However, it must be acknowledged that this perspective does 

not imply that the New Testament contains no theology: it does contain theology, but not one 

which resembles theological reflection as in the neo-scholastic mode. Rather, it is more 

appropriately described as a theology which pursues reflection on a “present and continuing 

experience of the most fundamental sort, i.e. religious experience.”
883

 For this reason, 

Johnson insists that the Christian conviction concerning the resurrection should not be 

equated with the narratives of that event.
884

 More appropriately, he claims that this conviction 

emerges from the experiences of those who encountered the risen Jesus and from the 

communities that continue to encounter Him in His glorified state. However, discerning 

religious experiences is not without its difficulties. 

Johnson claims that no single kind of event can automatically be specified as religious. 

Therefore, he states that when one is engaging with religious experience, issues emerge 

concerning whether it can be distinguished from other experiences. From this standpoint, 

Johnson suggests that religious experience must be situated in the continuum of life 

experience in its totality, as the religious dimension of experience responds to, and emerges 

from, other facets of life.
885

 For Johnson, the religious aspect of life is as “pervasive as the 

economic and is equally co-mingled with psychological, sociological and cultural 

realities.”
886

 He highlights that when religious experience is understood in this way, it 

becomes apparent that the term religious experience can be easily misunderstood or distorted. 

He claims that part of the problem of defining religious experience is conceptual, because 

according to Johnson, experience is eternally subjective.  
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It must also be pointed out that there is also a significantly objective character to experience. 

For example, when one listens to a report of another person’s experience there is an 

expectation that there will be a reference to something outside the subject and an element of 

interpretation. However, Johnson states that distinguishing between the elements of 

objectivity and subjectivity in a report is not always possible. This difficulty becomes more 

pronounced when considering religious experience, particularly when reading the appearance 

narratives. However, the objectivity of the disciples’ encounters with the risen Christ 

becomes more obvious when one considers the key verb ōphthē used by the evangelists in the 

appearance narratives. 

The use of the verb ōphthē by the evangelists is important as it is used exclusively in 

scripture to refer to an appearance of God. For example, the verb ōphthē is used in Genesis to 

describe how God appeared to Abraham as he rested in the entrance of his tent by the 

terebinth of Mamre (Gen 18:1). Likewise, in Exodus, ōphthē is used to describe how God 

appeared to Moses in the burning bush (Ex 3:2).
887

 It can be seen, therefore, that the verb 

ōphthē is embedded into the language of Old Testament theophany, the language of 

revelation. The verb ōphthē is best translated as “he appeared” or “let himself be seen,” rather 

than “was seen by” (1 Cor 15:5-8, Lk 24:34, Acts 13:31).
888

 By utilising the verb ōphthē the 

evangelists convey both the act of Christ’s appearing and the seeing activity of those who 

witnessed Him, along with the appearances transforming effects upon the disciples.
889

 Hence, 

the verb ōphthē accentuates the fact that, while the risen Christ may be absent from our 

perception in the ordinary sense of the word, He is always present and perceptible in faith. 

This brings to the surface the fact that it is the risen Christ Himself who allows Himself to be 
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seen, He is the cause of His own self-disclosure to the disciples and while the appearances of 

the risen Christ possess an important subjective character, it is obvious that there is also an 

equally significant objective dimension to them. 

Although definitions by their nature are restrictive and experience itself possesses a complex 

character, Johnson provides a working definition of religious experience.
890

 He states that 

religious experience is: 

…the human response to what is perceived as ultimate power, a response involving mind, 

body, and will as well as feeling, a response characterised by peculiar intensity, and one that 

issues an appropriate response.
891

  

From this definition it is clear, that far from detaching persons from ‘real life’, religious 

experience reflects what is most real in life. Johnson claims that such experiences involve an 

encounter with the holy, the mystery of the totally Other – an experience that “opens like a 

chasm before humans in unexpected ways, making impossible the denial of its presence.”
892

 

Yet, there remains a tension; the human person is repulsed and attracted. This awesome 

power
893

 that the human person is confronted with by a religious experience is dangerous yet 
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seductive. It organises existence around itself and commands attention, it is a definitively 

authoritative presence. For Johnson, this is the kind of presence that is eloquently expressed 

in the accounts of Christ’s appearances after His death. 

For Johnson, the religious dimension of human existence features prominently throughout the 

New Testament writings, especially in the appearance narratives. However, he suggests that 

biblical scholarship has remained ignorant to a significant range of statements that appear to 

be of “first importance to the writers of the New Testament.”
894

 Johnson claims that such 

statements express fundamental convictions and demand some kind of account. He argues 

that all of these New Testament statements concern religious experience and suggests that our 

inability to deal with this catalogue of language has complex causes within scholarship, 

“including a bias in favor of theology against religion, and the lack of an epistemology 

specifically calibrated to the religious dimensions of human existence.”
895

 However, Johnson 

draws attention to the fact that it would take great effort to read the New Testament, 

particularly the resurrection appearance narratives, without encountering statements on what 

the writers were either experiencing or had already experienced.
896

 Therefore, it can be 

claimed that the New Testament writings contain an impressive quantity of experiential 

language.  

By the term ‘experiental,’ Johnson implies language that does not primarily state 

“propositions about reality (whether with reference to God or to humans) so much as to 
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express, refer to, and argue from human experiences.”
897

 This point is of particular 

importance when considering Johnson’s interpretation of the resurrection narratives. Here, he 

advocates a phenomenological appraoch to these narratives and suggests that such an 

approach is supported by the experiential claims expressed by St Paul,
898

 but such statements 

are not restricted to him. These claims also feature prominently in Luke-Acts. Johnson further 

maintains that such statements draw attention to the fact that something is happening to these 

people, and it is happening now.
899

 Briefly stated, claims to experience:  

…are not based simply on records of what happened to others in the past or on fond hopes for 

what the future might hold, but on the witness of present participants.
900

  

For Johnson, each of the appearance narratives involves an experience of transcendent 

power,
901

 i.e. power of a unique kind. This form of power has nothing to do with societal 

ranks, it is not simply physical, although it involves natural bodies. It is not obviously mental, 

although it affects emotional and cognitive capacities. Neither is transcendent power 

definitely individual, although it is personal, nor is it exclusively social, although it has social 

consequences.
902

 For Johnson then, these dynamic experiences of the trancesendent and 

transformative power of the risen Christ highlight an integral dimension of Christian religious 

experience. The appearance narratives show that Christ is even more present and is 

encountered now in an even more personal way after His death than during His earthly life. 

Hence, for Johnson, when one observes the shared meals of the Jesus’ followers after His 

death, one can see that they do not simply point to a future hope but to a present reality. This 
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reality is the communal experinence of the continuing mystery of the living Jesus in His state 

of resurrection.   

5.3.2. Shared Meals: the Communal Dimension of Encounters with the Risen Christ 

Johnson demonstrates that while there are many discrepancies amongst the appearance 

narratives, one aspect that is common the accounts is that each narrative possesses a 

prominent communal character.
903

 In each of the descriptions of the disciples’ encounters 

with the risen Jesus after His death, Christ always appears where there is more than one of his 

followers gathered. Such a communal context is foretold in the Gospel of Matthew, “[F]or 

where two or three meet in my name, I am there among them” (Mt 18:20). In the Easter 

narratives, this context reaches it climax:
904

 in Matthew 28:9-10 one reads of Jesus’ 

appearance to the two women as they left the empty tomb and again Matthew 28:11-15 one 

reads of His appearance to the eleven on the mountain in Galilee. Other examples of the 

communal nature of the appearance narratives are as follows: in Mark one finds that Jesus 

appears to the two disciples on their way into the country (Mk 16:12-13) and then to the 

eleven while they were at table (Mk 16:14-15). Also, in Luke one reads of Jesus’ appearance 

the two disciples on the road to Emmaus while they broke bread (Lk 24:13-33), then to the 

apostles as they gathered together (Lk 24:36-43). In Luke 24:50-52 one reads of Jesus’ 

ascension into heaven when He is surrounded by all the apostles, in John 20:19-29 there is an 

account of Jesus appearing to His disciples as they gathered in the upper room followed by 

John 21:1-15 where Jesus appears to the group of disciples fishing by the shore of Tiberias 

and they also share a meal with Him 
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These examples it is clear that each of the evangelists both describe and suggest that the 

coming together of a community in Jesus’ name is integral to the disciples’ encounters with 

the risen Christ. This point is further emphasised when one reads that the evangelist Luke 

begins the story of the Church in Acts with the disciples gathered together witnessing Christ’s 

ascension into heaven (Acts 1:6-11). Johnson also stresses that Luke’s Easter narratives 

provide a subtly shaded interpretation of the mode of Jesus’ presence to humankind after His 

resurrection.
905

 The emphasis placed by the evangelist suggests that the coming together of 

the community is integral to Christians’ encounters with the risen Christ now in His 

transfigured state. In particular, Johnson observes how in Luke’s narrative of the appearance 

on the road to Emmaus (Lk 24:13-35) Christ is emphatically presence in the ritual gestures of 

a community fellowship meal.
906

 According to Johnson, Luke, conveys to the reader that the 

ritual gestures of the disciples’ community fellowship meal are an integral aspect to the 

“process of telling and interpreting these diverse experiences,”
907

 and that it is through such 

action that the community encounter the risen Christ and experience the astonishment of His 

full presence. Johnson suggests that Luke provides, “by the very length and detail of this 

story (Lk 24:13-35), an emotionally satisfying bridge between the shock of absence [empty 

tomb] and the shock of full presence [the appearance to the community].”
908

  

Johnson also argues that the ritual action of the disciples described in the Easter narratives 

not only contributed to the development of a community narrative, but actually began to 

create the community itself.
909

 He claims that the significance of communal meals for the 

followers of Christ after His death is conveyed in references in Acts to “the breaking of 
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bread”
910

 (Acts 2:42, 46; 20:7; 27:35) and “by the importance of table-fellowship in the 

conversion of the Gentiles (Acts 2:9-16, 41: 11:3; 15:9, 20, 29).”
911

 Johnsons goes on to show 

that there is an intimate connection between the Easter encounters and the emergence of the 

Holy Spirit as the symbol of transformative power. 

5.3.3. The Holy Spirit as the Symbol of Encounter with the Risen Christ 

Johnson observes that the resurrection experience cannot be confined to the Gospel narratives 

as it was acquired by those who did not see the empty tomb or experience the risen Christ in 

the manner described by the evangelists. This new mode of experience is alluded to in John’s 

Gospel where the risen Christ says to Thomas “…blessed are those who have not seen and 

yet believe” (Jn 20:29). This new mode becomes more pronounced when one reads Luke’s 

Acts. Here, Luke makes clear that the risen Christ’s presence is “just as strong after the 

ascension as before it, indeed stronger; but it is a presence in a new mode”
912

 and that 

Christians are experiencing the power of the continuing presence of Christ post His ascension 

in a mode that is “personal, transcendent, and transforming…within the community.”
913

 

Elizabeth Johnson’s insights support the above concept; Johnson highlights the importance of 

recognising that, while the appearance narratives speak of the religious experiences of the 

disciples, “by their nature as Gospel, written from faith for faith, their inner dynamics 

characterise the story of every believer and every believing community throughout time.”
914

 

She places further emphasis on this point stating that “[T]hey are written so that we might 
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experience the same conversion process and be ourselves caught up in the same gracious, 

life-giving mystery in the midst of discouragement and death.”
915

 Luke Timothy Johnson 

stresses that these new experiences are only made possible by the fact that Jesus is alive and 

causes them.
916

 This position gives significant support to the following insights raised by 

Luke Timothy Johnson concerning the uniqueness of the various encounters with the risen 

Christ following His ascension.  

According to Luke Timothy Johnson, after Jesus’ ascension a new dimension emerges 

concerning the mode of encounter with the risen Christ. Johnson outlines that this new mode 

of encounter is saturated by the Holy Spirit. He observes that in Acts there is an intimate 

connection between experiencing the risen Christ and the reception of the Holy Spirit (cf 1 

Cor 15:45).
917

 According to Johnson, this dimension emerges through Jesus’ resurrection and 

ascension – He has been transformed and has now become ‘life-giving Spirit’.
918

 This point 

becomes clear when it is noted that the participants of these new encounters with the risen 

Christ speak of personal experiences in terms of the reception of the Holy Spirit of which the 

risen Christ is the source (Acts 2:1-4, 17-21, 32-33, 36, 38). With this new-found reception of 

the Spirit, there is a clear sense of the empowerment of the disciples,
919

 a dimension which is 

inseparable from the commissioning of the disciples, the proclamation of the mystery of 

Christ and the reconciliation of all sins in Him.
920

 

This understanding of the resurrection is given expression not only in Acts, but also in the 

Four Gospels. For example, in John 20:21-23 the risen Jesus tells His followers “[A]s the 

father sent me, even so I send you,” then he breathed on them and said, “Receive the Holy 
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Spirit.” After the disciples receive of the Holy Spirit there is an immediate empowerment 

given to them to proclaim the reconciliation and forgiveness of all sins in the glorified Christ. 

For instance, the risen Jesus says to them “[I]f you forgive the sins of any, they are forgiven; 

if you retain the sins of any, they are retained”  (Jn 20:21-23). Likewise, in Luke 24:47-49 the 

risen Christ gives a similar command to the disciples, “[Y]ou are the witnesses of all things. 

And behold, I send the promise of my Father upon you; but stay in the city until you are 

clothed with the power from on high.” Again, in Matthew 28:19 the intimate connection 

between encountering the risen Christ and the sending forth of the disciples is accentuated 

“[G]o, therefore, make disciples of all nations” and likewise in Mark, one reads of the 

disciples’ response to their resurrection experience “…after he had spoken to them, [he] was 

taken up into heaven; there at the right hand of God he took his place, while they, going out, 

preached everywhere, the Lord working with them and confirming the word by signs that 

accompanied it” (Mk 16:19-20). Therefore, according to Johnson, “[T]he possession of the 

Holy Spirit is the experiential correlative to the confession that Jesus is Lord.”
921

 However, 

he notes that when one moves away from the narrative material to the statements evident in 

other New Testament writings, this relationship is even more clearly described.
922

 

Throughout this discussion, Johnson speaks of the disciples’ encounters with the risen Christ 

as experiences of power and it is clear now from a consideration of his insights that the term 

‘power’ refers to the Holy Spirit. Johnson further states that, “for all practical purposes, we 

can say that symbol of the Holy Spirit in these writings corresponds to the experiential term 

‘power’.”
923

 It has previously been observed that the communal dimension of the appearances 

narratives is of the utmost importance to the disciples’ encounters with the risen Christ, 

especially in the context of the shared meal. Now, it is important to consider the communal 
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context which Johnson brings to bear within the context of the bestowal of Holy Spirit upon 

believers.  

Johnson proposes that according to Acts 2:38 the Holy Spirit is bestowed upon believers 

“when they entered into the community.”
924

 He observes that, in the material found outside 

the Gospel tradition, it is the Holy Spirit who works mighty deeds among believers (Gal 3:3-

5), empowering them to proclaim (Act 4:8; 1 Thess 1:5; 2 Tim 1:6) and to “confess their faith 

in the first place.”
925

 Paul writes in 1 Cor 12:3 that: “[N]o one speaking by the Spirit can say, 

‘Jesus be cursed,’ and no one can say, ‘Jesus is Lord,’ except by the Holy Spirit.” Johnson 

further emphasises it was “the Holy Spirit that brought about this transformation of their 

consciousness”
926

 through their communal encounters with the risen Christ (1 Cor 2:12; Tt 

3:5). Therefore, it can be said, that the Holy Spirit is not an impersonal force, but the life-

giving presence of the risen Christ. Paul makes this explicit in Gal 4:6, “[B]ecause you are 

sons, God sent the Spirit of His Son into our hearts, crying, Abba, Father” and, again in an 

even more pronounced manner in 2 Cor 3:17-18:  

[N]ow the Lord is the Spirit, and where the Spirit of the Lord is, there is freedom. And we all, 

with unveiled faces, beholding the glory of the Lord, are being changed into his likeness from 

one degree of glory into another; for this comes from the Lord, who is the Spirit. 

Johnson draws attention to the explicit connection made by Paul in Rom 8:11 between the 

Holy Spirit and the resurrection: 

[I]f the Spirit of Him who raised Jesus from the dead dwells in you, He who raised Jesus from 

the dead will give life to your mortal bodies also through the Spirit which dwells in you. 
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Finally, Paul makes a synthesising statement in an extended discussion on Jesus’ resurrection 

in 1 Cor 15:45, “[T]he first man became a living being; the last Adam became life-giving 

spirit.” Johnson suggests then that it is clear from these statements that there is an “explicit 

correlation between the resurrection confession [“Jesus is Lord”] and the experience of the 

Holy Spirit”
927

 – a correlation which forms an integral aspect of the Easter belief of early 

Christian communities. Hence, it is clear that the Holy Spirit was the symbol used by early 

believers to speak of their transformative encounters with the powerful presence of the 

transfigured and glorified Christ who is now present to humankind in the mode of the life-

giving Spirit. Now we turn our attention to Sandra Schneiders’ treatment of the resurrection 

where she gives consideration the resurrection within the context of the Gospel of John, 

perhaps the most sacramentally charged writings of the entire New Testament. 

5.4. Sandra Schneiders and the Johannine Resurrection Narratives 

5.5.1. Seeing and Believing in the Transfigured Christ 

While Sandra Schneiders’ book Written That You May Believe: Encountering Jesus in the 

Fourth Gospel 
928

 was not solely concerned with Jesus’ resurrection, Gerald O’Collins is 

quick to highlight that the subtitle of her book could well have been “Encountering the Risen 

Jesus in and through the Fourth Gospel.”
929

 This point find is supported by the fact that 

Schneiders makes clear in her writing that the Fourth Gospels’ portrayal of Jesus does not 

reflect a presence akin to mere historical memory. Rather, it speaks of Christ as a personal 

living presence. Schneiders suggests that this dimension of Johannine literature emerges 

when one considers that the evangelist – throughout his entire text and particularly in the 

narratives describing encounters with Christ – invites the reader not to return to the past but 
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to relate to the present in faith.
930

 According to Schneiders, the evangelist does not suggest 

that such an action is without its difficulties; in fact, she observes that the Fourth Gospel, in 

the account of the man born blind (Jn 9:1-41), brings this to the reader’s attention. Here, the 

evangelist emphasises the fact that seeing and responding to the risen Christ’s presence is not 

only difficult for people of the present era, but rather the story emphasises that such action 

posed an incredible challenge to believers of every age.
931

  

While this story belongs to the history of the pre-Easter Jesus, Schneiders suggests that such 

episodes go beyond the past by raising provocative and timeless questions. O’Collins agrees 

and also suggests that the Fourth Gospel presents the reader with the striking question, “[D]o 

you here and now experience in Jesus the One who is utterly true and good and brings us the 

face of God? [If so] are you willing to become His disciple, and so ‘have life in his name’ (Jn 

20:31)?”
932

  It was highlighted earlier that Elizabeth Johnson attributes this dimension to all 

of the evangelist’s resurrection narratives.
933

 However, Schneiders emphasises that this 

provocative invitation finds greater expression in the Fourth Gospel than in the other three. 

