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An Introduction Another World

The Notion of Tradıtion

WOU hardly be Overstatement for Sa y that the definıtive mark of TIANOdCdOX
1turgy 1S ıts tradıtıonal character. In the TEANOCdOX Church, devotional forms and
have been meticulously and continuously preserved, wıthout anı y majJor change, for CCI1-

turles. have, therefore, 1C4SON eheve that, destee, II Y tamıly chares oday
what Byzantınes experiıenced In churches of Constantinople durıng the tenth CeNLuTrY. Ihe
Byzantınes WCIC lıturgıcal people Yet the TINOdOX 1turgy 1S timeless re-en  (35
noL much of past CVEItS: but rather of I1CC, that of the eavenly kıngdom, in the
present time.

estern christians attending the Dıvıne 1turgy (1n partıcular) AI commonly impressed
by the Stirong of antıquıty and continulty generated Dy the ceremon1al eXpress1on.
Orthodoxy typıcally and 1S indeed frequently presented by the TINOdCdOX d

seamless robe., AS totalıty, In 16 part dheres In the ole In prımordıal and
perfect harmony. In actual fact, the attachment fradıtion does NOTL ımply ımmobılısm
and stagnatıon. In ealıty there has always been ogrowth and development In TINOdOX 11t-
UL Y Thıs change 15 S1IOW, qalmost imperceptible, because ıt 15 natural PIOCCSS, NnOL

programmed reform from above OT CVCN irom eI0W Ihıs 1S why ıke call 1t lıv-
ıng tradıtion. 1Io the brıillıant Roman athoOolıc lıturgıist, Taft »>Of COUTISC ıf
sults ın anı y number of loose ends, hard reconcıle practices, CUSLIOMS that overlap OT

CVCIMN contradıct ONC another but they dIC loose ends of the lıviıng, rather than the well-
rdered ımmobiılıty of the dead.«!

Ihe question of COUTITSC 1S hOow TINOdCdOX 1turgy 8l be retrieved and presented NOL dS

emotıonal but ASs essential. a(0)1 AS attractıve but d ogıcal and theologıcal. MuSst be
admıtted that Urthodoxy 15 often Ssuccesstful the rounds: because it 15 exot1ic,

Beyond Fast and West TODIeEemMS In Lıturgical Understandıng, Washıngton 984 116 Ihe truth of
the matter 1s hat the TINOCdOX 1turgy far greater Contras wıth, and dıvergence irom. the 1turgy of
the early Church A it 18 known twentıieth CeNTLUrY scholarshıp (not excludıng TINOdOX scholarshıp se.
than the N lıturgical reforms of the Roman, Anglıcan, and SOINEC other Western confess10ns. Part of the prob-
lem hes in the confoundıng by the TINOCdOX of (lower Casc »{«) »tradıt1on« ıth (cCapıtal » 1<«) » Iradıt1ıon«. See

OSSKY, In the mage and Likeness of God, 197/5, 6 Yet the Vivıd In the TINOdOX Church [O-

day 18 hat when TthOdOoxX celebrate the Dıvıne Lıturgy, they NOW hat theır »gathering« 15 OTMIC and the d

hat of the first CENTUTY; they ATC ell AW d of the »TOOT[S« of theır tradıtion, wıth 1C they Arec 0)8(  e
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OT escapIst, sufficıently dıfferent People dIiIC attracted OT erhaps dıstracted Dy the
orlentalısm (musıic, 1CONS, mysticı1sm).

Orthodox themselves AIC often enticed Dy the uggage that they Cal y around, Dy the
symbolıcal explanatıon of last button ep1scopal garment. Yef the ıturgy and
1ts MUSIC dIC symbolıcal of only OILIC 1ng, »the OIIC Ing that alone 18 CCSdal y «

CIr ultımate meanıng 15 the entering of the kıngdom of heaven. And heaven 15
noTt what Bultmann COU NOT understand. It 1S where T1S 15 10 John Chry-
SOStOM whose tourth-century 1turgy celebrate thıs day each Sunday: » What do
CALC about heaven, when myself have become heaven?!«

SO the 1turgy 1S neıther primarıly ceremonı1al 11OT mystical. 15 the celebratiıon of ONEC

MYSTETY, namely the certamty that »Chrıst 1S in OUT mı1ıdst«. That 1S the central focus. And
the MUuUSIC 18 the translatıon of thıs A cConvıctiıon, miırroring the evolutiıon of doctrinal
ideas.“ Verse and volce AdIC intımately Iınked wıth theologıca. V1IS1ON. Unfortunately oday
there 15 less expression of indıvıdual emotion and ıimagınatıon than In the first mıllenn1ı-

Nevertheless, the element of the »other-worldliness« 1S definıtely preserved.
Now Tradıtion 1S MMNOTE than the LTECTEC remembrance of certaın AaCTSsS of Chriıst and of

SOMMC of hıs words. It 15 understood in terms of lıving wıth Chrıst and ın Chriıst »throug
the fellowshıp of the Holy Spirıt«. By nalogy, the 1turgy 15 MOTE than LHNEIC 111-

brance of aCTIS and words of the Lord It 1S the aCcCtTt of the Word: ıt 15 the act of self-
sacrıfiıce and love. 1CANO1ASs Cabasılas, the fourteenth-century lıturgıcal Com  {IOT,

» rıte 1S not INeTC f1gure symbol, but irue sacrıfice.«>
Here agaln, it 1S the Holy D that 1S sa1d »celebrate the hıturgy wıth us all the days of

OUT lıfe.« SO the ıturgy 1S SCCI1 aASs the WaY of entering cCommunı10N wıth rıst, the of
approprliating salvatıon. And that 1S also the WaY ın 16 tradıtıon 1S understood.

15 precısely durıng the 1turgy that Chrıst 15 transmıtted, handed down us (»trado«,
»paradıdo<«). In Fäct, there 1s mutual handıng OVCT > Thıne OW of thıne OW C O>
dOoxX spirıtualıty WOU 1ITmM renaus’ words that ole 1ıfe chould conform the
Eucharıst, and the Eucharıst should confırm OUT ole lıfe.«* ere 1S, In the Contexti of
ı1turgy, vıirtual ıdentity between Christ and tradıtion. between Christ ASs past, present,
and future Rev 4:8), between the ONC who has already COTMLNC and who 15 yel COMNNC

Ihe Body of Chrıst 15 comprıised of of iınners 1C hrough the Holy Spiırıt,
1s transformed into communıtıy of bellevers who »In tellowshıp TEa the bread« CIS
2:42) » The holy thıngs AIC receı1ved Dy the holy,« and the of inners 15 rendered
the Communı10NnN of salnts. No wonder there 15 such Stirong emphasıs the Invocatıon
the epiclests) of the Holy Spırıt In the TLIANOdCdOX ıturgy The Spırıt offers the ASSUTAallcCcE

that »We have SCCH the ifrue 1g have rece1ved the Holy Spirıt, have OUnN:! the
IT1 faith.«

See Wellesz, hıstory of Byzantıne Musıc and Hymnography, London and C’OnOmoSs, yzantıne
Hymnography and Byzantıne ant, Brooklıine 984

Commentary the Dıvıne Liturgy SPCKI/St Viadımur SeminarYy Press,
Agaınst Heresies I G: 028
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I1 Iradıtion, Lıiturgy, and Doctrine

Ihe reference the Holy Spırıt In connection wıth al ralses the urther dımens1ıon of
the ımportance and influence of doctrinal developments the ıturgy mper1a. patron-
ADC In the early fourth CENLUTY had immediate and profoun: CONSCYUCNCECS for the Church
generally, and for ıfs worshıp especıally. Ihe emperor s influence W as alsSo felt In the
domaın of doectrine. The fourth CeENTUTY Was ONEC of fierce doctrinal conflıct and UNDICCC-
dented theologıca. creatıvıty for the Church »Homoous1i1an« and »hypostas1ac« ermıinol-
GSY; chrıistological and triınıtarıan eology: ese inevıtably eft theır mark Eastern
ıturgy SE 15 prominence, prestige, and privilege in lıturgıical MmMaftters that
oradually 1S concentrated the ımper1a]l CIty of New Rome, Constantınople, whose [YDL-
kon becomes »typ-1Cal« for the ole of the Eastern Church

NO wonder then that ıturgy 1S respected ıke doctrine, that the » Jex orandı« 15 close-
1y connected the » Jex credendi«. It 1Ss NOL cAfficult appreclate why Byzantınes of old
and TINOdCdOX oday tfeel that » Iruly, ıll heaven and earth DAaSs AWAdVY, NOTL lota, noL
dot, dl DAaSss from the |aWwW« Ma 5:18) of ıturgy Lıiıke John of Damascus, the e1ght-
CENTUTY champıon of 1CONS about tradıtion: »W do NnOTL change the everlastıng
boundarıes IC (OQUT athers have selL, but keep the tradıtiıon, Just d rece1ved H

1ıcCholas Cabasılas Call 5Sd Y of the ıturgy »Beyon thıs ıt 15 nNnOoTL poss1ıble g ’ 11OT Cal

anythıng be 1t «©
TE aAaTrTeC certaın doctrines, tormally efined, 16 AL nonetheless maıntaıned

wıth AS much inner convıctiıon by the TINOdOX Church AS An Yy explıcıt dogmatıc formu-
latıon. St ası of (aesarea ASs early AsSs in the ou CeNturY: »Some thıngs
have from wrıtten teachıng, HE others have rece1ved irom the apostolic tradıtıon
handed down us In MYSTLETY; and both these thıngs have the SdIlle force for plety.«’

ertamly, for the UOrthodox, the 1turgy belongs ONC of those powerfu »tradıtions
handed OWN IN MThıs 15 prec1isely why ONC 11l much ASs 1n
CYC durıng the diıvıne 1turgy when the deacon apparently Out of nowhere, but certamly
Out of apostolıc tradıtiıon and convıctiıon ST1 crl1es Out alou ımmediıately preceding the
recıtal of the Nıcene-Constantınopolıtan TPE (»symbol of aıth«): » doors! The
doors! Wısdom! Let us be attentive'«

Ihıs ecalls the early days when the church’s Was jealously guarded Out of
fear for persecution ın the first chrıistian per10d;: Out of fear for profanatıon In later 11=
res. Only the inıt1ated members those aptıze and abhle recıte the COININON princ1-
ples of belıef COU remaın In the church No OMC Oday; certamly OMNC leaves.
Chrysostom complaıned that in hıs day people se17ed thıs opportunıity leave wıth the
catechumens. But the powerful remıinder of the ınk between credal formulatıon and 11
turgıcal adoratıon remaılns.

