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Largely due to the influence of the statement in Lumen .
Gentium that "in the sacrament of the Eucharistic bread the unity
of all believers who form one body in Christ... is both expressed
and brought about,"l and the statement in De Ecumenismo that in
the EBucharist "the unity of the Church is both signified and
brought about,“2 the affirmation that the Eucharist is both a
gign and cause of unity has become a byword in our day. It is
well knownthat different people emphasize different aspects of the
polarity of the Eucharist as sign &nd cause of unity; the

significance of the Eucharist determines its use in their eyes.
Whichever pole is given the primacy, however, it is gratifying to
discover fewer and fewer people who think the nature and use of
the Eucharist are isolated considerations. It is now commonly
acknowledged that a full consideration of the Eucharist involves a
complete ecclesiology, and a full ecclesiology necessarily
involves a doctrine of the ministry.

The importance of the context within which theological
probleme are viewed has thus risen to the foreground. To see
problems concerning the Eucharist and the ministry placed in their
full ecclesial setting is good; it is frequently an improvement.
But we may ask if even that is good enough. There is considerable
evidence which indicates that it is not, because the Church in
itself is not an ultimate‘cagfaiFfb The Church exists for the
world and in the world; /'its ultimate destiny we believe is to
become coextensive with the world, but, at least for the moment,
the world must be seen as the context of the Church rather than
vice versa. The Church as "The People of God,", and as a
"pilgrim" obviously depends on the worldﬁ it is a general truth
that no person exists without a world; certainly no pilgrim
exists without one. Even the Church is not the sufficient context:
for understanding the holy Eucharist and the ministry, for the
Church itself is in the world and cannot know itself apart from
the world. ©No longer can the Church. think of itself as an isolated
entity confronting. the world. -As a pilgrig, the Church exists ‘
in via and must not pretend to a finality which is foreign to it.
How the Church can and will understand itself in the‘midst of the
world is, to a large extent, the source of the religious crisis
of our age. For too long what has been called a'"theological
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positivism" (but another name for theological triumphalism) has
been allowed to linger in too many areas of theology: such a
positivism seeks to express theological truth without proper
reference to the world, hlstory, and time,

The remarks we have been maklng about the relatlonships
between the Eucharist, the ministry, and the Church supply but
one example of the universal truth-that all meaning is contextual.
The ultimate context for human meaning is the horizon of man's
experience in the world when that experience is taken in its
totality. Anything which has meaning for man must somehow have
meaning for and in his experience. Ultimately, meaning for man
is grounded in the manner of his most immediate insertion into
being; it is grouwded, in other words, in the most basic features
of the human condition which define the type of experience he can
have,

An adequate analysis of the basic features of the human
condition obviously cannot be given in this place, but an
adequate analysis of the human condition is a necessary prerequisiie
for an adequate understanding of any human problem. Certainly
such an understanding is the prerequisite for an adequate approach
to the issues to be discussed in this paper. ‘In making that
statement I am not, happily,claimiﬁg that the theological problems
before us depend for their solution upon adherence to one
philosophical school rather than another. The requirement to which
I am referring is the necessity of gtarting any reasonable
reflection about man from adequate descriptive data of the human

conditions.

The best descriptive data about man with which we are
furnished today indicates, I suggest, that man as a person is
radically temporal in his constitution, being a constant synthesis
of the modalities of time known as past, present, and future; he
is most himself through a gpecific location in the world, which
location originates through his body; his being is intentional,

always referring beyond itself and thus always correlative %o a

world; his being is linguistic, a type of being which permits
and requires interpretation; as a pcrson, he is always a whole,
never merely a conjuntion of discrete parts; he is communal,
not able to be himself by himself.,

If such specifie problems as the nature of the Church, the
Eucharist, and the ministry can be seen in immediate relation
to such themes as we have just mentioned, themes which 1lie at the
foundation of all human meaning, what once might have been
. ghought to be isolated religious problems will take on new
significance; a new motivation for solving such problems will
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arise, and new insights out of which solutions can come will

be furnished. If, for example, the Church and the holy Eucharist
can be understood in terms that are in one sense coextensive

with "human being," then the Church and the holy Eucharist can

be understood in a manner which makes an immediate difference to
being human,., If the Church and the holy Eucharist can be brought

into focus by being directly related to the ultimate context of
human meaning they will not appear to be issues which ought to
concern only a few specialists. They will not be thought of as
isolated areas into which some may retreat if they wishj; the
Church and the holy Eucharist will, instead, be thought of as
perfections of a hummn condition which none can escape. Not
"whether" but "how" one will participate in the fabric of the
Church znd the Eucharist will then be the first question we must
ask ourselves,

The claims which have just been made are so big that we

nust try to substantiate the@ by at least one example.3

Upon the basis of what I take to be the best contemporary
insights of the sciences studying man, it is necessary to say
that man a2s a person always has bodily, linguisiic, and communal
aspects. We must, in fact, say more than that: in his most
immediate being, man does not just have a body, he is a body.