She emphasises that it is not only the narratives of Jesus resurrection in the Fourth Gospel 

that invite the reader to give witness to the risen Jesus, but rather the entire Gospel which 

invites a response in faith to the living presence of the risen Christ in the here and now.  

Schneiders observes that the Fourth Gospel makes clear the risen Christ continues to be 

intimately present in and among the community of believers (Jn 15:15).
934

 From this 

standpoint, it can be said that, for Schneiders, Jesus’ resurrection is something much greater 

than a matter of historical debate. Rather, she suggests that it brings an existential problem, a 

spiritual challenge, and a personal relationship to the surface. In her analysis, Schneiders 
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states that the “Johannine resurrection narrative is one of the literary jewels of the New 

Testament.”
935

 She emphasises that the Easter narratives in John’s Gospel can only be 

appropriately interpreted when they are recognised within the theology of the entire text. 

Schneiders illustrates how this point becomes clear when one observes that chapter 20 of 

John’s Gospel merely utilises the “traditional resurrection material to involve the reader 

narratively in the accomplishment of that which was theologically expounded in the 

discourses.”
936

 Thus, of particular importance is the evangelist when narrating Jesus’ 

resurrection is the way in which humankind encounters the risen Jesus and discovers the 

revelation of divine glory through symbol or what Schneiders refers to as “a genuine 

Johannine sēmeion.”
937

 

Schneiders maintains that the evangelist’s use of term ‘face veil’
938

 (Jn 20:1-10) which the 

Beloved Disciple saw upon his arrival and Peter upon entering the empty tomb has significant 

meaning.
939

 She suggests that John uses the term to symbolise the life in the flesh of the 

unglorified Jesus”.
940

 Such symbolism, according to Schneiders, is consistent with John’s 

“symbolic use of Old Testament realities, which, in the Fourth Gospel, take on their full 
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meaning only when they are illuminated by the words and works of Jesus.”
941

 She argues that 

this symbolism and its significance become clear when one considers the word ‘face veil’ 

itself and the difference in the response of the two disciples upon seeing the veil.  

Schneiders observes that the word ‘face veil’ appears only four times in the New Testament: 

“twice in John (11:44 and 20:7) and in Luke 19:20 and Acts 19:2 where it clearly means 

‘napkin’ or ‘handkerchief’.”
942

 However, she claims that John also uses the word when 

speaking of the veil which covered the face of Lazarus (11:14) and the cloth covering Jesus’ 

face (20:7).
943

 Here, the word ‘face veil’ is actually a Greek transliteration of the Latin 

sudarium which means ‘handkerchief’. Of greater interest is its meaning in the Aramaic of 

Targums (Neofiti and Jonathan).
944

 In this context, Schneiders observes that while the term is 

used to translate the Hebrew word for ‘veil’, “the Hebrew word used in Exodus 34:33-35 is 

not an ordinary Hebrew word,”
945

 rather, it is a unique word utilised only for the face veil of 

Moses.  

According to recent scholarship, John’s community initially consisted of Palestinian Jews,
946

 

and Schneiders suggests that such a community would have been familiar with the Old 

Testament in Targum form, and the word ‘face veil’ utilised by the evangelist would 

“immediately have recalled to them the face veil of Moses”
947

 in a manner that the word 

Kalymma, which appears elsewhere in the New Testament, would not. In John’s narrative of 

the empty tomb the symbolism being employed becomes clear. Here, one reads that the face 

veil in the tomb was not dropped or left as the burial cloths were, but that it was “definitively 
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wrapped up beside them.”
948

 Schneiders states that “[L]ike Moses, who put aside the veil 

when he ascended to meet God in glory, Jesus, the new Moses, has put aside the veil of his 

flesh as He ascends into the presence of God to receive from God that glory which He had 

with the Father before the world was made (Jn 17:11).”
949

 The risen Christ, unlike Moses, 

does not reassume the veil each time he returns from God to the community; rather, “the new 

Moses has definitively laid aside the veil, for now He is no longer in this world, He has gone 

to the Father.”
950

 According to Schneiders, this symbolic use of the veil of Moses to contrast 

the old and new covenants “was not unfamiliar to the early Church.” This point finds much 

support when one observes Paul’s extended reference to it in 2 Cor 3:7-8.
951

 

From this standpoint, Schneiders argues that the face veil is a “genuine sēmeion, i.e. a 

perceptible reality that mediates the revelation of God in Jesus.”
952

 Therefore, when one 

observes the response of the Beloved Disciple upon seeing the veil, “He both saw and 

believed,” his reaction presents itself as the perfect response. Schneiders states that “Peter’s 

failure to believe makes clear to the reader that Paschal faith is not deduced from the contents 

of the tomb as from a physical proof of resurrection. The Paschal believing of the Beloved 

Disciple is the faith response to revelation encountered in sign.”
953

 Hence, interpreting the 

narrative in this way is consistent with what is evoked by symbols throughout the Fourth 

Gospel. This gives further support to Schneiders’ emphasis that the resurrection narratives in 

John can only be appropriately interpreted when they are understood within the theological 

context of the entire Gospel.  
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What emerges from a consideration of the Johannine symbolism of the veil is a reminder of 

the capacity that symbols possess to mediate and reveal the mystery of Christ after His death, 

that is, in His absence.
954

 Schneiders  makes this clear stating that, “symbols far from being 

dead or empty ‘stand-ins’ for something other than themselves, are perceptible realities that 

mediate transcendent reality.”
955

 This manner of Johannine symbolism emerges in an even 

more pronounced manner in John 21. Additionally, it is important we highlighted that, while 

we have observed that the Beloved Disciple, upon seeing the veil, immediately ‘believed’, it 

is essential that here the word ‘believe’ is interpreted in the absolute (John 20:8).
956

 

Schneiders emphasises that the absolute use of ‘believe’ in the Fourth Gospel signifies an 

“active spiritual state of personal adherence to Jesus the revealer and readiness for whatever 

He will do.”
957

 Similar to the synoptic Gospels, it is not until the appearances of the risen 

Christ that it is revealed in the Fourth Gospel that “Jesus has also returned to His own to take 

up His abode in them, constituting them as His presence in the world.”
958

 

5.5.2. Encountering the Risen Christ: Contemplation and Mission 

Schneiders states that the concerns raised by scholars surrounding the authorship of John 21 

do not diminish the significance of this chapter.
959

 Rather, she emphasises that, regardless of 

who penned John 21, it presents an integral aspect of the Gospel as it is in “fundamental 

theological continuity with chapters 1-20.”
960

 Schneiders further argues that, while the 

purpose of John 21 is to bring the Gospel account to a close the manner in which it does so is 

significant to the message being proclaimed. Schneiders highlights that John 21 transfers the 
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reader’s attention “from the experience of the first disciples with the historical Jesus to the 

experience of the contemporary church with the glorified Jesus, from the story of those who 

saw to the story of those ‘who believe without having seen’ (Jn 20:29).”
961

  

According Schneiders what comes to the attention on reading John 21:1-14, is that it is a 

“clearly delineated unit beginning with the notation that Jesus manifested himself again to the 

disciples (Jn 21:1) and ending with the notation that this was the third time Jesus was 

manifested  to the disciples (21:14).”
962

 Furthermore, Schneiders outlines that John 21:1-14 is 

divided into two parts: “a narrative about the mysterious catch of fish (Jn 21:2-8) and a 

dialogue within the context of a mysterious meal (21:9-13).”
963

 These two parts of the 

pericope are unified by two themes: “the manifestation or revelation of Jesus to his disciples 

and their recognition of him; the relationship of two central roles in the community of 

disciples, namely, contemplation and mission, represented by the related activities of the 

Beloved Disciple and Simon Peter.”
964

  

In the first section, the first unifying theme emerges and one reads that the disciples, having 

gone fishing, failed to catch any fish but at the command of a stranger they cast their nets at 

the right hand side of the boat and find themselves with an enormous shoal. At this moment, 

the Beloved Disciple, who is the privileged locus of and witness to God’s self-revelation, 

cry’s out “It is the Lord.” Immediately, Peter responds to this revelatory proclamation by 

jumping into the water, while the rest of the disciples reach the shore by boat.
965

 Here one 

finds an account of Jesus’ manifestation to the disciples and their recognition of Him. This is 

                                                           
961

 Schneiders, Written That You May Believe: Encountering Jesus in the Fourth Gospel, 202. 
962

 Ibid., 203. All emphasises are from the original Schneiders text. 
963

 Ibid. 
964

 Ibid. 
965

 Ibid. Furthermore, Schneiders claims that Peters action has little to significance, narratively, but coming to 

Jesus through water in response to the proclamation of his identity would easily bring to the surface for a 

Christian reader many Baptismal images for the Christian reader is acutely aware that new birth comes by water 

and Spirit (Jn 3:5).  



218 
  

even more pronounced in the second part of the pericope, where Jesus asks the disciples to 

share a meal which He has prepared for them. When treating this section, Schneiders 

maintains that the evangelist purposefully evokes the Eucharistically charged account of John 

6 when he writes that Jesus “took the bread and gave it to them and so with the fish (Jn 

21:13).”
966

 Here, it would be to diminish John’s intentional evocation of Eucharistic 

symbolism if we were to ignore the evangelist’s Eucharistically charged John 6.  

Until recently, many considered John 6 to be merely a distant promise of the Eucharist made 

by Jesus that would only come to fruition when His life had ended. However, Luis Bermejo 

states that what was considered to be a promise of the Eucharist in John 6 “is not a promise at 

all but rather the fullness of the Eucharistic reality.”
967

 Bermejo states that John 6 must be 

interpreted against the backdrop of the Old Testament manna but in its later symbolic 

meaning as “the symbol of the word of God that nourishes man.”
968

 Bermejo states that 

“[R]abbinic sources commentating on Joshua 5:10-12 state that manna fell for the last time 

on 14 of Nisan and is stored now in heaven against the day when the Messiah will appear.”
969

 

Hence, the manna in the Old Testament is intimately connected to the Passover, but it is also 

linked to the coming of the Messiah. There is clear reference to this in John 6:49, “[Y]our 

fathers ate the manna in the wilderness and they died. This is the bread that has come down 

from heaven, that a man may eat of it and not die.” However, here the symbolism of the 

manna takes on new meaning: it is no longer only the symbol of the word of God it is also the 

symbol of the Word of God. In John 6 the desert manna “points to the person of the gloried 

Jesus, the real bread of life.”
970
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Bermejo emphasises that the evangelist intentionally brings the “majestic transcendence of 

Jesus”
971

 to the reader’s attention in chapter 6. In the climax of the chapter, Jesus’ earlier 

identification as the bread of life (Jn 6:35, 41, 48) comes to be associated with the bread and 

His own flesh, “…and this bread that I shall give you is my flesh” (Jn 6:51). At the beginning 

of the Fourth Gospel we read that “[T]he Word became flesh” (Jn 1:14), now the evangelist 

makes clear that “the same flesh is now rendered edible under the form of bread” (Jn 6:51).
972

 

Bermejo states that in these verses the evangelist is moving now “in the dense Eucharistic 

atmosphere of the Last Supper. No promise of Eucharist, this [is], but rather its full 

reality.”
973

 Rudolf Bultmann also makes this point, stating that John 6:53 “unmistakably 

refers to the Lord’s Supper, since now the drinking of the blood is added to the eating of the 

flesh.”
974

 Hence, Bermejo states that “the words of Jesus can only be taken in the Eucharistic 

sense which the primitive community understood them. They simply echo the words of the 

institution.”
975

 

Returning to John 21 one finds the evangelist evoking the actions and identification made by 

Jesus with the bread of life, now in edible form in John 6. However, in His state of 

resurrection, the now glorified Jesus shares with His disciples the bread from heaven which 

acts as a point of encounter between Him and the disciples. It is an encounter in which His 

followers come to know Him, now in His resurrected state. Yet, Schneiders is quick to 

illustrate, that similar to the way in which the actions of Jesus revealed His identity to the 

disciples at Emmaus (Lk 24:30-31), in John 21:12 “it is a mysterious knowing that leaves 

room for a desire to question.”
976

 Now, Schneiders turns her attention to the second unifying 
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theme of the pericope which the evangelist develops through the relationship between Peter 

and the Beloved Disciple.
977

 She highlights the way in which the evangelist identifies Peter as 

the one who takes the initiative in going fishing and Peter as the one who responds to Jesus’ 

command to bring in some of the fish.
978

  

Interestingly, Schneiders brings further connotations of the Eucharist to the surface. She 

claims that this command (Jn 21:10) echo’s Jesus’ prayer at the Last Supper, in which He 

prays that His disciples will be with Him where He is to see the glory that God had given to 

Him as pre-existent Son (Jn 17:21). She also observes that when ones read about the large 

catch of fish that was only made possible by Jesus’ command, the evangelist is symbolically 

speaking of “the universal mission of the Church carried out by those who without Jesus can 

do nothing (Jn 15:5) but who will be fruitful as long as they abide in Him and obey His 

commands.”
979

 Schneiders also maintains that, like to the seamless tunic of the crucified 

Jesus, the net remains unbroken or untorn. She suggests that this is of symbolic importance to 

the evangelist and emphasises that the unity of the Church is a “primary theme in the Fourth 

Gospel, the subject of Jesus’ final prayer on the night before He dead (Jn 17:20-21) and, by 

the time the Gospel was written, already a matter of some concern for the Johannine church 

threatened with various kinds of disunity.”
980

 In the resurrection narrative, one reads of Peter 

– apparently single-headedly – dragging the net of fish ashore, even though all the disciples 

together were unable to do so. Schneiders explains that “the narrative incongruity only serves 

to focus the reader’s attention on the obvious intention of the writer to portray Peter as the 
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leader of the expedition.”
981

 The evangelist makes clear that it is Peter who will lead the 

mission of the Church in which he will no longer catch fish but living persons (Jn 21:15-17). 

Hence, it can be said that the evangelist brings the missionary dimension of Jesus’ 

resurrection to the fore narratively in his portrayal of Peter in John 21. However, the 

contemplative dimension of Jesus’ resurrection, which is intimately linked with mission in 

John 21, emerges through the evangelist’s portrayal of the Beloved Disciple. Schneiders 

makes this point clear, stating that “the Beloved Disciple, who rested on the bosom of Jesus 

(Jn 13:23, 21:20), is John’s paradigmatic embodiment of contemplative openness to the 

revelation of Jesus, just as the Word made flesh who dwelt in the bosom of God was the 

incarnation of God’s self-revelation to the world (Jn 1:1, 18).”
982

 In John 21 it is the Beloved 

Disciple who, upon arriving at the tomb and again, seeing Jesus on the shore, recognises the 

risen Jesus with “perfect clarity and proclaims Him authoritatively.”
983

  

According to Schneiders, “Peter’s recognition of and coming to Jesus is a response to that 

proclamation which, in a sense, grounds his pastoral leadership.”
984

 For Schneiders, it is clear 

that the evangelist in chapter 21 is attempting to clarify for the post-resurrection community 

the relationship between two constitutive activities of the Church, namely: “contemplation, 

through which revelation is received, and ministry, through which it is mediated.”
985

  

Furthermore, she states that John 21 makes clear that “[C]ontemplative receptivity to the life-

giving revelation in Jesus is the source of the Church’s proclamation, which grounds both the 

faith of the disciples and the Church’s mission to the world.”
986
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Schneiders maintains that John 21 is situated after the cessation of the Easter appearances. 

She emphasises that the evangelist alerts the reader to this point throughout the narrative. For 

example, Jesus foretells Peter’s martyrdom (Jn 21:18-19) and the evangelist also makes 

reference to the death of the Beloved Disciple (Jn 21:22-23).
987

 From this standpoint it is 

clear that this closing chapter of the gospel (Jn 21) is a “symbolic presentation of the life of 

the Church in the time after the resurrection.”
988

 She suggests that this may in fact give ample 

reason for the evangelists “repetition at 21:25 of the conclusion in 20:30-31.”
989

 Furthermore, 

she highlights that ‘first’ conclusion to the gospel is definitive, in that it brought to a close 

“the account of all that Jesus did ‘in the presence of His disciples,’ both during His public life 

and throughout the paschal mystery.”
990

 Schneiders states that “[T]hese signs, carefully 

selected from among the many (though finite number) that the historical Jesus did, which 

ended with the Easter appearances, have now been transformed into scripture for the 

salvation of subsequent generations who believe in Jesus through the word.”
991

  

Schneiders argues, however, that “the second conclusion is to the ongoing story of all the 

“many other things” (Jn 21:25) that Jesus continues to do.”
992

 John 21 concerns the present 

reality of the risen life of Christ and our relationship with Him. We read of the “obedience to 

the words of Jesus by His disciples resulting in fruitful ministry that must someday bring to 

salvation the whole world whom Jesus was sent to save (Jn 3:16) but who will now be drawn 

to Jesus by His disciples (Jn 21:14:12)…and the ongoing sharing of life with Jesus through 

contemplative experience of Eucharistic community faith.”
993

 Unlike the first conclusion, the 

second conclusion is not definitive – it is open-ended. The experience narrated by the 
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evangelist in John 21 will continue to be actualised every time the proclamation resounds, “It 

is the Lord,” and the community sits down to table with the risen Jesus.
994

 

5.6. Conclusion 

In carrying out an analysis of the resurrection narratives, it has been shown that while there 

are discrepancies between the Easter narratives, particular themes present themselves in the 

all the New Testament accounts. When observing Wright’s approach to the resurrection, one 

sees that in the narratives the evangelist’s are speaking of revelatory-events, occurrences in 

time and space, when the risen Christ disclosed Himself to the disciples. Here, we observe 

that the disciples encountered and recognised the risen Christ in the action of breaking the 

bread (Lk 24:31). Furthermore, one observes the emphasis placed by Wright on the 

importance of understanding that Luke, in his Emmaus narrative, also turns the reader’s 

attention to the manner in which the disciples come to recognise the risen Christ through their 

reflection on the scriptures (Lk 24:32). In these actions the disciples came to encounter the 

risen Christ in a new and unique way. 