On the Holy Images 1L, 94, 297
On the Lıife In Christ, Book I 150, 584 See Englısh translatıon In 5 V, New ork 1974, 114
On the Holy Spirıt, ch ZE. In Nıcene and Post-Nıcene Fathers, vol VUII, 1952, Kendering mıne.
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11L OMe (Oontrasts Comparısons » n’ly WOT.| and YOUF world«

Attending TINOdOX 1turgy, for INanYy non-Orthodox 1S entering dıfferent WOTr.
WOT. overned Dy tradıtıon that SUCS back INanYy centurles: archıtecture, 1CONOgraphy,
the altar Rıtual and richness abound here. Iheal do NOT SCC the full altar: the
»prothes1s« where the 21 dIC prepare wıthout An Y obvıous partıcıpatiıon Dy the alty

1S entirely Out of S12
ere Western 1turgy 15 characterızed by sımplıcıty, the keynote of the Eastern

eucharıst 15 solemnı1ty. The SaJmnıe INAYy be saıld of lıturgical and dress.
Solemnıity, not sıimplıcıty. TIhe distinction In the West between clergy and alty 15 less d
parent, 116e the SerVICE 15 clerly 1sıble and udıble A those present al atholıc
Protestant ervıice dIC ormally expected recelve COMMUNION.

BYy In the Orthodox Liıturgy, there 1S alr of ITE VEIENCEC, AS ell ASs al-
mosphere of ınformalıty The congregatıon 15 1n fact Lalrly sılent they wıll worshıp wıth
theır CYCS and CalIs They ıll 21860 worshıp wıth theır body movıng about, lıghting
candles, standıng, neelıng, makıng the sıgn of the al Al y time and Nan Yy tiımes,
bowıng OT ully prostratıng. Ihey worshıp NVen wıth theır of SmMEeE Incense.
rea o1l, candle Surprisingly, NOL all indeed few ll recel1ve cCommun1lo0n. verYy-
ONC, however, lınes u for the »antı-doron«, the blessed Trea| al the conclusıon of the
ServIıce.
ere dIC SOMNEC other etaıls IC IMaYy puzzle estern chrıstian: 11e the basıc -

turgıcal STIructure INay be sımılar, INa y other dıfferences wıll NOTL be tfamılıar. etTe 15
less emphasıs the »Ministry of the ord,« there AL engthy lıtanıes, [WO central
Drocess10Ns the » lıttle« and »SrCAL« entrances the latter of 3768 the fervent
TE VOGIGCTEC and devotion of the people the uUuNCONSeEeCrated o11ts) the readıngs ATrc SUNg,
the SCITIHNONMN 15 NOT crucı1al, the kıss of 1S 1a(0)1 exXchanged CXCECDL IN the clergZy,
sıgnıficant DTayCrs in read »Sılently« (Or »mystically« In fact the »anaphora« INaYy be
AaSs inaudıble d the priest sayıng ıt 1S invısıble COommunNnı10N 15 gıven wıth (to
adults and babıles alıke)

STe 15 almost In IC [WO SErVICES dIC gomng al the Sa”amle time ONEC In
the5and the other 1LLOTEC visıbly. Ihe [WO comncıde al SUOTITLIC points, but In Ian y
WAaYyS the people In the congregation SCCI1 be only passıve attendants. Thıs ıdea of [W:
lıturgies, OT [WO levels of ı1turg2y, 15 sıgnıficant not much ın tself. but Aas un1ıque
symbol of another two-fold ealıty It 1S; ASs 11l be SCCII In the NnexT sect1on, remınder
that In the 1turgy heaven and earth somehow meel, and In SOTIIC vVeErY real WdYy COMN-

celebrate.
Furthermore. there 15 Strong symbolıcal element. Actıions and words have ymbolIi1-

cal dımens1on. (jestures AI made In the present, but they recall events In the past the
17 of Chrıist [prothesı1s Bethlehem azare the Jerusalem the Great
Entrance], the burılal of Chrıst the placıng of the the Jtar|)
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»Blessed 15 the Kıngzdom«
The Litur2y Heaven

When the 1turgy ASs [eX1 APPCAaTrs In the ast towards the end of the fourth CeNLUTY, the
FEucharıst 1S SCCI be ffered Dy Church ST1 mındful d much of Christ's second
comıng A of hıs passıon and resurrection. The of expectatiıon W as always
heightened for the early Christians when they gathere for the eucharıstic meal. TIhe
eucharıst W as image of the eavenly banquet, of the dıvıne kıngdom SO the early
Chrıistians looked [WO Wdy>. orward and aCKWar' upwar: and downward: there W as

Sn of »anamnes1S« (rememberıng of the pas and »anaphora« (referring the
uture) Here then, already adumbrated, 1S the double emphasıs heaven and home, OI

home ASs heaven. Ihe future kıngdom W das present realıty, NOT dıstant hope but
experiıenced JOY »Where [WO three dIiIC gathere In IN Y NAaAaInec, there alsSO« Ma

» 10, wıth yOU always, the end of the Ma
The Eucharıst W as foretaste of that kıngdom On the bıshop' s chaır, accordıng

Ignatıus of Antıoch, Chrıst hımself Was seated.
The paradox of »homeliness« and »M ySter10uUSNESS« 1S already In the Ssecond-

CENLUrY theologıca. descr1ıptions, and the West carly prefer images of SaCTI-
fice models of thanksgıvıng. Ihus 1ıle Irenaeus of yons who Calllec from Asıa
Mınor the es emphasızed the Eucharıst d offering of anks, ASs harıng of the
tirst-fruuts of creatıon, the VIEW that Calle predomiınate W d that of Cyprıian, that the
sacrıfıce ffered In the rıte W d the passıon of Chrıst We must of COUISC be WAaLYy of
sımplıstıc diıstınchons: yrı of Jerusalem mıd fourth century) underlınes. In the ast al-
S  ' the propitiatory character.® 1S yrı who introduces D1OUS element ıturgy
(devotions preceding durıng COoMMUNI1ON; ecline In frequenCcy of Commun10n), COUD-
led wıth language of fear wıth regard the Sacrament. T’hıs dımens1ıon ADDCAaLS agaın in
the teachıng of John Chrysostom (therefore In Antıoch and subsequently, In Constan-
ınople). In the kast, furthermore, practical MOvements oradually AdSSUINE symbolıcal val-

The thırd-century S yrıan document called Didascalıa Apostolorum” descr1ibes the de-
aCONS mınıster1al ole AS sSımply practical. In the Sdad111le CENLUTY, however, the lex-
andrıan hınker Urigen evelops eology of chrıstian MYySTeTYy and symbol. {Ihıs teach-
ng 1Ss developed into tradıtiıon of lıturgical interpretation and imıtatıon Dy Dıionysıus
the Areopagıte In the CENLUTY, aXImUus the Confessor in the seventh, (Germanos of
(Constantinople In the e1g eodore the tudıte In the nınth, 1Cholas and e0Odore of
Andıda in the eleventh, 1CANolas Cabasılas in the fourteenth, and 5Symeon of Jhessalon1-
ka in the Cıfteenth CENLUTY. Simple, practical ASSUuTlle solemn, profoun S1gN1f-
1icCance: » It 15 the deacons who rıng Out thıs oblatıonThe Liturgy of the Orthodox Church  55  II. »Blessed is the Kingdom«  i. The Liturgy as Heaven  When the liturgy as text appears in the East towards the end of the fourth century, the  Eucharist is seen to be offered by a Church still mindful as much of Christ's second  coming as of his passion and resurrection. The sense of eager expectation was always  heightened for the early Christians when they gathered for the eucharistic meal. The  eucharist was an image of the heavenly banquet, of the divine kingdom. So the early  Christians looked two ways: forward and backward, upward and downward; there was a  keen sense of »anamnesis« (remembering of the past) and »anaphora« (referring to the  future). Here then, already adumbrated, is the double emphasis on heaven and home, or  on home as heaven. The future kingdom was a present reality, not a distant hope but an  experienced joy: »Where two or three are gathered in my name, there I am also« (Matt.  18:20). »And lo, I am with you always, to the end of the age.« (Matt. 28:20).  The Eucharist was a foretaste of that kingdom. On the bishop's chair, according to  Ignatius of Antioch, Christ himself was seated.  The paradox of »homeliness« and »mysteriousness« is already apparent in the second-  century theological descriptions, and the West seems early on to prefer images of sacri-  fice to models of thanksgiving. Thus while Irenaeus of Lyons (who came from Asia  Minor to the West) emphasized the Eucharist as an offering of thanks, as a sharing of the  first-fruits of creation, the view that came to predominate was that of Cyprian, that the  sacrifice offered in the rite was the passion of Christ. We must of course be wary of  simplistic distinctions: Cyril of Jerusalem (mid fourth century) underlines, in the East al-  so, the propitiatory character.® It is Cyril who introduces a pious element to liturgy  (devotions preceding or during communion; decline in frequency of communion), coup-  led with a language of fear with regard to the sacrament. This dimension appears again in  the teaching of John Chrysostom (therefore in Antioch and subsequently, in Constan-  tinople). In the East, furthermore, practical movements gradually assume symbolical val-  ue. The third-century Syrian document called Didascalia Apostolorum? describes the de-  acons' ministerial role as simply practical. In the same century, however, the great Alex-  andrian thinker Origen develops a theology of christian mystery and symbol. This teach-  ing is developed into a tradition of liturgical interpretation and imitation by Dionysius  the Areopagite in the fifth century, Maximus the Confessor in the seventh, Germanos of  Constantinople in the eighth, Theodore the Studite in the ninth, Nicholas and Theodore of  Andida in the eleventh, Nicholas Cabasilas in the fourteenth, and Symeon of Thessaloni-  ka in the fifteenth century. Simple, practical gestures assume solemn, profound signif-  icance: »It is the deacons who bring out this oblation ... which they arrange and place on  the awe-inspiring altar, a vision ... awe-inspiring even to the onlookers. By means of the  symbols we must see Christ, who is now being led out and going forth to his passion, and  who, in another moment, is laid out for us on the altar ... And when the offering that is  about to be presented is brought out in the sacred vessels, the patens and chalices, you  ® Mystagogical Catechesis 5f., On Faith and the Symbol: PG 33, 505-24.  9  ed. Connolly & Bishop, Cambridge 1909, p. 120.C they AITANSC and place
the awe-1nspırıng altar, Vv1sıonThe Liturgy of the Orthodox Church  55  II. »Blessed is the Kingdom«  i. The Liturgy as Heaven  When the liturgy as text appears in the East towards the end of the fourth century, the  Eucharist is seen to be offered by a Church still mindful as much of Christ's second  coming as of his passion and resurrection. The sense of eager expectation was always  heightened for the early Christians when they gathered for the eucharistic meal. The  eucharist was an image of the heavenly banquet, of the divine kingdom. So the early  Christians looked two ways: forward and backward, upward and downward; there was a  keen sense of »anamnesis« (remembering of the past) and »anaphora« (referring to the  future). Here then, already adumbrated, is the double emphasis on heaven and home, or  on home as heaven. The future kingdom was a present reality, not a distant hope but an  experienced joy: »Where two or three are gathered in my name, there I am also« (Matt.  18:20). »And lo, I am with you always, to the end of the age.« (Matt. 28:20).  The Eucharist was a foretaste of that kingdom. On the bishop's chair, according to  Ignatius of Antioch, Christ himself was seated.  The paradox of »homeliness« and »mysteriousness« is already apparent in the second-  century theological descriptions, and the West seems early on to prefer images of sacri-  fice to models of thanksgiving. Thus while Irenaeus of Lyons (who came from Asia  Minor to the West) emphasized the Eucharist as an offering of thanks, as a sharing of the  first-fruits of creation, the view that came to predominate was that of Cyprian, that the  sacrifice offered in the rite was the passion of Christ. We must of course be wary of  simplistic distinctions: Cyril of Jerusalem (mid fourth century) underlines, in the East al-  so, the propitiatory character.® It is Cyril who introduces a pious element to liturgy  (devotions preceding or during communion; decline in frequency of communion), coup-  led with a language of fear with regard to the sacrament. This dimension appears again in  the teaching of John Chrysostom (therefore in Antioch and subsequently, in Constan-  tinople). In the East, furthermore, practical movements gradually assume symbolical val-  ue. The third-century Syrian document called Didascalia Apostolorum? describes the de-  acons' ministerial role as simply practical. In the same century, however, the great Alex-  andrian thinker Origen develops a theology of christian mystery and symbol. This teach-  ing is developed into a tradition of liturgical interpretation and imitation by Dionysius  the Areopagite in the fifth century, Maximus the Confessor in the seventh, Germanos of  Constantinople in the eighth, Theodore the Studite in the ninth, Nicholas and Theodore of  Andida in the eleventh, Nicholas Cabasilas in the fourteenth, and Symeon of Thessaloni-  ka in the fifteenth century. Simple, practical gestures assume solemn, profound signif-  icance: »It is the deacons who bring out this oblation ... which they arrange and place on  the awe-inspiring altar, a vision ... awe-inspiring even to the onlookers. By means of the  symbols we must see Christ, who is now being led out and going forth to his passion, and  who, in another moment, is laid out for us on the altar ... And when the offering that is  about to be presented is brought out in the sacred vessels, the patens and chalices, you  ® Mystagogical Catechesis 5f., On Faith and the Symbol: PG 33, 505-24.  9  ed. Connolly & Bishop, Cambridge 1909, p. 120.awe-1nspırıng Ven the onlookers. By of the
ymbols MuSs S Christ, who 15 L1LO W eing led out and S01NZ OT'! hıs passıon, and
who, In another oment, 1S a1ld Ouft for us the altarThe Liturgy of the Orthodox Church  55  II. »Blessed is the Kingdom«  i. The Liturgy as Heaven  When the liturgy as text appears in the East towards the end of the fourth century, the  Eucharist is seen to be offered by a Church still mindful as much of Christ's second  coming as of his passion and resurrection. The sense of eager expectation was always  heightened for the early Christians when they gathered for the eucharistic meal. The  eucharist was an image of the heavenly banquet, of the divine kingdom. So the early  Christians looked two ways: forward and backward, upward and downward; there was a  keen sense of »anamnesis« (remembering of the past) and »anaphora« (referring to the  future). Here then, already adumbrated, is the double emphasis on heaven and home, or  on home as heaven. The future kingdom was a present reality, not a distant hope but an  experienced joy: »Where two or three are gathered in my name, there I am also« (Matt.  18:20). »And lo, I am with you always, to the end of the age.« (Matt. 28:20).  The Eucharist was a foretaste of that kingdom. On the bishop's chair, according to  Ignatius of Antioch, Christ himself was seated.  The paradox of »homeliness« and »mysteriousness« is already apparent in the second-  century theological descriptions, and the West seems early on to prefer images of sacri-  fice to models of thanksgiving. Thus while Irenaeus of Lyons (who came from Asia  Minor to the West) emphasized the Eucharist as an offering of thanks, as a sharing of the  first-fruits of creation, the view that came to predominate was that of Cyprian, that the  sacrifice offered in the rite was the passion of Christ. We must of course be wary of  simplistic distinctions: Cyril of Jerusalem (mid fourth century) underlines, in the East al-  so, the propitiatory character.® It is Cyril who introduces a pious element to liturgy  (devotions preceding or during communion; decline in frequency of communion), coup-  led with a language of fear with regard to the sacrament. This dimension appears again in  the teaching of John Chrysostom (therefore in Antioch and subsequently, in Constan-  tinople). In the East, furthermore, practical movements gradually assume symbolical val-  ue. The third-century Syrian document called Didascalia Apostolorum? describes the de-  acons' ministerial role as simply practical. In the same century, however, the great Alex-  andrian thinker Origen develops a theology of christian mystery and symbol. This teach-  ing is developed into a tradition of liturgical interpretation and imitation by Dionysius  the Areopagite in the fifth century, Maximus the Confessor in the seventh, Germanos of  Constantinople in the eighth, Theodore the Studite in the ninth, Nicholas and Theodore of  Andida in the eleventh, Nicholas Cabasilas in the fourteenth, and Symeon of Thessaloni-  ka in the fifteenth century. Simple, practical gestures assume solemn, profound signif-  icance: »It is the deacons who bring out this oblation ... which they arrange and place on  the awe-inspiring altar, a vision ... awe-inspiring even to the onlookers. By means of the  symbols we must see Christ, who is now being led out and going forth to his passion, and  who, in another moment, is laid out for us on the altar ... And when the offering that is  about to be presented is brought out in the sacred vessels, the patens and chalices, you  ® Mystagogical Catechesis 5f., On Faith and the Symbol: PG 33, 505-24.  9  ed. Connolly & Bishop, Cambridge 1909, p. 120.And when the offering that 15
about be presented 18 brought Out ıIn the sacred vessels, the patens and chalıces, yOUu
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56 John Chryssavgıs
MuUSt 1n that Chrıst the Lord 15 comıng Outl, led hıs passıon56  John Chryssavgis  must think that Christ the Lord is coming out, led to his passion ... by the invisible host of  ministers  who were also present when the passion of salvation was being accom-  plished ...  (The deacons) stand around and wave their fans ... because the Body laying there is  truly Lord by its union with the divine nature. It is with great fear that it must be laid out,  viewed and guarded. These things take place in complete silence because, although the  Liturgy has not yet begun, still it is fitting to watch the bringing out and depositing of  such a great and wonderful object in recollection and fear and a silent and quiet prayer,  without saying anything.«!°  ii. The Liturgy as Home  When one enters the liturgy in the Orthodox Church, one is entering the familiar sur-  roundings of one's home. There is, then, also a sense of homeliness and informality.  Contemporary Orthodox, just like their Byzantine forefathers and foremothers used to,  behave inside the church much as they behave outside. There exists, for them, no sharp  division between sacred and secular. There is much movement, people drifting in and  out, lighting candles, venerating icons, even talking. In the fourth century, John Chry-  sostom complained: »Here in church, there is great disturbance and confusion, and it is as  bad as a tavern. There is so much laughing and chattering.«!!  To the outsider, it would perhaps appear »as bad as a tavern«. However, physicality  and materiality are an important part of Orthodox worship. The bread is always real  bread, the wine is bright and red (and it signifies not just death and sacrifice, but life and  joy.) Baptism is full immersion, and confession involves physical contact in the laying on  of the hand. There is bread and oil and boiled wheat. The patristic principle that »what is  not assumed is not healed«!? is very real here. And the liturgy becomes the ground on  which all things meet, and outside of which all things are unrecognizable, isolated.  There is a powerful and pervading sense of home-ness: Orthodox bring to church the  food and drink prepared at home. In fact, Orthodox are always leaving the church  »dripping, dropping or chewing« something. They are »participants at a festive meal‚«  sharers of a banquet. But they are not consumers: they are worshipers. Prior to and in  preparation for communion, the following prayer is recited: »The lamb of God is broken  and distributed; broken yet not divided; forever eaten yet never consumed; sanctifying  those who partake.«  There is an important message here for a consumer society like ours, where people are  always eating, or drinking while they walk. The liturgical ethic reverses the social ethos:  we are not called to be aggressive, to consume and struggle in a world where »only the  fittest survive.« We are to share, to be vulnerable, to repeat the words of Christ at the  Last Supper, not merely as the institution of a sacrament, but as the inspiration of a new  way of life: »Take, eat of this my body; drink of this, all of you, this is my blood.«  10 Cf, Taft, The Great Entrance, p. 35.  !_ On the First Epistle to the Corinthians XXXVI: PG 61, 313.  12 Gregory the Theologian, Ep. 1 to Cleidonius: PG 37, 181 C.by the invısıble host of
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plıshed56  John Chryssavgis  must think that Christ the Lord is coming out, led to his passion ... by the invisible host of  ministers  who were also present when the passion of salvation was being accom-  plished ...  (The deacons) stand around and wave their fans ... because the Body laying there is  truly Lord by its union with the divine nature. It is with great fear that it must be laid out,  viewed and guarded. These things take place in complete silence because, although the  Liturgy has not yet begun, still it is fitting to watch the bringing out and depositing of  such a great and wonderful object in recollection and fear and a silent and quiet prayer,  without saying anything.«!°  ii. The Liturgy as Home  When one enters the liturgy in the Orthodox Church, one is entering the familiar sur-  roundings of one's home. There is, then, also a sense of homeliness and informality.  Contemporary Orthodox, just like their Byzantine forefathers and foremothers used to,  behave inside the church much as they behave outside. There exists, for them, no sharp  division between sacred and secular. There is much movement, people drifting in and  out, lighting candles, venerating icons, even talking. In the fourth century, John Chry-  sostom complained: »Here in church, there is great disturbance and confusion, and it is as  bad as a tavern. There is so much laughing and chattering.«!!  To the outsider, it would perhaps appear »as bad as a tavern«. However, physicality  and materiality are an important part of Orthodox worship. The bread is always real  bread, the wine is bright and red (and it signifies not just death and sacrifice, but life and  joy.) Baptism is full immersion, and confession involves physical contact in the laying on  of the hand. There is bread and oil and boiled wheat. The patristic principle that »what is  not assumed is not healed«!? is very real here. And the liturgy becomes the ground on  which all things meet, and outside of which all things are unrecognizable, isolated.  There is a powerful and pervading sense of home-ness: Orthodox bring to church the  food and drink prepared at home. In fact, Orthodox are always leaving the church  »dripping, dropping or chewing« something. They are »participants at a festive meal‚«  sharers of a banquet. But they are not consumers: they are worshipers. Prior to and in  preparation for communion, the following prayer is recited: »The lamb of God is broken  and distributed; broken yet not divided; forever eaten yet never consumed; sanctifying  those who partake.«  There is an important message here for a consumer society like ours, where people are  always eating, or drinking while they walk. The liturgical ethic reverses the social ethos:  we are not called to be aggressive, to consume and struggle in a world where »only the  fittest survive.« We are to share, to be vulnerable, to repeat the words of Christ at the  Last Supper, not merely as the institution of a sacrament, but as the inspiration of a new  way of life: »Take, eat of this my body; drink of this, all of you, this is my blood.«  10 Cf, Taft, The Great Entrance, p. 35.  !_ On the First Epistle to the Corinthians XXXVI: PG 61, 313.  12 Gregory the Theologian, Ep. 1 to Cleidonius: PG 37, 181 C.Ihe deacons) stand around and WaVe theır fans56  John Chryssavgis  must think that Christ the Lord is coming out, led to his passion ... by the invisible host of  ministers  who were also present when the passion of salvation was being accom-  plished ...  (The deacons) stand around and wave their fans ... because the Body laying there is  truly Lord by its union with the divine nature. It is with great fear that it must be laid out,  viewed and guarded. These things take place in complete silence because, although the  Liturgy has not yet begun, still it is fitting to watch the bringing out and depositing of  such a great and wonderful object in recollection and fear and a silent and quiet prayer,  without saying anything.«!°  ii. The Liturgy as Home  When one enters the liturgy in the Orthodox Church, one is entering the familiar sur-  roundings of one's home. There is, then, also a sense of homeliness and informality.  Contemporary Orthodox, just like their Byzantine forefathers and foremothers used to,  behave inside the church much as they behave outside. There exists, for them, no sharp  division between sacred and secular. There is much movement, people drifting in and  out, lighting candles, venerating icons, even talking. In the fourth century, John Chry-  sostom complained: »Here in church, there is great disturbance and confusion, and it is as  bad as a tavern. There is so much laughing and chattering.«!!  To the outsider, it would perhaps appear »as bad as a tavern«. However, physicality  and materiality are an important part of Orthodox worship. The bread is always real  bread, the wine is bright and red (and it signifies not just death and sacrifice, but life and  joy.) Baptism is full immersion, and confession involves physical contact in the laying on  of the hand. There is bread and oil and boiled wheat. The patristic principle that »what is  not assumed is not healed«!? is very real here. And the liturgy becomes the ground on  which all things meet, and outside of which all things are unrecognizable, isolated.  There is a powerful and pervading sense of home-ness: Orthodox bring to church the  food and drink prepared at home. In fact, Orthodox are always leaving the church  »dripping, dropping or chewing« something. They are »participants at a festive meal‚«  sharers of a banquet. But they are not consumers: they are worshipers. Prior to and in  preparation for communion, the following prayer is recited: »The lamb of God is broken  and distributed; broken yet not divided; forever eaten yet never consumed; sanctifying  those who partake.«  There is an important message here for a consumer society like ours, where people are  always eating, or drinking while they walk. The liturgical ethic reverses the social ethos:  we are not called to be aggressive, to consume and struggle in a world where »only the  fittest survive.« We are to share, to be vulnerable, to repeat the words of Christ at the  Last Supper, not merely as the institution of a sacrament, but as the inspiration of a new  way of life: »Take, eat of this my body; drink of this, all of you, this is my blood.«  10 Cf, Taft, The Great Entrance, p. 35.  !_ On the First Epistle to the Corinthians XXXVI: PG 61, 313.  12 Gregory the Theologian, Ep. 1 to Cleidonius: PG 37, 181 C.because the Body layıng there 1S
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]The Liturg2y of the Orthodox Church