Later, one observes the claim made by Luke Timothy Johnson that these new and unique 

encounters as seen in the resurrection narratives are best understood as religious experiences. 

He makes clear that in the narratives the evangelist’s are describing what the disciples came 

to experience as the totally Other in the risen Christ. By observing Gerald O’Collins’ analysis 

of the verb ōphthē and its connotations of Old Testament theophany language, it was shown 

that the disciples’ experiences involve both subjective and objective dimensions. Johnson 

makes clear that the appearance narratives possesses a strong communal character. In the 

Easter narratives, the evangelist’s describe that the disciples encounters with the risen Christ 

occur always when two or more of the disciples are gathered (Mt 28:9-10, 11-15; Mk 16:12-

13, 14-15; Lk 24:13-33, 36-43, 50-52; Jn 20:19-29, 21:1-15). It has been made clear that 
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these encounters with the risen Christ were experiences of transcendent power. One observes 

Johnson’s emphasises that this power was the Holy Spirit. He made clear that it was by the 

power of the Holy Spirit that the disciples were transformed and sent forth by Christ to 

proclaim the reconciliation and forgiveness of all sins in Him. Hence, the intimate connection 

between the disciples encounters with the risen Christ, the transformative power of the Holy 

Spirit and the reconciliation and forgiveness of sins is clear.  

In Sandra Schneiders’ approach to the Johannine resurrection narratives it has been shown 

that symbols have an innate capacity to mediate and reveal the mystery of the risen Christ 

now in His absence. She illustrated that the disciples’ community fellowships meals act as a 

point of encounter between them and the risen Christ. Through the symbolic action of the 

communal meal, the risen Christ was encountered and personally present with the disciples. 

Schneiders brings the intimate relationship between the disciples’ encounters with the risen 

Christ and mission to the surface. She makes clear that in their encounters the disciples are 

sent forth by Christ Himself in mission.  

In conclusion, therefore, from an analysis of the Easter events, it can be said that five aspects 

emerge quite strongly within the context of the disciples’ encounters with the risen Christ, 

namely: [1] the centrality of the community, [2] the table-fellowship of the disciples, [3] the 

disciples’ reflection and proclamation of the scriptures, [4] the reconciliation and forgiveness 

of sin and [5] Christ’s sending-forth of the disciples in mission. These five dimensions 

present themselves as being integral to the disciples’ encounters with the risen Christ. 

Interestingly, they also reflect the actions of Jesus as revealed in His public earthly ministry. 

Furthermore, each of these dimensions presents a strong connotation of the Eucharist. In fact, 

all five features come together and find their fullest expression in the Church’s Eucharist 

action which acts as a point of encounter between the community of believers and the risen 

Christ. By engaging with these five aspects, one’s understanding of the Eucharist is enriched, 
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especially one’s appreciation of the various ways in which the Eucharist brings us into 

intimate contact with the risen Christ. The following chapter will highlight how the 

resurrection narratives help give a deeper understanding and an enhanced appreciation of the 

dynamic nature of the Eucharistic celebration. 
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Chapter Six 

Conclusion 

In the last chapter one observed that five themes emerged from a consideration of the 

resurrection: [1] the centrality of the community; [2] the table-fellowship of the disciples; [3] 

the disciples’ reflection and proclamation of the scriptures; [4] the reconciliation and 

forgiveness of sin; [5] Christ’s sending-forth of the disciples in mission. Here, it will be 

shown that these themes are not only important characteristics of Jesus’ resurrection 

appearances, but also of His public ministry and of the early Christian community. Following 

from this, it will be shown that these themes find their fullest expression in the entire 

symbolic action of the Eucharist. From this standpoint it becomes clear, that the dynamic 

nature of the Eucharist, which brings one into intimate contact with the risen Jesus, expresses 

the continuation of the mystery revealed in Christ most fully because it the risen Kyrios who 

is the dynamism of the Eucharist, He is its source and centre. 

6.1. The Continuation of the Mystery Revealed in Christ 

[1] The Centrality of the Community 

The New Testament writings make clear that the building and sustaining of community is an 

important feature of Jesus’ public ministry. When one observes ‘what Jesus did and taught’ it 

becomes clear that it would be inconceivable for a disciple of Jesus to remain alone.
995

 The 

community dimension of Jesus’ public life is embedded in His proclamation of the solidarity 

of the Kingdom of God, but it can also said that His public life as a whole is saturated by the 

dynamism of ‘communitas’. Here, it is important to stress that communitas is not simply 
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about community; it concerns something far richer, i.e. “people living with each other.”
996

 

The solidarity of the Israelites develops from the fact that they believe themselves to be the 

chosen people of God, and the Old Testament gives expression to the fact that to love one’s 

neighbour as oneself is the way in which one experienced such solidarity. This emphasis on 

solidarity is taken up and addressed by Jesus in His public ministry, but His is a new and 

unique mode of solidarity.  

In the Gospels, the evangelists portray Jesus as being extremely critical of the communities of 

His time, especially the exclusive solidarity which they embodied. Jesus called not simply for 

solidarity amongst the Israelites, but for an experience of solidarity with humankind.
997

 This 

is amply clarified by Luke when he describes Jesus’ condemnation of the selfish and 

exclusive solidarity embodied by the people of God, “[D]o good to those who hate you, bless 

those who curse you, pray for those who treat you badly (Lk 6:27-28)…If you love those who 

love you what thanks can you expect? Even sinners love those who love them (Lk 6:32). This 

basic attitude of solidarity with humankind is integral to Jesus’ message of the Kingdom of 

God.  

Jesus proclaims and emphasises that the solidarity of the Kingdom of God is characterised by 

love and that this love is non-exclusive. Such a view was radical and revolutionary in Jesus’ 

time. In fact, the entire public ministry of Jesus depicts Him as a sign of contradiction; His 

ministry is in total opposition to the Jewish motif of community current in His time. 

Throughout His earthly life “Jesus does not conform; He is critical of the religion of His 

contemporaries; He opposed legalism; He ignored the threshold between the sacred and the 

secular; He brought liturgy into life; He unmasked much of what was masquerading as good 

in political and religious structures and He opposed everything that diminished or threatened 
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life, or contributed to death.”
998

This uniqueness characterised Jesus’ public ministry, 

especially the message which He proclaimed. 

Here, the categories of liminality and communitas are indispensable to an understanding of 

Jesus’ earthly ministry and the centrality of the community.
999

 Jesus’ condemnation of the 

Jewish community structures caused a separation to emerge between Him and the existent 

structures. To become a follower of Jesus, one had to separate oneself from the existent 

Jewish community structures. This is because the mode of solidarity being proclaimed by 

Jesus was not compatible with that being practised by the Jewish community in His time. 

However, in making the transition, Jesus’ followers were being tested: they were brought to 

the threshold, to the limen of reality. This liminal stage is evoked by the radical and 

revolutionary teachings of Jesus. The ‘Good-News’ brought by Jesus, requires that those who 

follow Him detach from the everyday structures with which they are most comfortable. The 

result is a dissolution of all pretentions: Jesus’ followers are ‘betwixt and between’ what has 

been and what will be.
1000

 

This liminal stage acts as a transitionary period through which the followers of Jesus are 

incorporated into a new life, a new world view. Jesus’ public life calls for such a response. 

Consequently, His followers lived in a state of tension: by encountering Jesus’ radical and 

revolutionary teachings their lived reality was being directly addressed and affected, but the 

fullness and extraordinary richness of this reality would only come to be revealed in the 

Easter events. Hence, Jesus’ public life has at its centre, a tension between the historical 

‘already’ and the eschatological ‘not yet’. It is within this context that Jesus emphasises the 

living together of persons under the motif of love. His preaching of the reign of God extends 
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to all humankind regardless of their position in society, “it is for the rich and poor, the elite 

and exiled, the masters and the marginals.”
1001

 Jesus’ public life strove to bring all people 

into loving relationship, into harmonious co-existence. This is the liminal world of the 

Kingdom of God, a world into which Jesus, throughout His public life, invites His followers. 

Luke Timothy Johnson, in the previous chapter, makes clear that there is also an important 

community dimension to the appearances of the risen Jesus. In the Gospel narratives, the 

risen Jesus appears repeatedly within a community context, where two or three of His 

disciples are gathered (Mt 28:9-10, 11-15; Mk 16:12-13, 14-15; Lk 24:13-33, 36-43, 50-52; 

Jn 20:19-29, 21:1-15). The disciples experience the totally Other in the risen Christ, an 

ultimate disclosure of the Kingdom of God within a community setting. It is within this 

communal context that the disciples come to recognise the presence of the risen Christ in 

their midst. Here, one finds the risen Jesus self-disclosing the reality of the Kingdom of God 

to His community, as He did throughout His public ministry, but now in a most unique and 

profound manner. The disciples’ experiences of the risen Christ causes them to feel those 

same feelings that they experienced as a community when reflecting on the message of the 

Kingdom throughout Jesus’ earthly ministry. Now, however, their experiences and feelings 

are of an utmost incalculable level. The disciples’ encounters with the risen Jesus present a 

manner of recognition that can only occur within the community of believers and, at one and 

the same time, their encounters were establishing and sustaining the community itself. 

Therefore, while the centrality of the community and its non-exclusivity presents itself as an 

integral dimension of Jesus’ public life and His resurrection appearances, it also emerges as 

being an important aspect of the early Christian community. 

When one observes the early Christian community, it becomes apparent that these early 

followers continue to extend His loving invitation to the whole of humankind. In Acts, one 
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discovers that while the disciples extend this invitation first to the Jews, the call is not limited 

to them. Rather, it was also extended to the Gentiles who were the outcasts of Jewish society 

(Acts 13:1-51). Living life in community is at the centre of early Christian’s new life in 

Christ. It is the physical manifestation of the continuing life of the risen Jesus in His absence. 

It is clear from the writings of both Acts and St Paul’s letters, that sustaining this life of 

loving co-existence with other persons is of central importance to the life of the early Church. 

It is also evident that the new way of life of Jesus’ followers centres upon Jesus’ earthly 

ministry and what has come to be revealed in the Easter events (Acts 2:14-47 ; 4:32-35; Rom 

12:14-20). For the early Christians, it is essential that the inclusivity of persons, which was 

emphasised by Jesus throughout His public life, be maintained as to insure that no person 

ever comes to be neglected within the community (Acts 4:32-35).  

The tension found throughout Jesus’ public life is also evident within the dynamics of the 

post-Easter community, where one finds that Jesus’ followers are living in a tension between 

the historical ‘already’ and the eschatological ‘not yet’. Paul, in 1 Cor 15:1-34, reaffirms the 

fact of Jesus’ resurrection and the future resurrection of believers, and makes clear that this 

tension is a present and pressing reality for the early Christian community. While Jesus’ early 

followers express their faith through the dynamics of the Christian community, the 

incorporation into their new life in Christ is marked by ritual, in particular, by the symbolic 

action of a community fellowship meal. Most importantly, such meals acted as a point of 

encounter between the community and the risen Christ. In these meals, the early followers 

continue to experience together as a community the mystery of the risen Jesus, and through 

the actions of a shared meal continue to recognise that the risen Christ is personally present in 

their midst. 
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[2] Table-fellowship 

Throughout Jesus’ earthly ministry He did not “simply speak of love or compassion or 

forgiveness or good news.”
1002

 Rather, He takes His message and translates it into a way of 

life that is “absolutely consistent with His preaching thus confronting His contemporaries 

inescapably with the implications of His message.”
1003

 This translation emerges most clearly 

when one observes the symbolic actions that Jesus used so as to extend His consciousness of 

the constant presence of the Father’s boundless love for humankind. Throughout His earthly 

life, Jesus can only use His bodily presence to mediate the constant presence of the Father’s 

boundless love and the New Testament accounts make clear that extraordinary things happen 

in His presence.
1004

 In His public ministry, Jesus mediated the Father’s presence to His 

followers through table-fellowship. In the Gospels, Jesus is consistently portrayed at table 

and references to such meal activity are prominent in His parables and teaching.  

The uniqueness of Jesus’ meal ministry emerges when one considers what meals signified for 

the Romans and Greeks at the time of His public ministry. In this context, the shared meal 

signified something far greater than mere nutrition and hydration. Through the action of 

eating and drinking together, participants were bound “to one another by quasi-kinship ties 

and mutual obligation.”
1005

 Likewise, “among Jewish sectarians, meals bore special meanings 

as identification rituals and statements of eschatological longing.”
1006

 However, both the 

Greco-Roman and the Jewish meal patterns would come to be “confirmed, contested, 

transformed, and re-interpreted by the meal patterns of Jesus of Nazareth.”
1007

 In the New 
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Testament accounts, the evangelists repeatedly describe how Jesus violates the strictures that 

Jewish culture had established concerning who one could and could not eat and drink with 

throughout His public ministry.
1008

  

The meal patterns of the Jewish tradition at the time of Jesus’ public ministry only permitted 

the sharing of meals with members of other Jewish movements, and even so, many of those 

“sectarians would have preferred to starve rather than to grace the table of the common 

rabble.”
1009

 From this standpoint, the New Testament portrait of Jesus' table companions 

brings an important dimension concerning the reach of Jesus’ ministry to the surface. Firstly, 

what is striking about the evangelists’ depiction of Jesus’ table-fellowship is that He is rarely 

ever mentioned as dining with His blood kin. Mark 3:31-35 (Mt 12:46-50; Lk 8:19-21) 

suggests that through His table-fellowship, Jesus actually replaces the commensality 

constituted by blood relationships with a “new table bond between Himself and His disciples, 

forged by a mutual commitment to the Reign of God as reveal in His person and 

preaching.”
1010

  

In the scriptures one finds Jesus at table with the Pharisee’s (Lk 7:36-50), He dines with the 

am ha-aretz, four of which are His disciples (Peter, Andrew, James and John), then at the 

house of Zacchaeus (Lk 19:1-10), one even reads of Jesus dining at Levi’s house (Mt 9:10-

11; Lk 5:29-32) where He establishes commensal bonds with ‘tax collectors and sinners’.
1011

 

Nathan Mitchel gives a rather perceptive summary of the New Testament portrait of Jesus 

table-fellowship: 
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[H]e sat at table not as the charming, congenial, ringleted centerpiece of a Rembrandt 

painting, but as a vulnerable vagrant willing to share potluck with a household of 

strangers. Normally, a table's prime function is to establish social ranking and 

hierarchy (by what one eats, how one eats, with whom one eats). Normally, a meal is 

about social identification, status and power.... But the very randomness of Jesus' 

table habits challenged this system of social relations modelled on meals and 

manners. It wasn't simply that Jesus ate with objectionable persons—outcasts and 

sinners—but that he ate with anyone, indiscriminately! Hence his reputation: He has 

no honor! He has no shame! .... For Jesus, healing (the gift he brings to a home) calls 

forth hospitality (those healed offer refreshment, food and drink, a place at the table). 

The table companionship practiced by Jesus thus recreated the world, redrew all of 

society's maps and flow charts. Instead of symbolizing social rank and order, it 

blurred the distinctions between hosts and guests, need and plenty. Instead of 

reinforcing rules of etiquette, it subverted them, making the last first and the first 

last.
1012

 

Yet, in contrast to the promiscuous table fellowship practised by Jesus ‘the prophet’ in His 

public ministry, “Jesus ‘the Christ’, on the night before He died, shared a meal with a more 

restricted group”
1013

 of people. 

Jan Michael Joncas states that because it is it not immediately clear whether the Last Supper 

was in fact a Passover Seder (as recounting in Mt 26:17-19; Mk 14:12-16; Lk 27:7-13) or a 

meal anticipatory of the Passover (as recounted in Jn 13:1; 18:14), it is impossible to 

determine how many were in fact present.
1014

 The traditional interpretation for Christians has 

been that Jesus shared this meal with the Twelve, who were some of His closest disciples, 
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and that the Twelve symbolically constitute the new Israel.
1015

 While the table-fellowship 

practised by Jesus is integral to His earthly ministry, it is also an important dimension of the 

disciples’ encounters with the risen Christ. 

In the previous chapter, one observed that both N.T. Wright and Sandra Schneiders, in their 

considerations of the Easter appearances, emphasis the centrality of fellowship meal’s to the 

disciples’ encounters with the risen Christ. For example, in the Emmaus narrative the 

disciples come to recognise the presence of the risen Christ in their midst through Jesus’ 

action of ‘breaking the Bread’ (Lk 24:30-32). Likewise, in the Johannine narratives one finds 

that the disciple’s fellowship meals accentuate the innate capacity that symbols have to 

mediate the mystery of the risen Christ. For instance, John 21 describes the way in which the 

disciples come to experience and recognise the risen Christ’s presence in their midst on the 

shore of Tiberias through the symbolic action of a shared meal. The disciples shared many 

meals akin to this with Jesus throughout His public ministry (cf Mk 2:15-17). Thus, it is clear 

that the appearances of the risen Christ present and pronounce integral characteristics of 

Jesus’ earthly ministry, so pronounced in fact that the disciples come to recognise that this is 

the same Jesus whom they are encountering, the one whom had been crucified, but who is 

now utterly transformed through His resurrection. They experience and recognise Him now 

in a totally new and more profound way than before the Easter events. This new mode of 

encounter, through the action of a fellowship meal, also presents itself as being an important 

aspect of the early Christian community. In the symbolic action of a meal, the community of 

believers continue to experience and recognise the risen Christ’s presence in their midst. Such 

meals continued to establish the community of believers, and sustain their mission, by the 

power of the Holy Spirit. 
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It is clear that the Kingdom table-fellowship of Jesus was continued by the early Christian 

community. It has been mentioned earlier that the early followers of Christ marked the 

incorporation of their new way of life with the celebration of a communal meal. In fact, the 

early Christian community carried forward both the meal patterns of Jesus ‘the prophet’ and 

Jesus ‘the Christ’. The fellowship meals of Jesus ‘the prophet’ were referred to as an agape. 