In the 1turgy yOUu reathe the clean, unpolluted alr of the Resurrection. When the wIıt-
11655 of the Revelatıon wrıtes: » 1, John, W ds In the DIrı the l ord’'s day57  The Liturgy of the Orthodox Church  In the liturgy you breathe the clean, unpolluted air of the Resurrection. When the wit-  ness of the Revelation writes: »I, John, was in the Spirit on the Lord's day ... and I saw a  new heaven and a new earth,« he is telling us: »I took part in the liturgy.« St. John is,  here, the forerunner of Eastern/Byzantine liturgical commentators. He is saying: Every-  thing makes sense and assumes full meaning in the liturgy. You feel at home and speak  your mother tongue — the language of reconciliation and love. You know God exists,  because you are embraced warmly and accepted unconditionally. You care for others  because you discover them and discern their needs. You are sensitive to the »groans and  pains« of creation (Rom. 8:22) because everything is valued and inspired. The only  response is gratitude and grace. And the only note of dissonance is that of disconnection,  or of ingratitude. You learn to share and to thank: for the sun and for the stars, for the  pain and the tears, for the trees and the flowers, for the trials and the failures, for life and  for death, for life’s realities. This is why the liturgy actually begins from the moment  when we leave our homes, when we are on our way to constitute the church. There is no  »moment« when it commences, or »time« when it concludes. This is perhaps why  Orthodox feel free to arrıve late, or to come and go.  il Heaven on Earth  This is the depth of the liturgy, »the final mystery beyond which it is not possible to  go.«'3 This is the meaning of the liturgy as »heaven on earth« — as the presence of the  angels, the archangels, the kingdom of heaven, the earth, the people, the whole of crea-  tion, and the Creator God as well. It is far more than the »here and now.« It is an all-  embracing drama, a meeting-place of the earthly and the heavenly. This is made clear in  our liturgy with the two »entrances«, when we pray: »Make with our entry an entry of  your holy angels, celebrating the liturgy with us.«  »In this mystery,« we continue, »we are icons of the cherubim.« Again John Chry-  sostom affirms: »Those in heaven and those on earth form a single festival, a shared  thanksgiving, one choir.«!*  Now to the outsider, perhaps one of the most striking qualities of our liturgy is the  opulent ritualism, at least in contrast to the apparent verbalism of other liturgies. Every-  thing is always sung. Orthodox Christians do not come to church simply to pray. Nor do  they go to church to be alone. Something is »happening« there, the kingdom of heaven is  present there. There is an epiphany and a theophany, and you are called to »join in«, in-  vited to participate. Sometimes people wonder whether Orthodox are aware of this litur-  gical depth in their tradition. Yet how many of those who join in a dance realize the his-  torical origins of that dance, or even are aware of its sociological significance. And such  ignorance hardly detracts from the power or profundity of the experience. Just before  each liturgy, Sunday by Sunday, we pray: »God, our God, who sent your heavenly bread,  the food of the hole world, to bless us, bless also the offering.«  For centuries christians have been scandalized that we come together in liturgy to eat,  and not just to see and hear and feel the Word of God.'>  13 Nicholas Cabasilas, The Life in Christ, Book IV, 1: PG 150, 584.  !4 Homily I, i on Order in the Liturgy: PG 56, 97.and Sa  S
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58 John Chryssavgis
The question, however, that needs be raısed In Orthodox cırcles 1S how thıs

»otherworldliness« wıll Sp1 ()V6T: and nto thıs WOT. As WINdOW heaven, the ıturgy
15 NOTL responsıble for dısconnecting the [WO worlds but for holdıng them together In
sıngle ealıty and order. But what 1S the TINOdOX Church o1ng make the Sp1 0O
and broken Dody of Chrıst relevant and lıfe-g1ving starvıng for TEeA In
Afrıca, d INan yıng of IDS in the United States, OT mother Suf-
terıng In former Y ugoslavıa? ere 1S condıtıon, ragedy, EXpeHENCE, paın
eft outsıde of the halıce SO what AIc oIng share the Body of Chriıst, 1 1S
»broken, but HC: 1vıded58  John Chryssavgis  The question, however, that needs to be raised in Orthodox circles is how this  »otherworldliness« will spill over and into this world. As a window to heaven, the liturgy  is not responsible for disconnecting the two worlds but for holding them together in a  single reality and order. But what is the Orthodox Church doing to make the spilt blood  and broken body of Christ relevant and life-giving to a young child starving for bread in  Africa, to a young man dying of AIDS in the United States, or to a young mother suf-  fering in former Yugoslavia? There is no condition, no tragedy, no experience, no pain  left outside of the chalice. So what are we doing to share the Body of Christ, which is  »broken, but never divided ... for the life of the world?«  IIl. »Let us Give Thanks to the Lord«  i. The Liturgy as Communion  The communal aspect of worship is central to the understanding of the Orthodox litur-  gical mind. There is a sense of belonging and devotion, within which one preserves one's  personal rhythm. Upon entering the church one does not pray alone, but lights a candle  before an icon — an image of the heavently »cloud of witnesses« — and places it alongside  the other candles that have been lit.  So the liturgy is never merely the sum of the gathered individuals. It is not a loose col-  lection of people with some restricted parish plan, diocesan program, church policy, or  religious vision. It is the freedom and space of heaven, where each journeys freely, sails  at will, thinks and chooses personally. The liturgy does not check but confirms our hopes  and dreams. Of course this does not happen at the expense or exclusion of others. The  liturgy broadens our horizons and interests. There is ample room — every new presence is  not stifling; every new person is not discomforting. In fact it seems as if everyone is  present, crowding around the altar: »Hosts of archangels, tens of thousands of angels, the  many-eyed cherubim and the six-winged seraphim ... the prophets, apostles, preachers,  martyrs, confessors, ascetics,« the living and the dead, the young and old, male and fe-  male, conservatives and liberals, sane and insane, healthy and unhealthy, rich and poor,  educated and illiterate, religious and agnostic. They're all there! We are never alone in  liturgy, but always in the company of angels, in the communion of saints, and in the  comfort of all creation.  What does not feed them all — is not for the joy of all — is not food and joy for us ei-  ther. In liturgy we learn to love. We are not mechanical pieces of a political machine, in-  dividuals in an anonymous society. We have a personal ministry in the mystery of life,  valued for what we are. In the encounter with the other — every other, created others and  the Uncreated Other — Christ is formed in us. »God makes of us a home« (John 14:23).  !5 Cf. Origen, in: PG 13, 1734. Also see John Chrysostom, Hom. in. Gen. VI, 2: PG 53, 55—7 and especially  Gregory Nazianzus, On Easter, Oration XLV, 16: PG 36, 644-5. The notion of »hearing« the Word underscores  the significance of silence in liturgy. Orthodox Christians pray that they »may be made worthy to hear the Holy  Gospel«.for the ıfe of the world?«

IIl »Let (JLve Thanks the Lord«

The Litur2y Communıion
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many-eye cherubım and the SIX-winged seraphım58  John Chryssavgis  The question, however, that needs to be raised in Orthodox circles is how this  »otherworldliness« will spill over and into this world. As a window to heaven, the liturgy  is not responsible for disconnecting the two worlds but for holding them together in a  single reality and order. But what is the Orthodox Church doing to make the spilt blood  and broken body of Christ relevant and life-giving to a young child starving for bread in  Africa, to a young man dying of AIDS in the United States, or to a young mother suf-  fering in former Yugoslavia? There is no condition, no tragedy, no experience, no pain  left outside of the chalice. So what are we doing to share the Body of Christ, which is  »broken, but never divided ... for the life of the world?«  IIl. »Let us Give Thanks to the Lord«  i. The Liturgy as Communion  The communal aspect of worship is central to the understanding of the Orthodox litur-  gical mind. There is a sense of belonging and devotion, within which one preserves one's  personal rhythm. Upon entering the church one does not pray alone, but lights a candle  before an icon — an image of the heavently »cloud of witnesses« — and places it alongside  the other candles that have been lit.  So the liturgy is never merely the sum of the gathered individuals. It is not a loose col-  lection of people with some restricted parish plan, diocesan program, church policy, or  religious vision. It is the freedom and space of heaven, where each journeys freely, sails  at will, thinks and chooses personally. The liturgy does not check but confirms our hopes  and dreams. Of course this does not happen at the expense or exclusion of others. The  liturgy broadens our horizons and interests. There is ample room — every new presence is  not stifling; every new person is not discomforting. In fact it seems as if everyone is  present, crowding around the altar: »Hosts of archangels, tens of thousands of angels, the  many-eyed cherubim and the six-winged seraphim ... the prophets, apostles, preachers,  martyrs, confessors, ascetics,« the living and the dead, the young and old, male and fe-  male, conservatives and liberals, sane and insane, healthy and unhealthy, rich and poor,  educated and illiterate, religious and agnostic. They're all there! We are never alone in  liturgy, but always in the company of angels, in the communion of saints, and in the  comfort of all creation.  What does not feed them all — is not for the joy of all — is not food and joy for us ei-  ther. In liturgy we learn to love. We are not mechanical pieces of a political machine, in-  dividuals in an anonymous society. We have a personal ministry in the mystery of life,  valued for what we are. In the encounter with the other — every other, created others and  the Uncreated Other — Christ is formed in us. »God makes of us a home« (John 14:23).  !5 Cf. Origen, in: PG 13, 1734. Also see John Chrysostom, Hom. in. Gen. VI, 2: PG 53, 55—7 and especially  Gregory Nazianzus, On Easter, Oration XLV, 16: PG 36, 644-5. The notion of »hearing« the Word underscores  the significance of silence in liturgy. Orthodox Christians pray that they »may be made worthy to hear the Holy  Gospel«.the prophets, apostles, preachers,
MartYrS, confessors, ascet1CS,« the lıving and the dead, the and old, male and fe-
male, CONservatıves and ıberals, Sa”ne and insane, healthy and unhealthy, rich and POOT,
educated and ıllıterate, rel1210us and agnostic. Theyae all there! We AL alone In
ıturgy, but always ın the COMDANY of angels, In the COoMMUN1ON of saınts, and in the
comtfort of all creatlion.

What does NOTL feed them all 1S NOL for the JOY of all 15 noTt food and JOYV for us e1l-
ther In lturgy learn OVe We AICcC NOTL mechanıcal PIECES f polıtıcal machıne. 1In-
dıyıduals In A ANOMNYIMOUS soclety. We have personal mMinıstry In the MYSLeETYy of lıfe,
valued for what aATre In the encCcOunNnter wıth the other other, created others and
the Uncreated er Chriıst 18 formed In »CGiod makes of us home«

15 R Origen, In 69 1734 Iso Nal John Chrysostom, Hom In Gen VI, 53 T and especılally
Gregory Nazıanzus, On Easter, ratıon XALV. 36, 6445 Ihe not1on f »hearing« the Word uınderscores
the sıgnıfıcance of sılence In ıturgy. Orthodox Christians DIaYy that they be made WOl ear the Holy
Gospel«
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How Cal such ıturgy STOW old OT stagnate? Upon eavıng the 1turgy, dIC sraın of
mustard seed, kınd of leaven, WI1ItNesSses the kıngdom in the WOT.

I1 The Liturgy 1SSLO0N

We INAaYy »depart In PCACC,« rather » SO OutL NDOEMOOUEV) In PCACC.« We LHNOVC OutL
OMNCEC agaln the SAadlllec routine, ally schedule, OUT respective work. Yet know
otherwıse: SC dıfferently; work al another PACC, d dynamıc in the
WOT.