While it is unclear who attended these celebrations, they appear to be a “celebration of 

Christian koinonia wider in range than that of the formal Eucharist.”
1016

 The fellowship meals 

of Jesus ‘the Christ’ were referred to as a eucharistia. These meals were of deeper 

significance to the early followers and only the baptised could participate in these celebratory 

thanksgivings. Such eucharistia celebrations were sacramental evocations of the “Lord's 

continued presence in the midst of His followers as they shared common eating and drinking 

in His Spirit.”
1017

  

Within an incredibly short period of time, however, both meal patterns that of Jesus ‘the 

prophet’ and Jesus ‘the Christ’ came to be incorporated into one celebration. Here, the early 

Christian community came together to celebrate and proclaim the mystery revealed in Christ 

and to experience His intimate presence in their midst. Such meals emulate the actions of 

Jesus throughout His public ministry, but also re-actualise those same actions through which 

the risen Christ was made profoundly present in their midst within those initial encounters 

with Him after His death and resurrection. 

[3] Reflection and Proclamation of the Scriptures 

Proclaiming the Good News is perhaps the most prominent aspect of Jesus’ earthly ministry. 

All the New Testament portraits of Jesus suggest that the proclamation of the message of the 
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Kingdom of God is of central importance to His public ministry. While Jesus mediated this 

message through symbolic actions, namely, His table-fellowship with sinners, healings, and 

exorcisms, he also regularly proclaimed the message of the Kingdom in parables. Through 

the medium of parables Jesus mediated the profound message of the Kingdom by means of 

metaphorical language:
1018

 “Jesus set out to proclaim the Father’s kingly rule as good news in 

word and action,”
1019

 and, as Walter Kasper observed, “[W]hat Jesus proclaimed, that He also 

lived.”
1020

 

In the New Testament portrayal of Jesus’ public ministry, one finds that Jesus is continuously 

depicted as preaching the message of the Kingdom of God to all who would give witness to 

His words and actions. Jesus strove throughout His entire earthly life to deliver the liberating 

message of God’s boundless love for His creation to all humankind. He brought the message 

of divine compassion and liberation to all people regardless of social status, wealth or 

intelligence. He was conscious that “God is a compassionate Father whose heart goes out to 

His children and that His compassion is for all of them.” This is the characteristic of Jesus’ 

message and ministry,
1021

 its uniqueness that confronts all preconceptions about the world 

and our way of life. In the Old Testament, one is told that Yahweh moves towards His 

creatures with compassion, the Gospels repeatedly speak of Jesus being “moved with pity” 

for the leper (Mk 1:41), that “He saw a great throng and he had compassion on them” (Mk 

6:34), and He had “compassion on the crowd because they have nothing to eat (Mk 8:2).” In 

proclaiming the message of compassion and mercy Jesus enters into the fears and the pain, 

the tears and the worries and the anxieties of people so as to transform them by His words 

and actions.  
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In the Gospels, one finds Jesus continuously preaching to the poor and the sinners. The 

evangelisation of the poor is central to His message of compassion and liberation (Mt 11:5). 

Thus, the New Testament makes clear that Jesus’ proclamation of the message involves both 

word and action. Furthermore, reflection on and proclamation of the scriptures are also 

integral aspects of disciples’ encounters with the risen Christ. 

In Chapter Five, N.T. Wright emphasises the centrality of the scriptures to the disciples’ 

recognition of the risen Jesus present in their midst. For example, in the Emmaus narrative 

Luke describes how the disciples come to recognise the risen Jesus in the breaking of the 

bread but also through their reflection on the scriptures. When the risen Jesus vanishes from 

their sight, the disciples say to one another “[D]id our hearts not burn within us as He talked 

to us on the road and explained the scriptures to us?” (Lk 24:32). The risen Christ became 

emphatically present to them and allowed them to recognise His presence through the action 

of contemplating the scriptures and the breaking of the bread. The disciples’ encounters with 

the risen Jesus make clear that the Jesus they are experiencing now is the same Jesus who, in 

His earthly ministry, proclaimed the message of the Kingdom, and that it is the same Jesus 

who still proclaims the message of the Kingdom to them now in His resurrected state.  

Following their encounters, the disciples were able to recognise that the telos of Jesus’ life 

was consistent with the Old Testament prophecies concerning the Messiah. Yet, this was only 

possible because the risen Jesus had come to disclose Himself to them through their 

encounters with Him. Hence, the appearances of the risen Christ present themselves as being 

an integral part of the disciple’s recognition process and the way in which they interpret the 

scriptures. The Easter events made the disciples acutely aware of the risen Christ’s presence 

in the action of reflecting and proclaiming the scriptures, to such an extent, that the disciples 

emphasise that when they proclaim the message of the Kingdom it is really the risen Christ 
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who proclaims it. The centrality of the scriptures is also an integral dimension of the early 

Christian’s way of life and to their continuing experience of the risen Jesus. 

In the scriptures, one finds Jesus’ early followers proclaiming the mystery revealed in Him, 

the Word made flesh, to all who will listen, to all who will hear. The scriptures are essential 

to the disciples’ understanding and proclamation of Jesus as ‘Lord’. As already mentioned, it 

was only after the disciples had reflected on the public life of Jesus and their Easter 

experiences through the lens of scripture that they came to truly understand the words 

proclaimed by Jesus after He had preached from the book of the prophet Isaiah in synagogue: 

“[T]oday this scripture has been fulfilled in your hearing (Lk 4:16-21).” The early followers 

continued to spread the message of compassion and liberation proclaimed by Jesus in His 

earthly ministry but with a revitalised and transformed understanding of His message of 

mercy because through His resurrection Jesus had fulfilled all that had been prophesied in the 

scriptures.
1022

 Evangelisation was integral to the early community’s way of life, they 

followed Jesus’ living example. Strengthened by the Holy Spirit the early followers brought 

the ‘good news’ to the marginalised, the poor, the sinners and to the Gentiles (Acts 13:44-

51).
1023

  

Similar to Jesus’ evangelisation which involved both word and action, the evangelisation 

carried out by His early followers was also accompanied by miracles and healings. These 

were signs of the Holy Spirit at work, of Christ’s continued presence amidst the community 

of believers, including the poor and the sinners. Through the early followers’ proclamation of 

the scriptures the risen Christ continues to transform people in His presence by the power of 

the Spirit experienced by those who were open to the ‘good news.’ 
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[4]Reconciliation and Forgiveness of Sins 

In the New Testament’s portrayal of Jesus’ earthly ministry, it is clear that a central aspect of 

the message of the Kingdom was the reconciliation and forgiveness of sin. In the Gospels, 

one finds that Jesus’ earthly ministry involved a pronouncement of the forgiveness of sins, 

usually accompanied by an act of healing, as in the case of the paralytic (Mark 2:1-12). The 

forgiveness of sin is inseparable from the message of compassion and liberation which He 

proclaimed. Even on the Cross, one finds Jesus praying for the forgiveness of His enemies 

(Lk 23:24); He always encouraged His followers to forgive one another and connected this to 

the forgiveness that they themselves might expect from God, as in the Lord’s Prayer (Mt 

7:12). Jesus spoke of the need to be reconciled with one’s neighbour before bringing a gift to 

the altar (Mt 5:23). His power to forgive is boundless, demanded not seven times, but seventy 

times (Mt 18:22).
1024

  

Paul emphasises the centrality of Jesus’ power of forgiveness by referring to Christian 

ministry as the “ministry of reconciliation” (2 Cor 5:18-19), a ministry given by Christ 

Himself.
1025

 In Jesus’ earthly ministry the forgiveness of sins was intimately connected with 

His table-fellowship with sinners, “[T]his man, they said, entertains sinners and feasts with 

them (Lk 15:2);” “[W]hen He was reclining [at dinner] in his house, a number of tax 

collectors and sinners were reclining with Jesus and His disciples; for there were many there 

among his followers (Mk 2:15).” Albert Nolan suggests that it is “impossible to overestimate 

the impact these meal must have had upon the poor and the sinners.”
1026

 Throughout Jesus’ 

public ministry He accepted the poor and the sinners, taking away their shame and guilt by 

showing them that they mattered to Him. Jesus’ forgiveness is central to His message of 

compassion: He is moved by compassion for humankind and reaches out to make contact 
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with the poor and the sinners. Jesus’ public life makes clear that forgiveness and faith are 

intimately connected. For instance, in the story of the sinful woman who washes Jesus’ feet, 

He says to her “[Y]our sins are forgiven…Your faith has saved you; go in peace (Lk 7:48-

50).” Here, one finds that it is the woman’s faith which has enabled God’s forgiveness to be 

effective in her. 

The extension of forgiveness and reconciliation is also an important feature of the Easter 

encounters with the risen Jesus. The risen Christ’s act of self-disclosure itself reveals that the 

risen Christ continues to extend His love and compassion to the poor and to sinners. Through 

His resurrection, Jesus did not abandon humankind but rather shows His boundless love for 

humankind in a far more profound and pronounced manner than previously shown before the 

Easter events. Schillebeeckx suggests that in the Easter appearances the risen Christ came to 

the disciples as the light of the world and that this was the ‘illumination’ by which they came 

to be ‘justified’.
1027

 For Schillebeeckx, on Easter morning the disciples overwhelmed by guilt 

having run away and disappointed Jesus, experienced the joyful sense of the continued 

presence of risen Christ and the forgiveness of God.
1028

 This ‘conversion’ through the 

disciples new experience of grace characterised by a sense of the risen Christ’s presence and 

the forgiveness of God, accentuates the fact that Christ’s self-disclosure, especially to Peter, 

presents itself as an act of compassion and an extension of forgiveness and reconciliation to 

humankind.
1029

 The extension of reconciliation and the forgiveness of sins is also an 

important aspect of the early Christian community’s way of life. 

The scriptures announce that Christ committed the ministry of forgiveness to His disciples, 

on the evening of Easter Day Jesus states that “[I]f you forgive the sins of any, they are 

                                                           
1027

 Edward Schillebeeckx, Jesus: An Experiment in Christology, trans. Huber Hoskins (New York: Crossroad, 

1979), 384. 
1028

 Ibid., 380-97. 
1029

 Here, it most be noted that Schillebeeckx’s perspective fails to account for the emergence of belief in the 

resurrection itself. See especially, Wright, The Resurrection of the Son of God, 3, 701-04.  



241 
  

forgiven; if you retain the sins of any, they are retained (Jn 20:23).” The early Christian 

community preached the forgiveness and reconciliation of all sin in the risen Christ through 

the power of the Holy Spirit. One observes that the early disciples’ preaching of the Good 

News was accompanied by acts of the Spirit, which included the forgiveness of sins. The 

forgiveness of sins was preached in the name of the risen Jesus, “[M]y brothers, I want you to 

realise that it is through Him that forgiveness of sins is being proclaimed to you (Acts 

13:38).”  

The mystery being proclaimed by the early Christian community also demanded the 

repentance of sin. For example, in the story of the first conversions one finds the people 

asking the disciples what it is they must do to receive the Father’s forgiveness: the disciples 

reply by saying “[Y]ou must repent, and every one of you must be baptised for the 

forgiveness of your sins, and you will receive the Holy Spirit (Acts 2:38-39).” Hence, it is 

clear that the early Christian community place Jesus’ message of compassion and the 

forgiveness of sins at the centre of their evangelisation. The disciples were commissioned by 

the risen Lord to bring this message to the people through word and action, just as He had 

done throughout His earthly ministry. 

[5] Mission 

Finally, the Gospels make clear to us that Jesus’ commissioning of persons to proclaim the 

message of the Kingdom is a significant aspect of His public ministry. In the New Testament 

portrayal of Jesus’ earthly ministry, it is clear that there is an intimate link between 

encountering the mystery revealed in Jesus and responding to this revelation in proclamation. 

One reads of Jesus curing the man suffering from skin disease, to which the man responds by 

“freely proclaiming and telling the story everywhere (Mk 1:45).” Likewise, one finds Jesus 

commissioning the Twelve, “[H]e called the twelve together and gave them power and 
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authority over all devils and to cure diseases, and He sent them out to proclaim the kingdom 

of God and to heal (Lk 9:1-2).”  However, it is in the Easter events that Jesus’ commissioning 

of the disciples reaches it climax. 

In the previous chapter, Schneiders emphasises the missionary dimension of the disciples’ 

Easter experiences. Through their encounters with the risen Christ, the disciples are sent forth 

by the glorified Jesus in mission. For instance, He commands them to “[G]o, therefore, make 

disciples of all nations (Mt 28:19)”; “Go out to the whole world; proclaim the gospel to all 

creation (Mk 16:15-16)”; “…you will receive the power of the Holy Spirit which will come 

on you, and you will be my witnesses not only in Jerusalem but throughout Judaea and 

Samaria, and indeed to earth’s remotest end (Acts 1:8-9).” Jesus sends forth His disciples to 

continue His ministry in His name.  

When one observes the early Christian community, it is clear that they are continuing the 

mission established by the risen Christ Himself. By the power of the Holy Spirit, their 

evangelisation is sustained. Likewise, the proclamation that Jesus is Lord is supported by the 

acts of the Spirit which accompanied the early community’s preaching. The risen Christ is 

emphatically present to the early Christian community and sustains their mission. The early 

community presents itself as the symbol of the risen Jesus’ emphatic presence now in His 

absence by following the example set forth by Jesus in His public ministry and by continuing 

His work, through Him and in His name. Hence, when the disciples heal, forgive and 

proclaim the scriptures, it is in fact the risen Christ who heals, forgives and proclaims the 

message of the Kingdom. 

6.2. The Resurrection as the Dynamism of the Eucharistic Celebration 

It is clear from the above that the five aspects which emerged from a consideration of the 

resurrection are not only integral aspects of the disciples’ encounters with the risen Christ, 
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but are also key dimensions of Jesus’ public ministry and the ministry of the early Christian 

community. Furthermore, when one brings these aspects together one finds that there is a 

concentration of these five dimensions in the Eucharist. The Eucharistic celebration gives 

these five aspects their fullest expression and by doing so, enables the faithful to recognise in 

faith that the risen Christ is personally present in their midst, bringing them into intimate 

contact with Him. 

[1] The Presence of the Risen Christ in the Gathered Assembly 

Chapter Three gives an account of how the Eucharist makes the Church and the Church 

makes the Eucharist. The Eucharistic celebration expresses in the deepest sense what it is to 

be ecclesia. It is the Church’s most central liturgical action in which Jesus’ promise reaches 

its ultimate manifestation ““[W]here two or three are gathered in my name, there am I in their 

midst (Mt 18:20).”  In His public life Jesus gathered people together and invited them to 

table; in His state of resurrection He disclosed Himself to the disciples when they were 

together at table. Now the ecclesial community gathers to celebrate the Eucharist as Christ’s 

mystical body and proclaims its Easter faith. The risen Christ is made personally present in 

our midst through the unified symbolic action of the banquet which is a memorial sacrifice. 

Here, the risen Christ is present and encountered in profound manner amidst the gathered 

assembly.
1030

 

In His presence, and through the Eucharistic action itself, the Church discovers what it means 

to be a community. Likewise, the ecclesial community itself is sustained by the Eucharistic 

action which brings those gathered into intimate contact with the risen Christ. From our 

consideration of the Easter events in Chapter Five, it is clear that this making and sustaining 

of the ecclesial community through the Eucharistic action is amplified and enriched by those 
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initial Easter encounters between the risen Christ and His disciples. The ecclesial community, 

gathered in worship, is the physical manifestation of His presence in His absence. In the 

Eucharist His presence amidst the gather assembly is not static. Rather, the risen Christ 

actively reaches out in compassion to His Church, nourishing the faithful with His 

transforming living presence. 

[2] The Presence of the Risen Christ and the Extension of the Forgiveness of Sins 

Gathered as a community to celebrate the Eucharist, the risen Christ present in our midst 

continues to extend His compassion and boundless love for humankind. The Gospels make 

clear that extraordinary things happen to people in Jesus’ presence, that people were utterly 

transformed by His bodily presence. Now, in His unique mode of presence mediated through 

symbol, the risen Christ continues to transform the ecclesial community by the power of the 

Spirit in mystery. With the risen Christ present in our midst the Church offers sacrifice to the 

Father and asks Him, through the Lord’s Prayer, to deliver His community from the power of 

evil.
1031

 Just as the early Christian community continued to extend forgiveness of sins in 

Christ’s name, through the Church’s singular Eucharistic action the risen Christ continues to 

extend reconciliation and the forgiveness of sins by the power of the Spirit. In the Eucharist 

the risen Christ disclosures Himself to those gathered, His personal presence is an act of 

compassion and mercy. Just as the sinful woman who washed the feet of Jesus was saved by 

her faith (Lk 7:48-50), in the Eucharistic celebration the community of believers are 

reconciled with the Father and transformed by the presence of the risen Christ in faith. It must 

be said that His presence in our midst, in a way, speaks only to faith.  
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[3] The Presence of the Risen Christ and Reflection on the Scriptures 

In the Eucharistic celebration the mystical body of Christ proclaims its Easter faith. In the 

Eucharist, when the scriptures are read within the ecclesial community, it is the risen Christ 

who proclaims them. Through the communal action of proclaiming and reflecting on the 

scriptures, one comes to recognise the risen Christ’s presence. The General Instruction of the 

Roman Missal makes this clear “[W]hen the Sacred Scriptures are read in the Church, God 

Himself speaks to His people, and Christ, present in His word, proclaims the Gospel.”
1032

 Just 

as the two disciples on the road to Emmaus experienced the risen Christ through His 

explanation of the word, “[D]id our hearts not burn within us as He talked to us on the road 

and explained the scriptures to us?” (Lk 24:32), now in the Eucharistic celebration those 

gathered encounter the risen Christ’s living presence through the proclamation of the 

scriptures. In His public ministry, Jesus gathered people to listen to His message of the 

Kingdom of God. In the Eucharist, He continues to do so through His Church. In the 

Eucharistic celebration, the risen Christ is encountered in mystery as He continues to disclose 

the inexhaustible mystery revealed in Him through His Word. Through the Eucharistic action 

of His mystical body, the risen Jesus continues to preach His message of the Kingdom of God 

in an even more profound way than in His earthly ministry. Thus, the ecclesial community’s 

Eucharistic encounters with the risen Christ are real experiences of the Kingdom of God.  

[4] The Presence of the Risen Christ and the Breaking of the Bread 

In the Eucharist, the assembly gathers at table and enters into deep relationship with the 

glorified Christ in mystery through the re-actualisation of His table-fellowship. In the Easter 

narratives, the evangelists repeatedly describe how the risen Christ disclosed Himself to the 

disciples at table. In the Emmaus narrative, the disciples became conscious of His presence, 
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they came to recognise Him through the action of the breaking the bread (Lk 24:30-32). In 

the Eucharist, the assembly gathers with the minister and breaks bread together in a way that 

amplifies those initial encounters with the glorified Christ. Hence, in the Eucharistic 

celebration, the risen Christ is present in the most profound manner under the Eucharistic 

signs of bread and wine.
1033

 In the Eucharist, the creaturely elements of bread and wine are 

transformed by the power of the Spirit into the Body and Blood of the transfigured Christ. 

The mystical body offers Herself with the transfigured Victim on the altar in loving sacrifice 

to the Father.  In the Easter events, the Father revealed His acceptance of Christ’s self 

offering on the Cross by raising Jesus from the dead. In the Eucharist, the Father reveals His 

acceptance of the Church’s Eucharistic sacrifice by the gift of the Spirt, thereby unifying the 

ecclesial community with Christ and strengthening His mystical body. Through the re-

actualisation of the Paschal Mystery, the ecclesial community encounter the risen Christ 

sacramentally in the most intimate manner and actively participate in the mystery of 

salvation. Thus, the Eucharistic celebration is best understood as a banquet which is a 

memorial sacrifice in which the Church recognises and encounters the risen Christ most 

intimately in the Eucharistic action of breaking the bread.
1034

 

 [5] The Presence of the Risen Christ and the Sending-Forth in Mission 

The Gospels show that in Jesus’ earthly ministry those who experienced the mystery of Jesus’ 

word and action responded in proclamation. In the Easter events, this missionary dimension 

reaches a climax: the disciples, upon encountering the risen Christ, are commanded by Him 

to “[G]o, therefore, make disciples of all nations (Mt 28:19)”; “Go out to the whole world; 

proclaim the gospel to all creation (Mk 16:15-16).” In the Eucharist, the risen Christ 

continues to commission His community of followers. In the Eucharist, the ecclesial 
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community encounters the risen Christ and are strengthened by His Spirit. Just as the early 

disciples were commissioned by Christ in their Easter encounters with Him, the ecclesial 

community, through its Eucharistic encounter with the risen Christ in mystery, are sent forth 

in mission to do good works in praise and blessing to God.
1035

 

It is obvious from this discussion the five aspects which emerged from a consideration of 

Jesus’ resurrection find their fullest and richest expression in the whole Eucharistic action. 

They amplify the entire structure of the Eucharistic celebration, bringing to the fore the 

extraordinary spiritual richness of the ecclesial community’s Eucharistic encounters with the 

risen Christ. It is apparent, therefore, that there is more to the Eucharist than just its sacrificial 

dimension and the fact of Christ’s real presence in the sacred species. The Eucharist is a 

multi-dimensional singular action in which the presence of the risen Christ is intimately 

experienced: [1] in the gathered assembly; [2] in the extension of reconciliation and the 

forgiveness sins; [3] in the reading of the scriptures; [4] in the sacred species; [5] in the 

commissioning of His ecclesial community. Such an understanding of the Eucharist stands in 

sharp contrast to the rigid theologies reflected in the neo-scholastic manualist tradition 

regarding the Eucharist. 

6.3. Addressing the Deficiency in Theologies of the Eucharist 

The opening chapter of this thesis outlined a persisting deficiency in theologies of the 

Eucharist, particularly with regard to theologians’ understanding of the risen Christ’s 

presence in the Eucharist. It is argued that theologies of the Eucharist worked from a 

Christology that failed to engage with the whole Paschal Mystery. Such Christology 

understood Calvary only from the perspective of Christ’s death, and His earthly ministry and 

His resurrection are passed over in total silence. Theologies of the Eucharist, which were 

shaped by classical Christology, fail to make clear that the risen Christ is not present as a 
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mere object of faith. Such theology does not recognise that the presence of the risen Christ in 

the Eucharist is a living personal presence and it also fails to appreciate the resurrection as an 

inexhaustible source of meaning for theological reflection on the Eucharist, especially with 

regard to His manifold presence. Theologians of the Eucharist, namely, Joseph Pohle and 

Maurice de la Taille, were preoccupied by the mystery of the incarnation and Christ’s death. 

They emphasised the importance of rubrics and the sacrificial dimension of the Eucharist, to 

such an extent, that the memorial dimension and the importance of what was being done in 

the Eucharist is scarcely mentioned. Luis Bermejo characterises the position of such 

theologians, when he says “…Christ is present under the twin symbols of bread and wine and 

that is, for all practical purposes, the end of the Eucharist.”
1036

 This thesis argues that it is 

imperative for theologians of the Eucharist to make explicitly clear that Calvary embraces 

both death and resurrection in an unbreakable unity. If this intrinsic relationship is not 

understood the entire redemptive process and the mystery being celebrated in the Eucharist is 

impoverished. 

By developing their theologies of the Eucharist from the insights of classical Christology, 

theologians of the manualist tradition failed to place the whole Paschal Mystery at the centre 

of their treatises on the Eucharist. By failing to engage with Christ’s resurrection, writers 

such as, Pohle and de la Taille, do not demonstrate that the entire Paschal Mystery is 

commemorated in the Eucharistic banquet and not merely His self-offering on the Cross. By 

working from a one-dimensional understanding of Calvary, the theology of traditional 

theologians such as, Pohle and de la Taille fails to develop a coherent understanding of the 

sacrificial dimension of the Eucharist. They fail to convey that Christ did not remain in the 

confines of death. They do not make immediately clear that through His resurrection Jesus 

was utterly transformed and glorified, and therefore, His presence in the Eucharist is not 
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static but rather a real living personal presence now mediated through symbolic action. A one 

dimensional understanding of Calvary fails to understand that the risen Christ’s presence in 

the Eucharist is a many-faceted reality.  

The Eucharist is more verb than noun, more action than object. In the Eucharist, the ecclesial 

community gathers at table to actively proclaim its Easter faith. It is necessary to understand 

the Eucharist as an action because the Church’s liturgical worship presents itself as the 

existential correlative to the proclamation that Jesus is Lord. The Eucharist is the immediate 

response to experiencing and accepting the mystery revealed in the risen Christ through the 

whole Paschal Mystery. Christ’s self-disclosure, His compassionate extension of Himself to 

humankind, demands a response and this response manifests itself most fully in the Church’s 

Eucharistic action. In the Eucharist the ecclesial community gathers at table in praise and 

thanksgiving to the Father. It is only through the entire mystical Eucharistic action that those 

who gather to celebrate the Eucharist come to recognise and experience the presence of the 

risen Christ in their midst. In the Eucharist, the risen Christ is made personally present 

sacramentally with His saving work. Those who have gathered at table to celebrate their 

Easter faith enter into deep relationship with the risen Christ and actively participate in the 

mystery of salvation in His presence. Such an understanding makes clear that the dynamism 

of the Eucharistic celebration finds its source and centre in the risen Christ and stands in 

sharp contrast to the neo-scholastic manualist tradition.  

Earlier in this thesis, it has been shown that this rich vein of Eucharistic theology was initially 

opened in 1932 by Dom Odo Casel with his dynamic theology of the mystery of Christian 

worship. In his theology, Casel moved away from the rigid theologies of the manuals by 

reviving the sacramentology of the early Church Fathers. It was demonstrated that Casel 

understood the sacraments as mysteries, as something that is done by the Christian 

community. He emphasised that the risen Christ is present at the heart of His mystical body. 
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Casel also highlights that the Eucharist is best understood as a ritual action, one which makes 

the entire Paschal Mystery emphatically present to believers. In the Eucharist, Christians 

enter more deeply into the Christian mystery itself. However, Casel insists that the 

sacraments are not merely rites of passage. Rather, they accommodate the mystical encounter 

between the risen Christ and His mystical body. In the Eucharist, the Church encounters the 

risen Christ most intimately in mystery. In the sacraments, especially in the Eucharist, the 

risen Christ is made personally present together with His saving work through the unified 

symbolic action of the Church manifested in worship. Casel emphasises that the ecclesial 

community through their Eucharistic encounters with the risen Christ experience the fullness 

and richness of the Paschal Mystery. The Christian faithful are utterly transformed by the 

presence of the risen Christ and through the whole Eucharistic action they are conformed to 

Him in mystery. Hence, the Eucharist is best understood as an action that is saturated by the 

mystery of the risen Christ’s presence.  

By reviving a theocentric approach to the Eucharist that centred on the whole Paschal 

Mystery, Casel brings the innate capacity that symbols posses to mediate the mystery of 

Christ to the surface. This revitalised appreciation of symbol allowed richer consideration to 

be given to the ecclesial dimension of Christian worship. It enabled theologians to 

communicate the fact that the risen Christ is present and active with His saving work in the 

Church, and that His presence is recognised and experienced most intimately in the mystical 

body’s Eucharistic action. However, one observes that Casel’s theology was merely the 

beginning: its acts as a stimulus for other eminent theologians to develop theologies of the 

Eucharist that engaged with the whole Paschal Mystery. Theologians such as Bouyer and 

Schillebeeckx refined and modified Casel’s insights into a more coherent theology by 

incorporating within them their own rich insights which they developed from contemporary 

biblical scholarship and phenomenological anthropology. Unlike the writers of the manualist 
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tradition, Bouyer and Schillebeeckx did not centre their theology on the incarnation and 

Christ’s death. Rather, their theologies were far more concerned with what is done in the 

liturgy. Their understanding was that the active presence of the risen Christ in the Eucharist is 

a many-faceted reality and that His manifold presence saturates the whole of Christian 

worship in mystery. 

In his encyclical letter, Mediator Dei, Pope Pius XII outlined that the risen Christ’s presence 

in the Eucharist is multi-dimensional. However, the Pope failed to recognise that the risen 

Christ is also actively present in Eucharist through the reading of the scriptures. The 

encyclical presents a deficient theology of the Eucharist as Pius XII only speaks of the 

Eucharist in its relationship with Christ death. While he does speak of Christ’s manifold 

presence in the Eucharist, Pius XII speaks only of the Eucharist as sacrifice. Mediator Dei 

passes over both the memorial dimension of the Eucharist and Christ’s resurrection in total 

silence. It is imperative that theologians recognise that the Eucharist can only be appreciated 

as a banquet – which is a memorial sacrifice – when the whole Paschal Mystery is understood 

as being present and active in the Eucharist action. However, it must be noted that Pius XII 

did explain that the Eucharist is by its nature an action. 

Following from this, Bouyer, in his dynamic theology of the Word, builds upon Casel’s 

emphasis that the Eucharist is a unified symbolic action where the whole Paschal Mystery is 

made climactically present. Unlike Mediator Dei, Bouyer highlights that the risen Christ is 

personally present in the Eucharist through the action of proclaiming the scriptures. He 

stresses that the Christian Mystery is a fact; it is the perfect disclosure “through the self-

revelation of God’s own Word, of the divine wisdom unattainable to humankind.”
1037

 The 

Christian Mystery must be understood as being the supreme grace of God because it is the 

mystery which is the supreme revelation of divine wisdom. It is God’s Word par excellence. 

                                                           
1037

 Bouyer, Life and Liturgy, 101. 
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The Christian Mystery is the Word of God in its one and entire fullness because it is Jesus 

Christ Himself. In reading the scriptures, the presence of the glorified Christ is recognised 

and experienced by the faithful. In the Eucharist, the ecclesial community hear God’s Word 

in Christ, and those who have gathered at table experience in their own lives the power of that 

Word of God as exemplified in the Cross and His resurrection. 

The risen Christ’s presence in His word is a personal love that longs to communicate itself to 

humankind. This is the mystery that the faithful encounter in the Eucharist and it is the Word 

Himself that mediates it. Therefore, the Eucharistic celebration should be enriched and 

unified by a fuller understanding of the Word of God. The hearing of God’s Word by God’s 

People is integral to the recognition and experience of the risen Christ’s presence in His 

mystical body. In the Eucharist when the scriptures are proclaimed, it is like the coming of 

that same Word in Christ to Israel in the fullness of time. The ecclesial community proclaims 

the scriptures and reflects on them in the Eucharistic celebration. By such action the risen 

Christ is made personally present in their midst. In the Eucharist the presence of risen Christ 

reaches out in compassion and love to His mystical body. 

Traditional theologies of Eucharist present a deficient understanding of presence in that they 

fail to make the careful distinction between the mode of being peculiar to human beings and 

the objective ‘being-there’ particular to the objects of nature. By failing to make this 

distinction, such theologies of the Eucharist obscure the fact of encounter with God. Such an 

approach presents a one dimensional understanding of Christ’s presence. It describes Christ’s 

presence under the Eucharist signs of bread and wine in way that implies that He is present in 

a static mode akin to that of an object. Unlike such theologies of the Eucharist that were 

shaped by the insights of classical Christology, writers such as Bouyer and Schillebeeckx 

make clear that the risen Christ’s presence in Eucharist is a dynamic, active and personal 

presence that is encountered in the various dimensions of the Eucharistic action. In the 
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Eucharist, the presence of the risen Christ is mediated by language, the symbolic language of 

ritual idiom. Yet, the presence of the risen Christ in the Eucharist is an utterly mysterious 

presence one which cannot be exhausted by language and concepts. Rather the symbolic 

language of ritual mediates the risen Christ’s presence and acts as the point of encounter 

between Him and His ecclesial community. 

While Bouyer and Schillebeeckx present more dynamic theologies of the Eucharist compared 

to those reflected in the manualist tradition mainly because they took into account liturgical 

experience and the whole Paschal Mystery, it must be acknowledged that they do not allow 

the resurrection to fully shape their theologies of the Eucharist. However, their insights did 

have significant influence on Vatican II’s theology of the Eucharist presented in 

Sacrosanctum Concilium which marked the acceptance of the centrality of the mystery in 

relation to understanding the Eucharist. The Council gave a richer consideration to the 

Paschal Mystery itself and emphasised the importance of the memorial dimension of the 

Eucharistic celebration. Following the liturgical reform inaugurated by Vatican II, 

theologians now have to address the question of presence in a new context. This thesis has 

shown that the philosophy of Martin Heidegger exerted significant influence on the 

theologians such as Jean-Luc Marion and Louis-Marie Chauvet who developed their 

theologies from the insights of phenomenology and who emphasised the importance of 

human experience to an understanding of one’s encounters with the presence of the risen 

Christ in the Eucharist. 

It is imperative for theologians, when considering the mode of encounter with the risen Christ 

that they make clear, that one encounters His presence in the Eucharist in a way that speaks 

only to faith. It is an utterly mysterious presence mediated through symbols in His absence. 

This dynamic between presence and absence is integral to the disciples’ Easter experiences 

and to the risen Christ’s mode of presence in the Eucharist. The ecclesial community’s 



254 
  

encounters with the risen Christ are saturated by the abyss of absence. By being receptive to 

the absence which permeates one’s encounters with the risen Christ the uniqueness of the 

mystery of His presence finds its fullest expression. However, writers such as Marion and 

Chauvet fail to find a balance between the Christ’s presence and absence. Marion fixates the 

fact of the risen Christ presence to such an extent that he passes over the abyss of absence 

which saturates Christ’s presence. Likewise, Chauvet emphasises the absence of the risen 

Christ to such an extent, that he fails to make clear that the risen Christ is personally present 

in the Eucharist. Both of these writers argue that an understanding of the presence of Christ 

must be developed only from a theology that is non-metaphysical, that one must speak of 

God without Being.  

Both Marion and Chauvet emphasise the Eucharist as gift and the fact that the presence of the 

risen Christ in the Eucharist is mediated by symbol which brings together the past, present 

and future in one unified action.  One of Marion’s suggestions is that theologies of Christ’s 

presence which developed from classical metaphysics lapse into ‘everydayness’ by 

considering His presence only within the present. However, such a view presents a mode of 

presence that is static and one dimensional, therefore, the importance of maintaining a poetic 

or iconic gaze in relation to His presence in the Eucharist is essential if the extraordinary 

richness of one’s experiences of the risen Christ is to be recognised. Likewise, Chauvet is 

also particularly critical of scholastic theology concerning its dependency on causality. He 

refers to the sacramentology of Aquinas and his contemporaries as presenting a ‘productionist 

scheme’ which impoverishes the sacramental order. Similar to Schillebeeckx, Chauvet 

emphasises that the presence of Christ in the Eucharist is mediated by language. For Chauvet, 

this mediation is through the ritual action itself by means of symbolic exchange.  

It must be acknowledged, however, that Chauvet misinterpreted the theology of Aquinas. 

While his insights concerning the abyss of absence which saturates the presence of the risen 
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Christ in the Eucharist and his understanding of symbolic exchange are essential to an 

understanding of the manner in which one encounters the risen Christ in the Eucharist, they 

do not necessitate a dismissal of the metaphysical approach of Aquinas. Rather, both 

Chauvet’s and Marion’s insights can be integrated and revitalise an onto-theological 

approach without diminishing the core significance of the insights that were raised by both 

writers. This was clearly shown by Herbert McCabe through his integration of both the 

insights of classical metaphysical and modern experiences of language and culture which 

presents a more comprehensive theology of the Eucharist, especially with regard to the mode 

of presence particular to the risen Christ. Furthermore, it must be recognised that the non-

metaphysical approach of both Marion and Chauvet diminished the ‘given-ness’ of 

experience which reaches its climax in one’s encounters with the risen Christ. The approach 

taken by Marion and Chauvet fails to recognise that Christ is the cause of His self-disclosure. 

The risen Christ reaches out to His mystical body in love and it is the task of the mystical 

body, the ecclesial community, to be open and receptive of His presence in their midst. This 

is an essential attribute to the manner in which the Church encounters the risen Christ.  

When considering the Easter events, the above mentioned attribute emerges strongly in the 

context of the discussion concerning the evangelists’ use of the verb ōphthē, best translated as 

“He appeared” rather than “was seen by.” Hence, it must be acknowledged that there is an 

integral objective character to the presence of the risen Christ in the Eucharist. While His 

presence demands a subjective response by means of interpretation, it is important to 

maintain the objective character of experience, which this author suggests can only be 

maintained within a theological framework which emphasises that while His presences is 

mediated through the language of symbol, it is the risen Christ Himself whom is the cause of 

His self-disclosure. From one’s consideration of certain theologies of Eucharist that 

developed after Vatican II, it is clear that, theologians are struggling to maintain an apophatic 
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approach raised by theologians such as Casel, Bouyer and Schillebeeckx. Post-conciliar 

writers, such as Marion and Chauvet, have struggled to develop a theology Christ’s presence 

in the Eucharist that maintains the dynamic between the fact that while the Christian Mystery 

is beyond the limits of human comprehension and linguistic abilities, at one and the same 

time, the Christian mystery is revealed to humankind through lived experience, that one 

actually encounters the mystery of Christ in the Eucharist. The relationship between absence 

and presence amplifies the fact that, through the Eucharistic action, humankind experiences 

the presence of the risen Christ in a totally sui generis manner in mystery. The Eucharist 

mediates the presence of the risen Christ in His absence. Yet, while one truly experiences the 

presence of the risen Christ in the Eucharist, these Eucharistic encounters with the risen 

Christ possess a mystical dimension that defies all rational explanation and eradicates any 

purely subjective interpretation. Such a perspective only emerges when a more 

comprehensive consideration is given to Jesus’ resurrection. 