Because: »what W dsS from the beginnıng, what have ear what have SCCI1 wıth
OUT CVYCS, what have looked al and ouched wıth OUT ands, cConcerning the word of
lıfe, thıs declareThe Liturgy of the Orthodox Church  59  How can such a liturgy grow old or stagnate? Upon leaving the liturgy, we are a grain of  mustard seed, a kind of leaven, witnesses to the kingdom in the world.  . The Liturgy as Mission  We may »depart in peace,« or rather »go out (= xpoe\0wuEV) in peace.« We move out  once again to the same routine, daily schedule, to our respective work. Yet we know  otherwise; we see differently; we work at another pace, as a dynamic presence in the  world.  Because: »what was from the beginning, what we have heard, what we have seen with  our eyes, what we have looked at and touched with our hands, concerning the word of  life, this we declare ... the eternal life that was with the Father and was revealed to us ...  so that you also may have fellowship with us  so that our joy may be complete.«  (1 John 1:1—4)  The goodness of God is celebrated and results in the godliness of creation. At the  Small Entrance, we pray »O Master and Lord ... grant us to glorify your goodness.« And  in this experience of reality, in this beginning and fulfillment of everything, there is noth-  ing to add, nothing else to say or explain. The deacon, in mind-blowing words that are  often missed, sings: »Let us stand in goodness.« This is not merely a call to be upstand-  ing or awake. It is reminder of the radical reversal of secular values effected in the litur-  gy. The deacon is basically saying: »Don't just do something; stand there!« Again in  the Orthodox liturgy, we sing: »Standing in the temple of your glory, we think we are  in heaven.« This recalls the apostolic sentiment: »Lord, it is good to be here.« (Matt.  17:4).  And the music serves to underline the communal dimension of worship that unites  heaven and earth, though it is sometimes undermined in Orthodox churches where the  music is very intricate. In the early christian times, the term choir (xopoc), communion  (koıvovic), and church (&xkAno10) are used almost synonymously.  The crucial question then is not what happens to the elements or what happens to me,  but what happens to the Church. The liturgy is not for inner consumption. This, however,  means that Orthodox Christians need to find a vivid language and to recover the liturgy  from its reputation of traditionalism and stagnation in order to communicate its treas-  ures. For example, what is the Orthodox Church doing to relate its liturgy to the younger  generation and to other people in the English language? And so far as concerns the mu-  sic, a compelling question is whether today we can use the same Byzantine criteria for  English-speaking congregations.  iii. Theory and Practice  There are some more specific critical issues with regard to the contemporary reality.  The element of sharing or communion is of course fhe theology, or the theory. But what  actually happens in practice? There are certain factors that tended and still tend to ob-  scure the corporate nature of the Liturgy. Curiously, it is often these very features —  which diverge from those of the early Church — which are most likely to strike, even  attract, the late twentieth-century Western visitor to a typical Orthodox liturgy:the eternal ıfe that W as wıth the Father and W as revealed uSsThe Liturgy of the Orthodox Church  59  How can such a liturgy grow old or stagnate? Upon leaving the liturgy, we are a grain of  mustard seed, a kind of leaven, witnesses to the kingdom in the world.  . The Liturgy as Mission  We may »depart in peace,« or rather »go out (= xpoe\0wuEV) in peace.« We move out  once again to the same routine, daily schedule, to our respective work. Yet we know  otherwise; we see differently; we work at another pace, as a dynamic presence in the  world.  Because: »what was from the beginning, what we have heard, what we have seen with  our eyes, what we have looked at and touched with our hands, concerning the word of  life, this we declare ... the eternal life that was with the Father and was revealed to us ...  so that you also may have fellowship with us  so that our joy may be complete.«  (1 John 1:1—4)  The goodness of God is celebrated and results in the godliness of creation. At the  Small Entrance, we pray »O Master and Lord ... grant us to glorify your goodness.« And  in this experience of reality, in this beginning and fulfillment of everything, there is noth-  ing to add, nothing else to say or explain. The deacon, in mind-blowing words that are  often missed, sings: »Let us stand in goodness.« This is not merely a call to be upstand-  ing or awake. It is reminder of the radical reversal of secular values effected in the litur-  gy. The deacon is basically saying: »Don't just do something; stand there!« Again in  the Orthodox liturgy, we sing: »Standing in the temple of your glory, we think we are  in heaven.« This recalls the apostolic sentiment: »Lord, it is good to be here.« (Matt.  17:4).  And the music serves to underline the communal dimension of worship that unites  heaven and earth, though it is sometimes undermined in Orthodox churches where the  music is very intricate. In the early christian times, the term choir (xopoc), communion  (koıvovic), and church (&xkAno10) are used almost synonymously.  The crucial question then is not what happens to the elements or what happens to me,  but what happens to the Church. The liturgy is not for inner consumption. This, however,  means that Orthodox Christians need to find a vivid language and to recover the liturgy  from its reputation of traditionalism and stagnation in order to communicate its treas-  ures. For example, what is the Orthodox Church doing to relate its liturgy to the younger  generation and to other people in the English language? And so far as concerns the mu-  sic, a compelling question is whether today we can use the same Byzantine criteria for  English-speaking congregations.  iii. Theory and Practice  There are some more specific critical issues with regard to the contemporary reality.  The element of sharing or communion is of course fhe theology, or the theory. But what  actually happens in practice? There are certain factors that tended and still tend to ob-  scure the corporate nature of the Liturgy. Curiously, it is often these very features —  which diverge from those of the early Church — which are most likely to strike, even  attract, the late twentieth-century Western visitor to a typical Orthodox liturgy:that yYOU also INa y have tellowshiıp wıth us that OUuT JOY INa Y be complete.«

John 1—4)
Ihe g0o0dness of (10d 1S celebrated and results In the godlıness of creat1on. At the

ma Entrance, PIAYy »() Master and LordThe Liturgy of the Orthodox Church  59  How can such a liturgy grow old or stagnate? Upon leaving the liturgy, we are a grain of  mustard seed, a kind of leaven, witnesses to the kingdom in the world.  . The Liturgy as Mission  We may »depart in peace,« or rather »go out (= xpoe\0wuEV) in peace.« We move out  once again to the same routine, daily schedule, to our respective work. Yet we know  otherwise; we see differently; we work at another pace, as a dynamic presence in the  world.  Because: »what was from the beginning, what we have heard, what we have seen with  our eyes, what we have looked at and touched with our hands, concerning the word of  life, this we declare ... the eternal life that was with the Father and was revealed to us ...  so that you also may have fellowship with us  so that our joy may be complete.«  (1 John 1:1—4)  The goodness of God is celebrated and results in the godliness of creation. At the  Small Entrance, we pray »O Master and Lord ... grant us to glorify your goodness.« And  in this experience of reality, in this beginning and fulfillment of everything, there is noth-  ing to add, nothing else to say or explain. The deacon, in mind-blowing words that are  often missed, sings: »Let us stand in goodness.« This is not merely a call to be upstand-  ing or awake. It is reminder of the radical reversal of secular values effected in the litur-  gy. The deacon is basically saying: »Don't just do something; stand there!« Again in  the Orthodox liturgy, we sing: »Standing in the temple of your glory, we think we are  in heaven.« This recalls the apostolic sentiment: »Lord, it is good to be here.« (Matt.  17:4).  And the music serves to underline the communal dimension of worship that unites  heaven and earth, though it is sometimes undermined in Orthodox churches where the  music is very intricate. In the early christian times, the term choir (xopoc), communion  (koıvovic), and church (&xkAno10) are used almost synonymously.  The crucial question then is not what happens to the elements or what happens to me,  but what happens to the Church. The liturgy is not for inner consumption. This, however,  means that Orthodox Christians need to find a vivid language and to recover the liturgy  from its reputation of traditionalism and stagnation in order to communicate its treas-  ures. For example, what is the Orthodox Church doing to relate its liturgy to the younger  generation and to other people in the English language? And so far as concerns the mu-  sic, a compelling question is whether today we can use the same Byzantine criteria for  English-speaking congregations.  iii. Theory and Practice  There are some more specific critical issues with regard to the contemporary reality.  The element of sharing or communion is of course fhe theology, or the theory. But what  actually happens in practice? There are certain factors that tended and still tend to ob-  scure the corporate nature of the Liturgy. Curiously, it is often these very features —  which diverge from those of the early Church — which are most likely to strike, even  attract, the late twentieth-century Western visitor to a typical Orthodox liturgy:N lorıfy yOUIL Z00dNESS.« And
In thıs EXperlence of realıty, In thıs beginnıng and fulfıllmen of everythıing, there 1S noth-
ng add, nothing else 5Sd y 0)8 explaın. Ihe deacon, In mıind-blowıng words that dIC

often m1ssed, SINZS: »Let stand in 00dness.« T hıs 1S NOT merely call be pstand-
Ing OT awake. It 1S remınder of the adıcal reversal of secular values EITTECIE In the Iıtur-

The deacon basıcally sayınz »Dont Just do somethıng; stand there!'« gaın In
the Orthodox 1turgy, SINg: »Standıng In the temple of yOUTr SJ0TrY, 1n AIec

In heaven.« Thıs ecalls the apostolıc sentiment: »Lord, ıt 15 X00d be here.« Ma
FA

And the MUSIC SCIVCS underlıne the communal dımens1ı1on of worshıp that unıtes
heaven and earth. though ıt 1S someti1mes undermıined In TINOdCdOX churches where the
MUSIC 15 very intrıcate. In the early chrıstian tiımes, the term cho1ır (Xx0opOc), cCOomMMUN1ı1O0N
(KOLVOV1LO), and church (EKKANOLO) dIC used almost synonymously.

The cruc1al question then 15 notL what happens the elements 0)8 what happens 1981
but what happens the Church Ihe ıturgy 1S NOT for inner consumption. Thıs, however,

that TINOdCdOX Chrıstlans need fınd VIVv1d language and CCOVCI the 1turgy
Irom Its reputation of tradıtionalısm and stagnatıon In order cCcCommunıcate 1ts S_
uU1Ccs For example, what 15 the TIhOdOX Church o1ng relate 1Its 1turgy the yYyOUNSCI
generatıon and other people ın the Englısh language” And far dSs the
SIC, compellıng question 1S whether oday Cal UuUsSsec the SaJmnle Byzantıne crıter1i1a for
Englısh-speakıng congregations.

111 eOrYy and Practice

eTtTe AdICcC SOTINC ILNOTEC specıf1c crıitical 1SSUES wıth regard the Contemporary ealıty
The element of sharıng 0)8 COomMmMunN10N 1S of COUTSC the eolog2y, OFr the tNeorYy. ut what
actually happens IN practice ! TE ATC certaın factors that tended and ST1 tend ob-

the nature of the Liıturgy Curi0usly, 1t 1Ss often these VELY features
1C dıverge from those of the early Church 1C ATC MOSsTt lıkely strıke, CVCMN

attract, the late twentieth-century estern visıtor ypıcal Orthodox ı1turgy



John Chryssavg1ıs6()

Fırst, the k1ıss of mentioned by John Chrysostom'® and mplıed In the Liturgy
attrıbuted hım oradually disappeared towards the end of the fırst mıllennı1um.