This thesis has shown that when theologians of the Eucharist allow Christ’s resurrection to 

shape their theologies of the Eucharist in a more comprehensive way, an extraordinary 

richness emerges concerning the faithful’s encounters with the risen Christ. By giving a 

broader consideration to those initial encounters between the risen Christ and His disciples 

following His death, the entire Eucharistic action is amplified and can be understood as a true 

experience of the kingdom of God breaking in on the world. It is in the Easter narratives that 

the entire dynamic of the Eucharistic action finds its source and centre. The Easter events 

emphasise the centrality of the ecclesial community, that the risen Christ’s presence is 

mediated through symbol in His absence, that one’s experience of His presence possesses 

both an objective and subjective character, and most importantly, that the risen Christ 

Himself with His saving work is personally present and active in the Church, and in her 

Eucharistic action. In the Eucharist, the mystery revealed in Christ is continued, His presence 
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is a living, active and personal presence that reaches out in compassion and love to all 

humankind. This is the dynamic of the Eucharist itself: it is a unified mystical symbolic 

action by which the whole Paschal Mystery is experienced. It is by this Eucharistic action that 

the faithful, who are gathered at table, come to recognise and encounter the presence of the 

risen Christ in their midst and through Him enter into deep relationship with God in mystery. 

Hence, in the Eucharistic action Jesus’ promise reaches its climax, "[W]here two or three are 

gathered together in my name, there am I in the midst of them" (Matt. 18:20). The presence 

of the glorified Christ is mediated by the entire Eucharistic action and is intimately 

experienced: [1] in the gathered assembly; [2] in the extension of reconciliation and the 

forgiveness sins; [3] in the reading of the scriptures; [4] in the sacred species; [5] in the 

commissioning of His ecclesial community. This is the dynamism of the Eucharistic action 

itself which finds its source and centre in the risen Christ. 
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1964. 

Bouyer, Louis. Life and Liturgy.  London: Sheed and Ward Ltd, 1962. 

———. The Liturgy Revived.  Notre Dame: University of Notre Dame Press, 1964. 

———. The Paschal Mystery: Meditations on the Last Three Days of Holy Week. Translated 

by Sister Mary Benoit.  London: George Allen & Unwin Ltd, 1951. 

Bowie, Andrew. Introduction to German Philosophy: From Kant to Habermas.  Great 

Britain: Polity 2003. 

Braun, F.-M. Le Linceul De Turin Et L'évangile De S. Jean: Etude De Critique Et D'exégèse.  

Tournai/Paris: Casterman, 1939. 

Bredin, Eamonn. Distrubing the Peace: The Way of the Disciples.  Dublin: The Columba 

Press, 1985. 

Brown, Raymond E. An Introduction to New Testament Christology.  London: Geoffrey 

Chapman, 1994. 

———. The Virginal Conception & Bodily Resurrection of Jesus.  London: Geoffrey 

Chapman, 1974. 

Brunk, Timothy M. Liturgy and Life: The Unity of Sacrament and Ethics in the Theology of 

Louise-Marie Chauvet.  New York: Peter and Lang Publishing, 2007. 

Bugnini, Annibale. The Reform of the Liturgy 1948 - 1975. Translated by Matthew J. 

O'Connell.  Minnesota: The Liturgical Press, 1990. 

Bultmann, Rudolf. The Gospel of John: A Commentary. Translated by Geogre R. Beasley-

Murray.  Oxford: Blackwell, 1971. 

Butler, B. C. The Idea of the Church.  London: Darton, Longman & Todd, 1962. 

Buytendijk, F. J. J. Phénoménologie De La Rencontre. Translated by Jean Knapp.  Bruges: 

Desclée de Brouwer, 1952. 



260 
  

Casel, Dom Odo. Das Gedächtnis Des Herrn in Der Altchristlichen Liturgie.  Freiburg im 

Breisgau: Ecclesia Orans II, 1918. 

———. De Philosophorum Graecorum Silentio Mystico.  Giessen: Alfred Publishing 

Töpelmann, 1919. 

———. Die Liturgie Als Mysterienfeier.  Freiburg im Breisgau: Ecclesia Orans IX, 1922. 

———. The Mystery of Christian Worship. Translated by Verlag Friedrich Pustet. edited by 

Burkhard Neunheuser New York: The Crossroad Publishing Company, 1999. 

Chauvet, Louis-Marie. The Sacraments: The Word of God at the Mercy of the Body. 

Translated by Madeleine Beaumont.  Minnesota: The Liturgical Press, 2001. 

———. Symbol and Sacrament: A Sacramental Reinterpetation of Christian Existence. 

Translated by Patrick Madigan and Madeleine Beaumont.  Minnesota: The Liturgical 

Press, 1995. 

Coll, Niall. Christ in Eternity and Time: Modern Anglican Perspectives.  Dublin: Four 

Courts, 2001. 

Crossan, John Dominic. Jesus: A Revolutionary Biography.  San Francisco: 

HarperSanFrancisco, 1994. 

———. Who Killed Jesus? Exposing the Roots of Anti-Semitism in the Gospel Story of the 

Death of Jesus.  San Francisco: HarperSanFrancisco, 1995. 

d'Alexandrie, Clément. Paedagogus I. Vol. 26. 

———. Protrepticus. Vol. XII. 

———. Sources Chrétiennes. Vol. 70, Paris: Editions du Cerf, 1960. 

———. Sources Chrétiennes. Vol. 2, Paris: Editions du Cerf, 1949. 

Dalmais, Irénée Henri. Introduction to the Liturgy. Translated by Rodger Capel.  London: 

Geoffrey Chapman Ltd, 1961. 



261 
  

———. La Doctrine Des Mystéres' (Mysterienlehre) De Dom Casel. L'église En Prière. new 

ed. Vol. 1, Paris: Desclée, 1984. 

Davis, Charles. Liturgy and Doctrine: The Doctrinal Basis of the Liturgical Movement.  

London: Sheed and Ward Ltd, 1964. 

Derrida, Jacques. Of Grammatology. Translated by Gayatri Chakravorty Spivak.  Baltimore: 

The John Hopkins University Press, 1976. 

Duffy, Regis A. Real Presence: Worship, Sacraments, and Commitment.  San Francisco: 

Harper and Row Publishers, 1982. 

Durrwell, F. X. The Resurrection: A Biblical Study. Translated by Rosemary Sheed.  London: 

Sheed and Ward Ltd, 1960. 

Eliade, Mircea. Myth and Reality. Translated by Willard R. Trask.  Illinois: Waveland Press 

Inc, 1963. 

———. The Sacred and Profane: The Nature of Religion. Translated by Willard R. Trask.  

London: Hardcourt Inc, 1957. 

Ellard, Gerald. The Mass of the Future.  Milwaukee: Bruce Publishing Company, 1948. 

Filthaut, T. La Théologie Des Mystéres, Exposé Et Controveres. Translated by J. C. Diolier 

and A. Liefooghe.  Tournai: Dsclée, 1954. 

Fox, Patricia. God as Communion: John Zizioulas, Elizabeth Johnson, and the Retrieval of 

the Symbol of the Triune God.  Minnesota: Liturgical Press, 2001. 

Fuellenbach, John. The Kingdom of God: The Message of Jesus Today.  New York: Orbis 

Books, 1998. 

Geach, Peter. Mental Acts: Their Content and Their Objects. Studies in Philosophical 

Pyschology. edited by R. F. Holland London Routledge & Kegan Paul Ltd, 1957. 

Geffré, Claude. A New Age in Theology: The Marraige of Faith and History and De-

Ghettoization of Christian Thought. Translated by Robert Shillenn, Francis 



262 
  

McDonagh and Theodore L. Westow.  New York: Paulist Press, 1974. Un Nouvel 

Age de la Théologie by Les Editions de Cerf, Paris, 1972. 

Gennep, Arnold Van. The Rites of Passage.  London: Routledge and Kegan Paul, 1909. 

Girard, René. The Scapegoat.  Baltimore: The Johns Hopkins University Press, 1986. 

———. Things Hidden since the Foundation of the World. Translated by Michael Metteer.  

Stanford1987. 

———. Violence and the Sacred.  Baltimore: The Johns Hopkins University Press, 1977. 

Giraudo, Cesare. Eucaristia Per La Chiesa: Prospettive Teologiche Sull'eucaristia a Partire 

Dalla "Lex Orandi". Aloisiana 22.  Brescia; Rome: Morcelliana; Pontificia Univ 

Gregoriana, 1989. 

Grenz, Stanley J. A Primer on Postmodernism.  Grand Rapids, MI: William B. Eerdmans, 

1996. 

Harrington, Daniel J. The Gospel of Matthew. Sacra Pagina. edited by Daniel J. Harrington18 

vols. Vol. 1, Minneasota: The Liturgical Press, 1991. 

Harris, M. J. The Second Epistle to the Corinthians.  Grand Rapids, MI: Eerdmans, 2005. 

Harrison, Jane E. Prolegomena to the Study of Greek Religion.  London: Cambridge 

University Press Warehouse, 1908. 

Heidegger, Martin. Being and Time. Translated by John Maquarrie and Edward Robinson.  

New York: Harper & Row Publishers, 1962. 

———. Gelassenheit.  Pfullingen: Neske, 1959. 

———. Poetry, Language, Thought.  New York: Harper & Row, 1971. 

Ingraffia, Brian D. Postmodern Theory and Biblical Theology: Vanguishing God's Shadow.  

Great Britain: Cambridge University Press, 1995. 

Irwin, Kevin. Context and Text: Method in Litugical Theology.  Minnesota: The Liturgical 

Press, 1994. 



263 
  

———. Liturgical Theology: A Primer. American Essays in Liturgy. edited by Edward Foley 

Minnesota: The Liturgical Press, 1990. 

———. Models of the Eucharist.  Mahwah: Paulist Press, 2005. 

Johnson, Luke TImothy. The Acts of the Apostles. Sacra Pagina. edited by Daniel J. 

Harrington18 vols. Vol. 5, Minnesota: The Liturgical Press, 1992. 

———. The Gospel of Luke. Sacra Pagina. edited by Daniel J. Harrington18 vols. Vol. 3, 

Minnesota: The Liturgical Press, 1991. 

———. Living Jesus: Learning the Heart of the Gospel.  New York: HarperCollins 

Publishers, 1999. 

———. The New Testament: A Very Short Introduction.  New York: Oxford University 

Press, 2010. 

———. The Real Jesus: The Misguided Quest for the Historical Jesus and the Truth of the 

Gospels.  New York: HarperCollins Publishers, 1997. 

———. Religious Experience in Earliest Christianity: A Missing Dimension in New 

Testament Studies.  Minneapolis: Fortress Press, 1998. 

———. The Writings of the New Testament: An Interpretation. 3 ed.  London: SCM Press, 

2010. 

Kasper, Walter. Jesus Der Christus.  Mainz: Matthias-Grünewald-Verlag, 1974. 

———. Jesus the Christ. Translated by V. Green.  New York: Paulist Press, 1976. 

———. Mercy: The Essence of the Gospel and the Key to Christian Life. Translated by 

William Madges.  New York: Paulist Press, 2013. 

Kelly, Anthony J. The Resurrection Effect: Transforming Christian Life and Thought.  New 

York: Orbis Books, 2008. 

Kittel, Gerhard, and Gerhard Friedrich, eds. Theological Dictionary of the New Testament. 

Grand Rapids: William B. Eerdmans Publishing, 2003. 



264 
  

Kodell, Jerome. The Eucharist in the New Testament. Zacchaeus Studies: New Testament. 

edited by Mary Ann Getty Delaware: Michael Glazier Inc, 1988. 

Kubicki, Judith M. Liturgical Music as Ritual Symbol: A Case Study of Jacques Berthiers's 

Taizé Music, Liturgia Condenda, 9.  Leuven, Belguim: Peeters, 1999. 

———. The Presence of Christ in the Gathered Assembly.  London: The Continuum 

International Publishing Group Ltd, 2006. 

Küng, Hans. Christ Sein.  Verlag: R. Piper & Co, 1974. 

———. On Being a Christian. Translated by Edward Quinn.  Great Britian: The Chaucer 

Press Ltd, 1980. 

LaVerdiere, Eugene. The Eucharist in the New Testament and the Early Church.  Minnesota: 

The Liturgical Press, 1996. 

Leeming, Bernard. Principles of Sacramental Theology.  Maryland: The Newman Press, 

1960. 

Leeuw, Gerardus Van der. Religion in Essence and Manifestation: A Study in 

Phenomenology. Translated by Ninian Smart and John Evan Turner. Vol. 2, 

Princeton, NJ: Princeton Universtiy Press, 1963. 

Licona, Michael R. The Resurrection of Jesus: A New Historiographical Approach.  England: 

Apollos Intervarsity Press, 2010. 

Lubac, Henri de. Corpus Mysticum: The Eucharist and the Church in the Middle Ages 

Historical Survey. Translated by Gemma Simmonds CJ, Richard Price and 

Christopher Stephens.  Indiana: University of Notre Dame Press, 2006. 

Lyotard, J -F. Le Différend Paris: Minuit, 1983. 

Mackey, James. Jesus the Man and the Myth.  London: SCM Press Ltd, 1994. 

Macquarrie, John. Existentialism.  Harmondsworth: Penguin, 1973. 

———. A Guide to the Sacraments.  London: SCM Press Ltd, 1997. 



265 
  

Marion, Jean-Luc. God without Being: Hors-Texte. Translated by Thomas A. Carlson.  

Chicago: University of Chicago Press, 1991. 

———. La Croisée Du Visible.  Paris: Presses universitaires de France, 1996. 

———. Prolégomènes À La Charité.  Paris: Éditionsdela Différence, 1986. 

Maritain, Jacques. Sign and Symbol: Redeeming the Time. Translated by Harry Lorin Binsse. 

3rd ed.  London: Geoffrey Bles, 1946. 

Marmion, Declan, and Rik van Nieuwenhove. An Introduction to the Trinity.  New York: 

Cambridge University Press, 2011. 

Martos, Joseph. The Catholic Sacraments. Message of the Sacraments. 8 vols. Vol. 1, 

Delaware: Michael Glazier, Inc, 1983. 

———. Doors to the Sacred: A Historical Introduction to the Sacraments in the Catholic 

Church.  United States of America: Liguori, 2001. 

McCabe, Herbert. God Matters.  London: Geoffrey Chapman, 1987. 

———. God, Christ and Us.  London: Continuum, 2003. 

———. The New Creation.  London: Continuum, 2010. 

McGrath, Alister E. Christian Theology: An Introduction 2ed.  Oxford: Blackwell Publishers, 

1997. 

Merleau-Ponty. The Phenomenology of Perception. Translated by Colin Smith. Routledge 

Classics.  London: Routledge, 2002. Phénomènologie de la perception published in 

1945 by Gallimard, Paris. 

Migliore, Daniel L. Faith Seeking Understanding: An Introduction to Christian Theology. 2 

ed.  Cambridge: William B. Erdmans Publishing Company, 2004. 

Milbank, John. Theology and Social Theory: Beyond Secular Reason.  Cambridge: 

Blackwell, 1993. 



266 
  

Mitchell, Nathan. Real Presence: The Work of the Eucharist.  Chicago: Liturgical Training 

Publications, 2000. 

Moloney, Francis J., and Anthony J. Kelly. Experiencing God in the Gospel of John.  New 

Jersey: Paulist Press, 2003. 

Moltmann, Jürgen. Theology of Hope: On the Ground and the Implications of a Christian 

Eschatology.  New York: Harper & Row, 1967. 

Morgan, A. K. Myth and Philosophy: From Pre-Socratics to Plato.  Cambridge: Cambridge 

University Press, 2004. 

Newman, Cardinal John Henry. Discussions and Arguments. uniform ed.  London: 

Longmans, Green and Co, 1871. 1897. 

Nieuwenhove, Rik van. An Introduction to Medieval Theology.  New York: Cambridge 

University Press, 2012. 

Nolan, Albert. Jesus before Christianity: The Gospel of Liberation.  Great Britain: Darton, 

Longman and Todd Ltd, 1986. 

Noort, Monsignor G. Van. Dogmatic Theology: Christ's Church. Translated by John J. 

Castelot and William R. Murphy. Vol. II, Cork: The Mercier Press Limited, 1958. 

———. Dogmatic Theology: The Sources of Revelation Divine Faith. Translated by John J. 

Castelot and William R. Murphy. Vol. III, Cork: The Mecier Press, 1963. 

O'Collins, Gerald. Believing in the Resurrection: The Meaning and Promise of the Risen 

Jesus.  New Jersey: Paulist Press, 2012. 

———. The Easter Jesus.  London: Darton, Longman & Todd Limited, 1973. 

———. The Easter Jesus: Believeing in the Risen Jesus.  Great Britian: Darton, Longman & 

Todd Ltd, 2003. 

———. Jesus Risen: The Resurrection-What Actually Happened and What Does It Mean?  

London: Darton Longman and Todd, 1987. 



267 
  

———. What Are They Saying About Jesus? A Report on Recent Speculation About Jesus 

Christ and Its Implications for Christian Faith.  New York: Paulist Press, 1977. 

———. What Are They Saying About the Resurrection?  New York: Paulist Press, 1978. 

O'Niell, Coleman E. Meeting Christ in the Sacrament.  Cork: The Mercier Press, 1966. 

Osborne, Kenan. Christian Sacraments in a Postmodern World: A Theology for the Third 

Millennium.  Mahweh, NJ: Paulist, 1999. 

———. The Resurrection of Jesus: New Considerations for Its Theological Interpretation.  

New York Paulist Press, 1997. 

Otto, Rudolf. The Idea of the Holy.  London: Oxford University Press, 1958. 1917. 

Pannenberg, Wolfhart. Jesus - God and Man. Translated by Lewis L. Wilkins and Duane A. 

Priebe.  London: SCM Press Ltd, 1970. 

Paulus, H. E. G. Das Leben Jesu, Als Grundlage Einer Reinen Geschichte Des 

Urchristentums. 2 vols Heidelberg: Winter, 1828. 

Pickstock, Catherine. After Writing: The Liturgical Consummation of Philosophy.  Malden: 

Blackwell, 1998. 

Plato. Philebus. Translated by J.C.B Gosling.  Oxford: Clarendon Press, 1975. 

Pohle, Monsignor Joseph. The Sacraments: A Dogmatic Treatise 'the Holy Eucharist'. 

Dogmatic Theology edited by Arthur Preuss. 2 ed. III vols. Vol. II, St. Louis: B. 

Herder Book Co, 1917. 

Power, David. The Eucharistic Mystery: Revitalising the Tradition.  Dublin: Gill and 

Macmillan Ltd, 1992. 

———. Sacrament: The Language of God. 1 ed.  New York: The Crossroad Publishing 

Company, 1998. 

Prat, Fernand. The Theology of Saint Paul. Translated by John L. Stoddard. 2 vols. Vol. 1, 

Dublin: Burns Oates and Washbourne Ltd, 1945. 



268 
  

Pullman, Philip. The Good Man Jesus and the Scoundrel Christ.  Edinburgh: Canongate 

Books Ltd, 2010. 

Quinn, James. The Theology of Eucharist Theology Today. edited by Edward Yarnold 

Dublin: The Mercier Press, 1973. 

Rahner, Karl. The Church and the Sacraments. Translated by W. J. O'Hara. Quaestiones 

Disputatae. Vol. 9, New York: Herder and Herder, 1963. 

———. Theological Investigations II London: Darton, Longman & Todd, 1963. 

Reid, Alcuin. The Organic Development of the Liturgy: The Principles of the Liturgical 

Reform and Their Relation to the Twentieth Century Liturgical Movement Prior to the 

Second Vatican Council.  Farnborough: Saint Michael's Abbey Press, 2004. 

Richardson, William. Heidegger - through Phenomenology to Thought. Perspectives in 

Continental Philosophy.  New York: Fordham University Press, 1967. 

Routley, Erik. The Man for Others.  London: Oxford University Press, 1964. 

Ryle, Gilbert. The Concept of Mind.  Chicago: University Of Chicago, 2000. 

Scheeben, Matthias Joseph. The Mysteries of Christianity. Translated by S. J. Cyril Vollert.  

London: B. Herder Book Co, 1947. 

Schillebeeckx, Edward. Christ the Sacrament of Encounter with God. Translated by 

Cornelius Ernst.  London: Sheed and Ward Ltd, 1966. Christus, Sacrament van de 

Godsontmoeting 1960. 

———. Christ. The Christian Experience in the Modern World. The Collected Works of 

Edward Schillebeeckx. edited by Ted Mark Schoof, Carl Sterkins, Erik Borgman and 

Robert J. Schreiter XI vols. Vol. VII, London: Bloomsbury Publishing Plc, 2014. 

———. Christ: The Christian Experience in the Modern World. Translated by John Bowden.  

New York: Seabury, 1980. 



269 
  

———. De Sacramentele Heilseconomie : Theologische Bezinning Op. S. Thomas' 

Sacramentenleer in Het Licht Van De Traditie En Van De Hedendaagse 

Sacramentsproblematiek [in Dutch].  Antwerpen: H. Nelissen, 1952. 

———. The Eucharist. Translated by N. D. Smith.  London: Sheed and Ward Ltd, 1968. 

———. Jesus: An Experiment in Christology. Translated by Huber Hoskins.  New York: 

Crossroad, 1979. 

———. L'économie Sacramentelle Du Salut. Translated by OSB Yvon van der Have.  

Fribourg: Academic Press, 2004. 

———. Revelation and Theology. Translated by N. D. Smith.  London: Sheed and Ward Ltd, 

1967. 

Schmemann, Alexander. Introduction to Liturgical Theology. Translated by Asheleigh E 

Moorhouse. The Library of Orthodox Theology. 4 vols. Vol. 4, New York: The Faith 

Press, 1975. 1966. 

Schnackenburg, Thus Rudolf. "Der Jünger, Den Jesus Liebte." In Evangelisch-Katholischer 

Kommentar Zum Neuen Testament. Vorarbeiten Heft 2. Zurich: Benziger, 1970. 

Schneiders, Sandra M. Jesus Risen in Our Midst: Essays on the Resurrection of Jesus in the 

Fourth Gospel.  Minnesota: The Liturgical Press, 2013. 

———. The Revelatory Text: Interpreting the New Testament as Sacred Scripture.  San 

Francisco: HarperCollins Publishers, 1991. 

———. Written That You May Believe: Encountering Jesus in the Fourth Gospel.  New 

York: The Crossroad Publishing Company, 1999. 

Schoonenberg, Piet. The Christ.  London: Sheed and Ward 1972. 

Smith, Huston. Beyond the Post-Modern Mind.  Wheaton: Theosophical Publishing House, 

1982. 



270 
  

Sobrino, Jon. Christology at a Crossroads: A Latin American Approach. 2 ed.  Texas: Orbis 

Books, 1978. 

Stählin, Wilhelm. Mysterium : Vom Geheimnis Gottes.  Kassel: Stauda, 1970. 

Sullivan, Noel O’. Christ and Creation, Christology as the Key to Interpreting the Theology 

of Creation in the Works of Henri De Lubac.  New York: Peter Lang, 2009. 

Taille, Maurice de la. The Sacrifice of the Church. Translated by Archpriest Joseph Carroll. 

The Mystery of Faith. III vols. Vol. II, London: Sheed and Ward Ltd, 1950. 

Taminiaux, Jacques. Heidegger and the Project of Fundamental Ontology. Translated by 

Michael Gendre.  Albany: SUNY Press, 1991. 

Tanquerey, Rev Adolphe. The Spiritual Life: A Treatise on Ascetical and Mystical Theology. 

Translated by Rev Herman Branderis.  Belgium: Society of St. John the Evangelist 

Desclée & Co, 1930. 

Thiel, John E. Nonfoundationalism: Guides to Theological Inquiry.  Minneapolis: Augsburg 

Fortress, 1994. 

Turner, Victor. The Ritual Process: Structure and Anti-Structure.  Chicago, Illinois: Adline 

Publishing Company, 1995. 

Vail, Loy. Heidegger and Ontological Difference.  University Park: Pennsylvania State 

University Press, 1972. 

Vinzent, Markus. Christ's Resurrection in Early Christianity and the Making of the New 

Testament.  England: Ashgate Publishing, 2011. 

Warnach, Dom Viktor. Agape. Die Liebe Als Grundmotiv Der Neutestamentlichen Theologie.  

Düsseldorf: Patmos Verlag, 1951. 

Wengier, Rev. Frances J. The Eucharist-Sacrifice.  Milwaukee: The Bruce Publishing 

Company, 1955. 

Williams, James G., ed. The Girard Reader. New York: Crossroad, 1996. 



271 
  

Wittgenstein, Ludwig. Lectures and Conversations on Aesthics, Psychology and Religious 

Belief. edited by C. Barrett Oxford: Blackwell Publishing, 1978. 

———. Tractatus Logico-Philosophicus. Translated by Charles Kay Ogden.  London: 

Routledge, 1990. 1922. 

Wright, N.T. The Meal Jesus Gave Us: Understanding Holy Communion.  London: 

Westminster John Knox Press, 2002. 

———. The Resurrection of the Son of God. Christian Origins and the Question of God. 4 

vols. Vol. 3, Minneapolis, MN: Fortress Press, 2003. 

———. Surprised by Hope: Rethinking Heaven, the Resurrection, and the Mission of the 

Church.  New York: HarperCollins Publishers, 2008. 

Ziziolas, John. Being as Communion: Studies in Personhood and the Church.  New York: St 

Vladimir's Seminary Press, 1985. 

Book Section(s) 

Boeve, Lieven. "Theology in a Postmodern Context and the Hermeneutical Project of Louis-

Marie Chauvet." In Sacraments Revelation of the Humanity of God: Engaging the 

Fundamental Theology of Louis-Marie Chauvet, edited by Philippe Bordeyne and 

Bruce T. Morrill, 5-23. Minnesota: Liturgical Press, 2008. 

———. "Thinking Sacramental Presence in a Postmodern Context: A Playground for 

Theological Renewal." In Sacramental Presence in a Postmodern Context, edited by 

L. Boeve and L. Leijssen. Leuven, Belgium: Leuven University Press, 2001. 

Bornkamm, Günther. "Musterion." In Theological Dictionary of the New Testament, edited 

by G. Kittle, G. Friedrich and G. Bromiley. Grand Rapids: Eerdmans, 1964-1974. 

Brian, Davies, and Eleonore Stump, eds. The Oxford Handbook of Aquinas. New York: 

Oxford University Press, 2012. 



272 
  

Brown, Raymond E. "The Resurrection of Jesus." In The New Jerome Biblical Commentary, 

edited by Raymond E. Brown, Joseph A. Fitzmyer and Roland E. Murphy, 1373-77. 

London: Geoffrey Chapman, 1990. 

Chauvet, Louis-Marie. "The Broken Bread as Theological Figure of Eucharistic Presence." In 

Sacramental Presence in a Postmodern Context, edited by Lieven Boeve and Lambert 

Leijssen, 236-62. Belguim: Leuven University Press, 2001. 

Crossan, N.T. Wright and John Dominic. "The Resurrection: Historical Event or Theological 

Explanation? A Dialogue." In The Resurrection of Jesus: John Dominic Crossan and 

N. T. Wright in Dialogue, edited by Robert B. Stewart, 16-47. Minneapolis: Fortress 

Press, 2006. 

Dalmais, Irénée Henri. "La Liturgie Célébration Du Mystère Du Salut." In L Église En Prière 

I. Principes De La Liturgie, edited by A. G. Martimont. Paris: Desclee, 1983. 

Duffy, Eugene. "Holy Thursday: Deepening Our Appreciation for Eucharist." In Celebrating 

the Triduum, edited by Enda Lyons and Eugene Duffy, 64-77. Dublin: Columba 

Press, 1999. 

Eliade, Mircea, ed. Rudolf Otto. Vol. II, The Encyclopedia of Religion. New York: 

Macmillian, 1987. 

Fitzmyer, Joseph A. "Pauline Theology." In The New Jerome Biblical Commentary, edited by 

Raymond E. Brown, Joseph A. Fitzmyer and Roland E. Murphy, 1383-412. London: 

Geoffrey Chapman, 1990. 

Ford, David F., ed. An Introduction to Christian Theology in the Twentieth Century. Vol. 1, 

The Modern Theologians. Oxford: Basil Blackwell Inc, 1990. 

Heidegger, Maritin. "Building Dwelling Thinking." Translated by Albert Hofstadter. In 

Martin Heidegger Basic Writings: From Being and Time (1927) to the Task of 

Thinking (1964), edited by David Farrell Krell. London: Routledge Classics, 2011. 



273 
  

———. "Modern Science, Metaphysics and Mathematics." Translated by Jr. W.B. Barton 

and Vera Deutsch. In Marin Heidegger Basic Writings: From Being and Time (1927) 

to the Taskof Thinking (1964), edited by David Farrell Krell. London: Routledge 

Classics, 2011. 

Heidegger, Martin. "Letter on Humanism." Translated by Frank A. Capuzzi. In Maritn 

Heidegger Basic Writings: From Being and Time (1927) to the Task of Thinking 

(1964), edited by David Farrell Krell, 141-82. London: Routledge Classics, 2011. 

———. "The Way to Language." Translated by David Farrell Krell. In Martin Heidegger 

Basic Writings: From Being and Time (1927) to the Task of Thinking (1964), edited 

by David Farrell Krell. London: Routledge Classics, 2011. 

———. "What Calls for Thinking?" Translated by Fred D. Wieck and J. Glenn Gray. In 

Martin Heidegger Basic Writings: From Being and Time (1927) to the Task of 

Thinking (1964), edited by David Farrell Krell. London: Routledge Classics, 2011. 

———. "What Is Metaphysics?". In Marin Heidegeer Basic Writings: From Being and Time 

(1927) to the Task of Thinking (1964), edited by David Farrell Krell. London: 

Routledge Classics, 2011. 

Holtz, Dominic. "Sacraments." In The Oxford Handbook of Aquinas, edited by Brian Davies 

and Eleonore Stump, 448-56. New York: Oxford University Press, 2012. 

Kavanagh, Aidan. On Liturgical Theology: The Hale Memorial Lectures of Seabury-Western 

Theological Seminary, 1981.  Minnesota: Liturgical Press, 1992. 

Lampe, G. W. H., ed. A Patristic Greek Lexicon. Oxford: The Clarendon Press, 1961. 

Levinas, Emmanuel. "Martin Buber, Gabriel Marcel and Philosophy." Translated by Michael 

B. Smith. In Outside the Subject. Stanford: Stanford University Press, 1993. 

Loughlin, Gerard. "Transubstantiation: Eucharist as Pure Gift." In Christ: The Sacramental 

Word, edited by David Brown and Ann Loades, 123-41. London: SPCK, 1996. 



274 
  

Marion, Jean-Luc. "Metaphysics and Phenomenology: A Sumary for Theologians." In The 

Postmodern God: A Theological Reader, edited by Graham Ward, 279-96. Oxford: 

Blackwell Publishers Inc, 1997. 

Marks, Herbert. "On Prophetic Stammering." In The Book and the Text: The Bible and 

Literary Theory, edited by Regina M. Schwartz, 60-80. Oxford: Basil Blackwell, 

1990. 

McGarry, Cecil. "The Eucharistic Celebration as the True Manifestation of the Church ". In 

Church & Eucharist, edited by Michael Hurley S. J., 28-44. Dublin: M. H. Gill and 

Son Limited, 1966. 

O'Collins, Gerald. "The Resurrection: The State of the Question." In The Resurrection: An 

Interdisciplinary Symposium on the Resurrection of Jesus, edited by Stephen T. 

Davis, Daniel Kendall and Gerald O'Collins, 5-28. New York: Oxford University 

Press, 1997. 

Prétot, Patrick. "The Sacraments as "Celebrations of the Church": Liturgy's Impact on 

Sacramental Theology." In Sacraments: Revelation of the Humanity of God: 

Engaging the Fundamental Theology of Louis-Marie Chauvet, edited by Philippe 

Bordeyne and Bruce T. Morrill, 25-41. Minnesota: Liturgical Press, 2008. 

Rahner, Karl. "Dogmatic Questions on Easter." Translated by Kevin Smyth. In Theological 

Investigations Iv, 121-33. Baltimore, MD: Helicon Press, 1966. 

Rollo, May, Ernest Angel, and Henri Ellenberger, eds. Existence: A New Dimension in 

Psychiatry and Pyschology. New York: Basic Books, 1958. 

Rota, Michael. "Causation." In The Oxford Handbook of Aquinas, edited by Brian Davies and 

Eleonore Stump, 104-12. New York: Oxford University Press, 2012. 



275 
  

Schreiter, Robert J. "Edward Schillebeeckx." In The Modern Theologians: An Introduction to 

Christian Theology in the Twentieth Century, edited by David F. Ford. Oxford: Basil 

Blackwell Inc, 1990. 

Segal, Alan F. "The Resurrection: Faith or History?". In The Resurrection of Jesus: John 

Dominic Crossan and N. T. Wright in Dialogue, edited by Robert B. Stewart, 121-38. 

Minneapolis: Fortress Press, 2006. 

Stewart, Robert B. "The Hermeneutics of Resurrection, How N. T. Wright and John Dominic 

Crossan Read the Resurrection Narratives." In The Resurrection of Jesus: John 

Dominic Crossan and N. T. Wright in Dialogue, edited by Robert B. Stewart, 58-77. 

Minneapolis: Fortress Press, 2006. 

Vorgrimler, Herbert, ed. Commentary on the Documents of Vatican II. edited by Heinrich 

Suso Brechter, Bernard Häring, Josef Höfer, Hubert Jedin, Josef Andreas Jungmann, 

Klaus Mörsdorf, Karl Rahner, Karlheinz Schmidthüs and Johannes Wagner. 5 vols. 

Vol. 1. London: Burns & Oates Limited, 1967. 

Walsh, Liam G. "Sacraments." In The Theology of Thomas Aquinas, edited by Rik Van 

Nieuwenhove and Joseph Wawrykow. Indiana: University of Notre Dame Press, 

2005. 

Journal(s) 

Baron, Craig A. "The Theology of Gerald O'collins and Postmodernism." American 

Theological Inquiry 2, no. 1 (2009): 11-26. 

Beal, Rose M. "The Liturgical Legacy of Odo Casel O.S.B." Worship 86, no. 2 (2012): 98-

123. 

Bernhard Blankenhorn, OP. "The Instrumental Causality of the Sacraments: Thomas Aquinas 

and Louis-Marie Chauvet." Nova et Vetera, 4, no. 2 (2006): 255–94. 



276 
  

Blaylock, Joy Harrell. "Ghislain Lafont and Contemporary Sacramental Theology." 

Theological Studies 66, no. 4 (2005): 841-61. 

Bracken, Joseph A. "Toward a New Philosophical Theology Based on Intersubjectivity." 

Theological Studies 59, no. 4 (1998): 703. 

Brown, Raymond E. "Johannine Ecclesiology-the Community's Origins." Interpretation 31 

(1977): 379-93. 

Busch, William. "About the Encyclical Mediator Dei." Orate Fratres 22, no. 4 (1948): 153-

56. 

———. "Liturgy in Our Seminaries." Orate Fratres 22, no. 7 (1948): 291-97. 

Casel, Dom Odo. "Das Mysteriengedächtnis Der Meßliturgie Im Lichte Der Tradition." J. L. 

W 6 (1926): 133-204. 

———. "From Other Lands: On the Idea of Liturgical Festival." Orate Fratres 22, no. 8 (13 

June 1948). 

———. "Mysteriengegenwart." J. L. W 8 (1928): 145-224. 

———. "Zur Kultsprache Des Heiligen Paulus." A. L. W 1 (1950): 1-64. 

Chauvet, Louis-Marie. "Sacrements." Catholicisme XIII, no. fasc. 60 (1992): 326-61. 