11 Second, 116e in the early per10d the ingıng W ds chared between Canftfors and CON-

oregatıon, oday ıf 1S qalmost entirely restricted the OFrS OT choır. Thıs probably
curred around about the Samıec time, when the hymnography and MUSIC became INOTEC

elaborate, especlally In monastıc cırcles.
111 1r the priest s PraycCIs AIC longer saıld AIlQ0U! In the m1ıd-sıxth CeNLUTY, Justi-

nıan OUuUnNn: ıf NECECSSATLY legıslate agaınst the rowıng practice of recıting certaın

PraycCIr>s In 10wWw voice.!/ However, thıs proved ineffective, and lıturgıcal of the

eıghth CeENLUTY prescribe that the anaphora PIayCIS be saıd LWUDOTLKOC. '© By the time of
ıcholas Cabasılas, 1t 1S taken for ranted that the priest's PrayCIS AIC inaudıible.!? Yet in
the seventh CENLUTY, CC chıladaren who normally stood al the front of the congregatıon

WOIC able learn these PraycCrs by heart prec1ısely because they COu hear them.?0
IV Not only COu people noTt hear all the Lıturgy, but they lıkewıse COU noLt SCC all

the Liturgy Ihe IN of curtaıns In the SAaNCLIUaTY 1S wıdely attested already In the fourth
CenNtury (1 Chrysostom al Antıoch, Athanasıus al Alexandrıa, Gregory Nazıanzus al

Asıa Mınor) TIhe »ICONSCTrEEN« W ds or1g1nally waıilst-hıgh wıth ıllars above the
»templon«. But the between the pıllars W dads efit OPCH untıl al least the thırteenth
CeNLUrYy Clearly the rıumph of the iconophıles In the nınth CENLUTY ogradually led the

development of SOIl SCICCOCIL, but thıs W ds N much later phenomenon. ven S! of
COUTSC, the 1CONS ATIe nOL SCCI AS barrıer. The twentıieth CENLUrY Russıan thinker/priest
ave Florensky saıd that 1CONSs »do nNnOoL conceal anythıng from the althful.« Instead,
»they reveal the the other world,« and »proclaım the ex1istence of the

kıngdom of heaven.«“!
Fınally, how far dıd the laıty actıvely partıcıpate DYy recCe1ving communı1o0n? In the PIC-

Constantınıan per10d, ıt Was taken for oranted that the ole congregatıon WOU recelve
communı0nN CVCIY Sunday. Some CVCII communicated aıly (as Tertullıan, Hıppolytus,
and CN later, asıl, bear wıtness). YThıs practice primarıly survıved In monastıc circles.<4
CTE have of COUTISC been Indıv1ıduals (some of them saınts) who, hrough the centurIies,
have s W U1l agaınst the powerful SWE and trıed ENCOUTASLSC irequent cCOoMMUNI1ON. Yet

OdoxXy has developed plety centered infrequent holy Commun10n, nourıshed Dy
rıte wıth such profoun spırıtual and symbolıcal interpretatiıon that actually tends

mıiılıtate agaınst frequent partıcıpatiıon in the Eucharıist.
In spıte, however, of these problems 1C TtNOdOX chould al least recogn1ıze ıf noL

SOTIIC day reconsıder the TINOdOX 1turgy has somethıng ımportant eT. the West

Ep the Corinthians E OL: ST
1/ Novella 137,6 1nN: 565

ct. the Barberinı codex.
cf. Commentary the IDıvıne Lıturgy, SVS edıtıon, 5U,
C1. John Moschus, Spirıtual eadow 196 87, 3081
cft. Fastern Churches Review (1976) 167
(F Evergetinos I 34:; 5>ymeon the New Theologı1an, Catechetical DDiscourse and the fourteenth-century

Hesychast: Kallıstos and gnat10s Xanthopoulo1, Ascetical OT'|! 14 7, 793800 ( Iso Ware, » The
Meanıng of the Dıvıne Liturgy of the Byzantıne Worshipper«, In Church and People Byzantınum, ed. Morris,
ırmıngham 1987, —26 {[O 10 for hıs section.
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> T ’here 1S partıcıpatıon In worshI1ıp\ 1S contemplatıve rather than actıve, of the kınd
approprliate In the Anglıcan tradıtiıon al cathedral SUuNs Evensong. ET 1S cContem-

latıve ualıty about the Liturgy and other Orthodox ServVICESs from 111e Western
Chrıistians INAaYy have somethıing learn. Contemporary estern worshıp 1s sOometımes
actıve that 1t Can SCCIN busy and be dıstracting. Lıturgical Praycr 1S punctuated Dy direc-
t10NSs Sıt, stand nee The flow GE the Servıice IS interrupted Dy NNOUNCEMENIS of
DAaLC, hymn and eucharıstic DIaycCI numbers. Ihe goal intended 1S full congregatıional
partıcıpation. But the result Can somet1imes be restless and unprayerful Revısed ervices
provıde for sılence be kept al certaın MOMEeNtTS, but thıs 1S LLOTC often indıcated than
prayerfully used. It INa Yy be that In Dusy, actıvıst WOT. Chrıistians need worshıp 1C
1S NnOTL DuSy and actıvıist. Perhaps somethıng of the contemplatıve ualıty of TINOdCdOX
worshıp COUuU ımpart Western worshiıp dımensıon ıt has eıther had, OT 15 In
danger of losıng.«“

»New Heaven and New FEarth«

The Litur2y A C(’OSMILC

Now the emphasıs, mentioned earlıer, »S00dnNessS« o1VvES rnse ına pomt about the
1turgy, and 15 remıminıscent of another PASSaLC, thıs time from Scripture: » (10d Sa

everythıng that W as made, and indeed ıf Was VErY 200d« Gen 31)
It 15 CdS Y misınterpret the 1turgy d eing CSCADC from thıs WOT. AS dıvyıne

CCSLASY However, 58 have mentioned tradıtiıon and preservatıon In the TIANOdCdOX
Church. need 110 speak of the 1turgy AS transformıng the ole WOT the last
Spec of dust, the ıturgy AS realızıng what »CONSeErvatıves« and »preservat1ves« claım
do We all know that the WOT. cshould NOTL be regarde dAS 3G OT useful necessıity;
SA Y that cshould lıve In modest harmony wıth nature and NnOot In audacı0us SUDICIHNAC
OVCT ıt. Yet dIiICcC inexorably rapped CVECIN In INanı y er solutions wıthın
the tıflıng cırcle of OUT indıvıdual desıre for self-preservatıon. The ıturgy o1VES us

Tes and refreshing of enlarge ıfe Whenever rel1g10us ıfe OUT

OW CONCEINS, overlook the callıne of the Church in the 1turgy mplore always
and everywhere for the renewal of the ole pollute: COSI110S

So the ole WOT. 1S the of the 1turgy Ihıs 15 why PDTAaY for people In all
CIrcumstances and of all needs: »TOr the sıck, the suffering, the needy, those travelıng, for
those In Captıv1ıty,« and »fOor the ole WOT. for the parısh, parısh, for CIty
and land, and for the al who wWwWe ın them.«
eır 1S mMOsalcC in Ravenna portrayıng saınts, martyrs, hıerarchs, and al alty,

each holding 1C they wıll place al the feeft of 1sS The Liıturgy the
SaJme iımage al the prothesis: the priest places the »Lamb« al the GEeANIeEeT of the »dıskos«
the dısk of the world). and ql around ATec the iragments of TEeAl symbolızıng the other
of God, the angels, prophets and saınts, all the dead and the lıving. ogether, heaven and

2 (1 yobrew, Ihe TthOdOxX Liturgy, 98 {hıs book 18 uCI| analysıs of the development of the
Orthodox Liturgy.



62 John Chryssavgis
earth er OIlC hymn, ONC DIAYyCL, OIlC feast, OX0Ology. { hıs adds profoun cp
the words of the eucharıstic wrıter DUar excellence of the Apostolıc Fathers, Ignatıus of
Antıoch (de 1Z)

»Unıte In ONEC PTaycCl, OMNC supplıcatıon, OMNC mınd, ONC hope62  John Chryssavgis  earth offer one hymn, one prayer, one feast, on doxology. This adds profound depth to  the words of the eucharistic writer par excellence of the Apostolic Fathers, Ignatius of  Antioch (d.c. 112):  »Unite in one prayer, one supplication, one mind, one hope ... For this is Jesus Christ  and there is nothing better than he. Let all therefore hasten as to one shrine, that is God,  as to one sanctuary, that is Jesus Christ.«*  There is a keen sense that not only is everyone present at the Liturgy, but the entire  creation is focused on the sacredness of God: »We give thanks to you also for this min-  istry which you deign to receive at our hands, though hosts of archangels and tens of  thousands of angels wait on you ... singing, exclaiming, crying aloud and saying: Holy,  Holy, Holy.« Everything that lives cries: »holy, holy, holy, Lord God of Sabaoth. Heaven  and earth are full of divine glory.«  Indeed everything that lives aspires to share in divine holiness and is an overture to par-  adise. It is not that the created world escapes to heaven; it is that the whole world is a part  of heaven. The Septuagint translation of Psalm 8:4-6 is »you have made us a little less  than the angels.« I prefer the Hebrew which is rendered »you have created us a little lower  than divine beings« (cf. also Ps. 84: »you are gods, all of you.«) So there is no feeling of  being stifled. In the Liturgy one is not an individual in an anonymous multitude, but an  organic part of a mystery.”> There one learns to share: to deny oneself, to diminish in  humility, to accept, to enjoy, to endure, to thank (= eucharist), to glorify (= doxology). In  short, one learns to love, which means to participate in the inner life of God since the  briefest, and the only biblical definition of God is that »God is love« (1 John 4:8 and 16).  Through the Liturgy — through this self-offering and universal offering — the world is  sanctified, and transformed. The Liturgy (of St. Basil) prays: »Lord, in return for things  corruptible, grant us things incorruptible.«  il. The Iconic Dimension  The vision and boundaries of the world are far broader than the limited space and life  of any human being. I may be the center of this vision or theophany, but I become aware  that I am also but a detail of the world. Indeed the world ceases to be something that I  observe objectively and becomes something of which I am a part personally and actively.  No longer do I feel as a stranger (threatened and threatening) but as a friend in and of the  world. How sadly Christians have misinterpreted the words of Christ that we are in but  not of the world (cf. John 17:14.16). This is then the iconic understanding of the world  where the »other« world penetrates and permeates »this« world, and where the eternal in-  fests and invests the historical. Nothing is profane, nothing whatsoever is neutral.  Everything is an icon revealing God and indicating a way to God. The whole world is a  liturgy — what Maximus Confessor in the seventh century described as a »cosmic litur-  gy.« And the liturgy merely confesses and celebrates what is already truly there, though  often neither clearly perceived nor fully known.  tion.  24 Magnesians VII, in The Apostolic Fathers, vol. 1 The Fathers of the Church, New York 1947. My transla-  25 cf. Archim. Vasileios, Hymn of Entry, Crestwood, N.Y. 1984, p. 76f.For thıs 15 Jesus Chrıst
and there 1S nothıng better than he Left al therefore hasten ASs OIlC shrıne, that 15 God,
AS ON SaNCIUAarY, that 1S Jesus Christ.««*