Chenu, Marie-Dominique. "Foi Et Sacrement." La Maison-Dieu 71 (1962): 69-77. 

Connolly, Michael. "An Encyclical and a Centenary." The Irish Monthly 72, no. 855 (1944): 

363-74. 

Cremin, Philip. "From Peritus to Pope: Benedict Xvi and the Council." Doctrine and Life 62, 

no. 10 (2012). 

Delzant, Antoine. "L'eucharistie Considérée Á Partir D'une Théologie Fondamentale." La 

Maison-Dieu 137 (1979): 7-25. 

Dupuy, Fr. B. D. "Théologie  De L'histoire." Revue des sciences philosophiques et 

théologiques 47 (1963). 



277 
  

Ellard, Gerald. "At Mass with My Encyclical." Orate Fratres 22, no. 6 (1948): 241-46. 

———. "The Body of Christ Which Is the Church." The Irish Monthly 72, no. 852 (1944): 

237-43. 

Gaillard, Dom J. "Chronique De Liturgie." Revue Thomiste 57 (1957): 510-51. 

Gaillard, Jean. "Essai D'un Bilan Doctrinal." La masion-dieu 67 (1961): 33-87. 

Galvin, John P. "The Resurrection of Jesus in Contemporary Catholic Systematics." Heythrop 

Journal 20, no. 2 (1979): 123–62. 

Geldhof, Joris. "The Eucharist and the Logic of Christian Sacrifice: A Discussion with Robert 

J. Daly." Worship 87, no. 4 (July 2013): 293 - 308. 

Gray, Donald P. "Real Absence: A Note on the Eucharist." Worship 44, no. 1 (1970): 20-26. 

Guarino, Thomas. "Postmodernity and Five Fundamental Theological Issues." Theological 

Studies 57 (1996): 655-68. 

Heidt, William. "Scriptural Background of "Mediator Dei"." Catholic Biblical Quarterly 12, 

no. 1 (1950): 52-63. 

Heintz, Michael. "An Encounter with the Word Made Flesh. Louis Bouyer on Eucharistic 

Communion.". Gregorianum 95 (2014): 677-98. 

Hellriegel, Martin B. "1947 Mediator Dei 1957." Worship 32, no. 1 (1957): 2-7. 

Heron, Alasdair I. C. "Karl Barth and the Future of Dogmatic Theology." Communio 

viatorum 42, no. 3 (2000): 197-215. 

III, Cyrus P. Olsen. "Myth and Culture in Louis Bouyer. On Louis Bouyer's Theology of 

Participation." Gregorianum 94 (2014): 775-99. 

Kelly, Justin J. "Faith and Experience." The Way 17, no. 2 (1977): 83-94. 

Kendall, Daniel, and Gerald O'Collins. "The Uniqueness of the Easter Appearances." 

Catholic Biblical Quarterly 54, no. 2 (1992): 287-307. 



278 
  

Kerkvoorde, Augustine O. S. B. "From Other Lands: The Mystery of the Church According 

to Scheeben." Orate Fratres 17, no. 3 (1943): 119-29. 

Kirwan, Michael. "Eucharist and Sacrifice." New Blackfriars 88, no. 1014 (2007): 213-27. 

Kugelman, Richard. "Other Matter: A Review of Agape: Die Liebe Als Grundmotiv Der 

Neutestamentlichen Theologie by Viktor Warnach." Theological Studies 14, no. 4 

(1953): 608-11. 

Long, Edward. "The Background to Mediator Dei." The Furrow 1, no. 9 (1950): 447-51. 

Louis, Van Haecht. "F. J. J. Buytendijk, Phénoménologie De La Rencontre." Revue 

Philosophique de Louvain  (1952): 659-61. 

Marie, Pierre. "The Making of the Constitution." Doctrine and Life 14, no. 2 (1964): 65-87. 

McCabe, Herbert. "The Eucharist as Language." Modern Theology 15, no. 2 (1999): 131-41. 

———. "Eucharistic Change." Priests & People 8 (1994): 217-21. 

Miller, Vincent J. "An Abyss at the Heart of Mediation: Louis-Marie Chauvet's Fundamental 

Theology of Sacramentality." Horizons 24, no. 2 (1997): 230-47. 

Moss, David. "Costly Giving: On Jean-Luc Marion's Theology of Gift." New Blackfriars 74 

(1993): 393-99. 

Mudd, Joseph C. "From De-Ontotheology to a Metaphysics of Meaning: Louis-Marie 

Chauvet and Bernard Lonergan on Foundations in Sacramental Theology." 

Proceedings of the North American Academy for Liturgy  (2008): 114-35. 

Murray, Placid. "Christ in Our Midst: Christ in the Liturgy According to the New 

Constitution." The Furrow 15, no. 5 (May 1964): 267 - 83. 

Myerscough, Michael. "The Holy Eucharist." Doctrine and Life 14, no. 2 (1964): 87-94. 

Neunheuser, Burkhard. "Mystery Presence." Worship 34, no. 3 (1960): 120-27. 

———. "Odo Casel in Retrospect and Prospect." Worship 50, no. 6 (1976): 489-504. 



279 
  

Nieuwenhove, Rik Van. "Gadamer, Art, and Contemplation How to Make Sense of 

Sacraments on an Allegedly Post-Metaphysical World." Louvain Studies 38 (2014): 

111-25. 

Nock, Arthur Darby. "Odo Casel." Numen 1 (1954): 84-85. 

O'Callaghan, Denis. "Dom Odo Casel and the Mystery of Christian Worship." The Furrow 

66, no. 1 (2015): 28-33. 

O'Collins, Gerald. "Author's Response." Horizons 36, no. 1 (2009): 138-42. 

———. "Christ's Resurrection as Mystery of Love." The Heythrop Journal 25, no. 1 (1984): 

39-50. 

———. "The Christology of Wolfhart Pannenberg." Religious Studies 3, no. 1 (1967): 369-

76. 

———. "Does Vatican II Represent Continuity or Discontinuity?". Theological Studies 73, 

no. 4 (2012): 768-94. 

———. "Easter's Immediacy." The Furrow 46, no. 4 (1995): 251-52. 

———. "Love Conquers All." The Furrow 47, no. 4 (1996): 223-25. 

———. "Luminous Appearances of the Risen Christ." Catholic Biblical Quarterly 46, no. 2 

(1984): 247-54. 

———. "Mary Magdalene as Major Witness to Jesus' Resurrection." Theological Studies 48, 

no. 4 (1987): 631-46. 

———. "Peter as Witness to Easter." Theological Studies 73, no. 2 (2012): 263-85. 

———. "Reality as Language : Ernst Fuchs's Theology of Revelation." Theological Studies 

28, no. 1 (1967): 76-93. 

———. "The Resurrection Effect: Transfroming Christian Life and Thought." Theological 

Studies 70, no. 2 (2009): 478-80. 



280 
  

———. "Thomas Aquinas and Christ's Resurrection." Theological Studies 31, no. 3 (1970): 

512-22. 

———. "What Are They Saying About Jesus Now?". The Furrow 32, no. 4 (1981): 203-11. 

———. "Your Theology Library." The Furrow 47, no. 10 (1996): 563-66. 

O'Collins, Gerald, and Daniel Kendall. "The Faith of Jesus." Theological Studies 53, no. 3 

(1992): 403-23. 

O'Connor, John D. "Expansive Naturalism and the Justification of Metaphysics in 

Sacramental Theology." New Blackfriars 84, no. 989-990 (2003): 361-70. 

O'Niell, Colman. "General Principles." Doctrine and Life 14, no. 2 (1964): 74-87. 

O'Riordan, Sean. "The Eucharist." The Furrow 6, no. 5 (1955): 315-23. 

Phan, Peter C., Francis Xavier Clooney, Catherine Cornille, and Paul J. Griffiths. "Four 

Perspectives: Salvation for All: God's Other Peoples by Gerald O'collins." Horizons 

36, no. 1 (2009): 121-38. 

Pickstock, Catherine. "The Sacred Polis: Language as Syncratic Event." Literature & 

Theology 8 (1994): 367-83. 

———. "A Short Essay on the Reform of the Liturgy." New Balckfriars 78 (1997): 56-65. 

Reinhold, H. A. "Timely Tracts: Dom Odo Casel." Orate Fratres 22, no. 8 (1948): 366-72. 

Rossum, Joost van. "Dom Odo Casel Osb." St Vladimir's Theological Quarterly 22, no. 2-3 

(1978): 141-51. 

Rouillard, Philippe. "From Human Meal to Christian Eucharist, Pt 2." Worship 53, no. 1 

(1979): 40-56. 

Schillebeeckx, Edward. "De Zin Van Het Mens-Zijn Van Jesus, De Christus." Tijdschrift 

voor Theologie 2 (1962). 

Schneiders, Sandra M. "Church and Biblical Scholarship in Dialogue." Theology Today 42, 

no. 3 (1985): 353-58. 



281 
  

———. "Contemporary Religious Life : Death or Transformation?". Cross Currents 46, no. 

4 (1996): 510-35. 

———. "Death in the Community of Eternal Life : History, Theology, and Spirituality in 

John 11." Interpretation 41, no. 1 (1987): 44-56. 

———. "Experiencing the Direct Presence of God." Christian Century 109, no. 34 (1992). 

———. "The Foot Washing (John 13:1-20) : An Experiment in Hermeneutics." Ex auditu 1 

(1985): 135-46. 

———. "The Foundations of Mysticism: Origins to the Fifth Century." Christian Century 

109, no. 34 (1992). 

———. "Horizons on Spirituality." Horizons 26, no. 2 (1999): 307-10. 

———. "Johannine Discipleship as a Covenant Relationship." Catholic Biblical Quarterly 

69, no. 3 (2007): 575-76. 

———. "John 21:1-14." Interpretation 43, no. 1 (1989): 70-75. 

———. "The Lamb of God and the Forgiveness of Sin(S) in the Fourth Gospel." Catholic 

Biblical Quarterly 73, no. 1 (2011): 1-29. 

———. "The Paschal Imagination : Objectivity and Subjectivity in New Testament 

Interpretation." Theological Studies 43, no. 1 (1982): 52-68. 

———. "The Postmodern Bible." Interpretation 51, no. 4 (1997): 426-28. 

———. "Reading John: A Literary and Theological Commentary on the Fourth Gospel and 

the Johannine Epistles." Horizons 21, no. 1 (1994): 180-81. 

Schoonenberg, Piet. "Is Jesus "Man Plus God"?". Theology Digest 23 (1975): 59-70. 

Sweeney, John F. "Current Theology: Some Recent Deveopments in Dogmatic Theology." 

Theological Studies 17, no. 3 (1956): 368-413. 

Ward, Graham. "Introducing Jean-Luc Marion." New Balckfriars 76 (1995): 317-24. 



282 
  

Wesseling, Theodore. "The Encyclical "Mysitici Corporis Christi": Summary and 

Commentary." Orate Fratres XVII, no. 12 (1943): 529-37. 

Willis, Megan L. "Language as the Sanctuary of Being: A Theological Exploration with 

Louis-Marie Chauvet." The Heythrop Journal 51, no. 5 (2010): 872-80. 

Witczak, Michael G. "The Manifold Presence of Christ in the Liturgy." Theological Studies 

59, no. 4 (1998): 680-702. 

Conference Proceeding(s) 

Chauvet, Louis-Marie. "Are the Words of the Liturgy Worn Out? What Diagnosis? What 

Pastoral Approach?" Paper presented at the Proceedings of the North American 

Academy for Liturgy, 2009. 

Johnson, Elizabeth A. "And Their Eye Were Opened: The Resurrection as Resource for 

Transforming Leadership." Paper presented at the CMSM/LCWR Joint Assembly, 

Anaheim CA, 1995. 

Joncas, Fr Jan Michael. "Tasting the Reign of God: The Meal Ministry of Jesus and Its 

Implications for Christian Worship and Life." Paper presented at the Joseph and Edith 

Habiger Endowment For Catholic Studies, Minnesota, 2010. 

Interview(s) 

Schillebeeckx, Edward. "Scholastic Concepts Tend to Become Almost Eternal Concepts " By 

Eric Luijten (1983). 

Papal Document(s) 

John Paul II. "The Encyclical Letter Ecclesia De Eucharistia." Vatican Website. Available at: 

http://w2.vatican.va/content/john-paul-ii/en/encyclicals/documents/hf_jp-

ii_enc_20030417_eccl-de-euch.html. (Accessed 11/12/14).  

http://w2.vatican.va/content/john-paul-ii/en/encyclicals/documents/hf_jp-ii_enc_20030417_eccl-de-euch.html
http://w2.vatican.va/content/john-paul-ii/en/encyclicals/documents/hf_jp-ii_enc_20030417_eccl-de-euch.html


283 
  

John XXIII. "The Encyclical Letter Pacem in Terris." Vatican Website. Available at: 

http://w2.vatican.va/content/john-xxiii/en/encyclicals/documents/hf_j-

xxiii_enc_11041963_pacem.html. (Accessed 23/10/14). 

Paul VI. "Constitution  on the Sacred Liturgy Sacrosanctum Concilium " Vatican Website. 

Available at: 

 http://www.vatican.va/archive/hist_councils/ii_vatican_council/documents/vat-

ii_const_19631204_sacrosanctum-concilium_en.html. (Accessed 12/09/13). 

———. "The Encyclical Letter Mysterium Fidei." Vatican Website. Available at: 

http://w2.vatican.va/content/paul-vi/en/encyclicals/documents/hf_p-

vi_enc_03091965_mysterium.html. (Accessed 14/12/14). 

Pius XII. "The Encyclical Letter Mediator Dei." Vatican Website. Available at: 

http://w2.vatican.va/content/pius-xii/en/encyclicals/documents/hf_p-

xii_enc_20111947_mediator-dei.html. (Accessed 13/09/13). 

———. "The Encyclical Letter Mystici Corporis Christi." Vatican Website. Available at: 

http://w2.vatican.va/content/pius-xii/en/encyclicals/documents/hf_p-

xii_enc_29061943_mystici-corporis-christi.html. (Accessed 13/09/13). 

Pope Francis. "The Apostolic Exhortation Evangelii Gadium." Vatican Website. Available at: 

http://w2.vatican.va/content/francesco/en/apost_exhortations/documents/papa-

francesco_esortazione-ap_20131124_evangelii-gaudium.html. (Accessed 20/07/15). 

———. "The Encyclical Letter Laudato Si’." Vatican Website. Available at: 

http://w2.vatican.va/content/francesco/en/encyclicals/documents/papa-

francesco_20150524_enciclica-laudato-si.html. (Accessed 21/07/15). 

———. "The Encyclical Letter Lumen Fidei." Vatican Website. Available at: 

http://w2.vatican.va/content/francesco/en/encyclicals/documents/papa-

francesco_20130629_enciclica-lumen-fidei.html. (Accessed 22/07/15). 

http://w2.vatican.va/content/john-xxiii/en/encyclicals/documents/hf_j-xxiii_enc_11041963_pacem.html
http://w2.vatican.va/content/john-xxiii/en/encyclicals/documents/hf_j-xxiii_enc_11041963_pacem.html
http://w2.vatican.va/content/paul-vi/en/encyclicals/documents/hf_p-vi_enc_03091965_mysterium.html
http://w2.vatican.va/content/paul-vi/en/encyclicals/documents/hf_p-vi_enc_03091965_mysterium.html
http://w2.vatican.va/content/pius-xii/en/encyclicals/documents/hf_p-xii_enc_20111947_mediator-dei.html
http://w2.vatican.va/content/pius-xii/en/encyclicals/documents/hf_p-xii_enc_20111947_mediator-dei.html
http://w2.vatican.va/content/pius-xii/en/encyclicals/documents/hf_p-xii_enc_29061943_mystici-corporis-christi.html
http://w2.vatican.va/content/pius-xii/en/encyclicals/documents/hf_p-xii_enc_29061943_mystici-corporis-christi.html
http://w2.vatican.va/content/francesco/en/apost_exhortations/documents/papa-francesco_esortazione-ap_20131124_evangelii-gaudium.html
http://w2.vatican.va/content/francesco/en/apost_exhortations/documents/papa-francesco_esortazione-ap_20131124_evangelii-gaudium.html
http://w2.vatican.va/content/francesco/en/encyclicals/documents/papa-francesco_20150524_enciclica-laudato-si.html
http://w2.vatican.va/content/francesco/en/encyclicals/documents/papa-francesco_20150524_enciclica-laudato-si.html
http://w2.vatican.va/content/francesco/en/encyclicals/documents/papa-francesco_20130629_enciclica-lumen-fidei.html
http://w2.vatican.va/content/francesco/en/encyclicals/documents/papa-francesco_20130629_enciclica-lumen-fidei.html


284 
  

Sacred Congregation of Rites. "Instruction on Worship of the Eucharistic Mystery, 

Eucharisticum Mysterium." The Catholic Liturgical Library. Available at: 

http://www.catholicliturgy.com/index.cfm/FuseAction/DocumentContents/Index/2/Su

bIndex/11/DocumentIndex/338. (Accessed 13/2/15). 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

http://www.catholicliturgy.com/index.cfm/FuseAction/DocumentContents/Index/2/SubIndex/11/DocumentIndex/338
http://www.catholicliturgy.com/index.cfm/FuseAction/DocumentContents/Index/2/SubIndex/11/DocumentIndex/338


285 
  

Appendix 

The following abbreviations are used throughout this work: 

 

Title 

 

Abbreviation 

The Gospel of Matthew Mt 

The Gospel of Mark Mk 

The Gospel of Luke Lk 

The Gospel of John Jn 

Acts of the Apostles Acts 

Romans Rm 

1 Corinthians 1 Cor 

2 Corinthians 2 Cor 

Galatians Gal 

Ephesians Eph 

Philippians Ph 

Colossians Col 

1 Thessalonians  1 Thess 

2 Thessalonians 2 Thess 

1 Timothy 1 Tim 

Titus Tt 

Philemon Phm 

James Jm 

1 Peter 1 Pet 

2 Peter 2 Pet 
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1 John 1 Jn 

Hebrews Heb 

The Revelation to John Rev 

Genesis Gen 

Exodus Ex 

Psalms Ps 

English Standard Version ESV 

Revised Standard Version RSV 

 

The Constitution on the Sacred Liturgy 

Sacrosanctum Concilium 

 

S.C 

 

The Encyclical Letter Mediator Dei 

 

M.D 

 

The Encyclical Letter Mystici Corporis 

Christi 

 

M.C.C 

  

 