GTE 1S keen that NOL only 15 present al the Lıturgy, but the entire
creatıon 15 ocused the sacredness of G0od »We o1ve thanks yYOUu alsSoO for thıs mın-
IStrYy IC YOU eıgn ecelve al OQUT ands. though hosts of archangels and tens of
thousands of angels waılt yOUu62  John Chryssavgis  earth offer one hymn, one prayer, one feast, on doxology. This adds profound depth to  the words of the eucharistic writer par excellence of the Apostolic Fathers, Ignatius of  Antioch (d.c. 112):  »Unite in one prayer, one supplication, one mind, one hope ... For this is Jesus Christ  and there is nothing better than he. Let all therefore hasten as to one shrine, that is God,  as to one sanctuary, that is Jesus Christ.«*  There is a keen sense that not only is everyone present at the Liturgy, but the entire  creation is focused on the sacredness of God: »We give thanks to you also for this min-  istry which you deign to receive at our hands, though hosts of archangels and tens of  thousands of angels wait on you ... singing, exclaiming, crying aloud and saying: Holy,  Holy, Holy.« Everything that lives cries: »holy, holy, holy, Lord God of Sabaoth. Heaven  and earth are full of divine glory.«  Indeed everything that lives aspires to share in divine holiness and is an overture to par-  adise. It is not that the created world escapes to heaven; it is that the whole world is a part  of heaven. The Septuagint translation of Psalm 8:4-6 is »you have made us a little less  than the angels.« I prefer the Hebrew which is rendered »you have created us a little lower  than divine beings« (cf. also Ps. 84: »you are gods, all of you.«) So there is no feeling of  being stifled. In the Liturgy one is not an individual in an anonymous multitude, but an  organic part of a mystery.”> There one learns to share: to deny oneself, to diminish in  humility, to accept, to enjoy, to endure, to thank (= eucharist), to glorify (= doxology). In  short, one learns to love, which means to participate in the inner life of God since the  briefest, and the only biblical definition of God is that »God is love« (1 John 4:8 and 16).  Through the Liturgy — through this self-offering and universal offering — the world is  sanctified, and transformed. The Liturgy (of St. Basil) prays: »Lord, in return for things  corruptible, grant us things incorruptible.«  il. The Iconic Dimension  The vision and boundaries of the world are far broader than the limited space and life  of any human being. I may be the center of this vision or theophany, but I become aware  that I am also but a detail of the world. Indeed the world ceases to be something that I  observe objectively and becomes something of which I am a part personally and actively.  No longer do I feel as a stranger (threatened and threatening) but as a friend in and of the  world. How sadly Christians have misinterpreted the words of Christ that we are in but  not of the world (cf. John 17:14.16). This is then the iconic understanding of the world  where the »other« world penetrates and permeates »this« world, and where the eternal in-  fests and invests the historical. Nothing is profane, nothing whatsoever is neutral.  Everything is an icon revealing God and indicating a way to God. The whole world is a  liturgy — what Maximus Confessor in the seventh century described as a »cosmic litur-  gy.« And the liturgy merely confesses and celebrates what is already truly there, though  often neither clearly perceived nor fully known.  tion.  24 Magnesians VII, in The Apostolic Fathers, vol. 1 The Fathers of the Church, New York 1947. My transla-  25 cf. Archim. Vasileios, Hymn of Entry, Crestwood, N.Y. 1984, p. 76f.SIng1Ng, exclaımıng, cryıng AlQOU: and Sayıng Holy,
Holy, Holy.« Everything that lıves CrT1eSs: »holy, holy, holy, Lord (GG0d of abaoth Heaven
and earth dIC full of dıvıine glOry.«

Indeed everythıng that lıves aspıres chare In divine holiness and 1S Overture D
adıse. It 1S noTt that the created WOT. CSCaAaDCS heaven: 1t 15 that the ole WOT. 1S part
of heaven. 1he Septuagınt translatıon of salm EGa E 1Ss have made us lıttle less
than the angels.« prefer the Hebrew 1C 1S rendered have created us hıttle lower
than dıvine DeEINZS« (CE 21150 Ps AIC gods, all of yOU.«) SO there 15 feelıng of
eing stifled In the Liturgy OMNC 1S NOT A indıvıdual In ANONYMOUS multıtude, but
OTZanNıC part of mystery.“ ere OIlC learns chare: deny oneself, dımınısh In
umilıty, aCCEePDL, en]OYy, eNdure, an eucharıst), lorıfy doxology). In
short, ONC learns love, 1C partıcıpate In the inner ıfe of God SINCE the
briefest, and the only 1DI1Ca definıtion of (G0d 1S that »(Cjod 1S 10ve« John 4‘X and 16)

Ihrough the Liturgy hrough thıs self-offering and unıversal offerıng the WOT. 1S
sanctıfıed, and transformed. Ihe Liturgy (of SE Basıl) »Lord, In for thıngs
corruptible, IN thıngs Incorruptible.«

11 The Iconıc Dimension

TIhe V1s1oN and boundarıes of the WOT. ATIec far broader than the 1mıted and ıfe
of an Y human eing INAYy be the Center of thıs V1IS1ON OT eophany, but become
that alsSO but detaıl of the WOT. Indeed the WOT. CCAdeSCc®S be somethıng that
observe objectively and becomes somethıng of 10 part personally and actıvely.
No longer do feel dAS (threatene and threatening) but ASs frıend In and of the
WOT. How Sal Christians have mi1sınterpreted the words of Christ that AL INn but
NOL of the WOT. (eL. John 14.:16) Thıs 1S then the 1CONI1IC understandıng of the WOT.
where the »other« WOT. penetrates and permeates »th1S« WOT. and where the eternal 1InNn-
fests and invests the historical. Nothing 15 profane, nothıng whatsoever 1S neutral.
Everything 1S 1cCon revealıng (0d and indıcatıng WaY (G0d The ole WOT. 1S
ıturgy what axXxımus Confessor in the seventh Century descer1ibed dAS »COSMIC lıtur-
DYa And the ıturgy merely confesses and celebrates what 15 already truly there: though
often neıther clearly perce1ved NOT UulLY known.

t10n.
Magnes1ans VII, In The Apostolıic Fathers, vol Ihe Fathers of the Church, New ork 947 MY transla-

25 CT, Archım Vasıleilos, Hymn f Entry, Crestwood, 1984, 76f.
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The 1turgy 15 image of the WOT. As have SCCIL, when TINOdOX chrıstıan
enters the church, he OT che 1S entering the comfort of theır OW home. And INAaYy add
that, when they leave the church, they dIC ST1 In the ıturgy because the ole WOT. 1S
Sacrament Ihe ole of the WOT. reveals celebration of 1turgy unleashed

Our »orıg1nal SIN« 1eSs precisely In (OUT alılure OT efusal VIEW ıfe and the WOT. In
of sacrament of COomMMmuUnN10ON wıth (G0d Ihe lıturgical approac proclaıms

WOT. ımbued bDy (10d transformıng the WOT. An attıtude of LUr 2y 15 cruc1a|l COI -

rectıve (QUT CITOTS In ecology. For have earned all LOO0 well and only [O0 paınfully
that the ecologıcal CTISIS both PTESUDDOSCS and buıllds UDON the economıcal injJustice and
iımbalance of COMMUN10ON ın the WOT.

What TINOdOX and all chrıstlans need remember 1S that the Church 1S called NOTL
conform but transtorm thıs WOT. For the lturgy 15 NOTL Compromıise wıth thıs
WOT. but promı1se of the WOT. COTMNNC 1S epıphany, showering of the 1g and
beauty that form the perspective wıthın IC OMNC Call ruly SCC and perce1Vve. Indeed the
SdalIllc 15 that pervades TINOdOX spırıtualıty marks also the rhythm of TINOdCdOX lturgy
and MUuSsIC. Ihe refraın hanted after Holy Communıion 185 »We have SCCI1 the Iirue ı1ght.«
Thıs 1$ NnOTL Just DOCITY Lıiturgy 15 A sımply atter of »TeCEIVINZ the sacramentS,« of
»hearıng the word,« OT of »COomposıng the MUSIC.« TIANOdCdOX chrıstians lıve habıtually,

WOU Sa y wıthın lıturgıcal envıronment that transfıgures body and soul, the entire
WOT. In thıs Vv1is1ıon of the 1g of the Iransfıguration.

Concluding Remarks

Usually In rel1210uUs cırcles, secularısm 15 SCCI1 been the maın threat. oday 1n
that secularısm has produce A form of »rel1210N« that 18 useful appealıng. Here In the
Unıited States ıf INAaYy be multiculturalism, where 15 entitled theır OW culture
and relıg10n, where relıg10N 1S x00d for busıness and polıtıcs. It 15 important that
understand multiculturalısm ın the posıtıve where each culture 1S noTf interested
only in ıtself and ıts O W,  n whether primarıly OT exclusıvely; and where OC culture o€es
NOT Overrıde OVEITUN the others, whether Ind1genOus imm1grant.

What 1S partıculary trıkıng about Orthodox worshıp from external, soc1ologıcal
pomnt of VIEW 1S ıts intiımate unıon ıth the culture of the people Natıonalısm has ın
fact been both the bane and the essing of Odoxy In recent ecades For the Nn-

OMY of the Ocal, natıonal Church does nNnOL produce anarchy but continulty of tradıtiıon.
Thıs does NOL undermıne the catholıcıty of the Church, but SCIVCS rather underlıne ıfs
unıversalıty hrough the dıversıty of eXpress10nN.

It remaıns be SCSa hOow TINOdOX chrıistians wıll spread theır In thıs COUNITY,
whether they wıll extend invıtatıon theır non-Orthodox s1isters and brothers. Wiıll
theır attıtude be the scrıptural: » DOo notL touch Z (r wıll ıf be Phılıp's
»Come and Just how wıll they »SIng the Lord’s SONe In a Strange land«
(Ps 136 5} theıir old SoNg In land that has adopted them?”?

Yet, there 1S ONEC lesson that Can be earned from them., namely that »Chrıstianıty 15
lıturgical rel1210N.« ese aAaIc the words of the Russıan theologıan Georges Florovsky
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(1893—-1979): » Church 1S first of all worshıpıng communıty. Worshıiıp fırst,
doectrine and dıscıplıne SeCONd.«