He is not just in space; he lives space. His most immediate
living is bodily living. Moreover, the human world is truly
said to be a world of words. We define our worlds by our words;
so it is that the "world of science" differs from the "world of
business" and so on. We are inserted into reality through
language in a manner analagous to that by which we are inserted
into reality through our bodies. We are born into fields of
meaning which precede us in our families and in our cultures;

in learning to speck we enter those worlds of meaning. Men use
words and have words, but there is a profound sense in which man
is word. He is expression, and his being needs to be interpreted
because his being is "semantic." Both man's body and his
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man's pérSOnal being., Man's most immediate experience of himself
in the world is thus seen to be the key to his understanding the
Bucharist. God made use of such themes as the "Body of Christ,"
the "Word of God" and the "People of Isreal" in the revalatory
process precisely because of their meaning value in human
"experience, The Bucharist is a total way of being in the world,
for it consecraﬁes the bodily, linguistic, and communal dimensions
of man's being, out of which nis experience of the world is made
possible. The means by which man experiences his world become, in
the Eucharist, the means by which God lets man help create His
world.

In the sense in which man must be body, word and community
wherever he is, eucharistic significance 1s never absent from
his 1life, Such significance is coextensive with his experience
in the world; it is not by employing a weakly extended mataphore
that he is charged to "see" the Eucharist everywhere. His very
being is the presence of the eucharistic "elements," Consecretion
occurs through thanksgiving, and, wherever a man thankfully
aligns his will with God's, essential eucharistic participation
through body, word, and community is going on. That is the
meaning of the Christian life. Seeing the Eucharist everywhaore
does not weaken the Eucharist's significance and make life
easier; 1f anything, the Bucharist's universality enriches its
significance and mckes life harder. Iife is made harder because
constancy is called for and responsibility is increased. Tke
abstraction and isolation of issues from the intimate eucharistic
will of Christ becomes impossible. Everything is then crucial,
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‘but "the Eucharist guarantees a presence surpassing that of the
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Hemer, 0.P., specks of the necessity for common prayer among
Christians of "different crceds," and he notes with approval
interdenominational dialogues, joint translations of the Bible,
oecumenical courses in seminaries, and cooperation among Christians
in attacking the social evils of our day.4 But he sees the

request for even highly restricted instances of intercommunion

as an intrusion on proper ecunenical procedure; those who want
"intercommunion to be realized in the briefest possible time"

are said to be "inserting & new item into the program of ecumenical
action;"5 '

The identity of the Church and the Eucharist is the reason
offered for not a2llowing intercommunion b&fiween churches. Fr,
Hamer states: "I should go so far as to say that the Church is
the Buchsrist extended in time and space, while the Eucharist is
the Church condensed in 2 given moment and place."6 The
Eucherist is the act of a comnunity assembled around its priest,

assembled community," Through the bishop who commissions the
priest every Eucharist refcrs to the Bishop of Rome, "the visible
bond of union" of the Chu:c-ch.7 There 1s no such thing as purely
local intercommunion; every act of eucharistic communion in the
Roman Catholic Church embraces the whole Church, and any attempt
completely to separate "the exercise of jurésdiction” from
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not hold the whole faith as proca%imed by the Roman Catholic
Church, Lumen Gentium states thaf'”they also recognize and receive

other sacranments within their own Churches or ecclesial

13 The Decree on Ecumenism speaks of "separated

cormunities,”

Churches," and states that "men who believe in Christ and have

been properly baptized are brought into a certain, though imperfectd,

communion with the Catholic Church."'* It has been argued that

the recognition that ccclesinl comnmunities other than the Roman

Catholic Church are themselves churches necessitates the rccognition

of the authenticity and "real efficacy of their ministries: that

is, that if a church is an zcuthentic Christian church, then it

follows that 'our Lord conveys through the [ministry of that

church] +the same grace of the Word and the Sacraments as he

bestows through the historic ministry of bishops, priests, and

deacons.! But it is worth adding here that such an acknowledguent

would not prejudge the issue of whether the orders of such a

church are valid from the catholic point of view., The validity

of orders is a canonical qucestion: that is, it is essentially a

question within a particular church that can be defined as = .

church in canconical-juridical terms."15
A different sequence of argument based on the same prenises

reasons that "where one church recognises the churohness of

another body, it would seem that it necessarily recognises thereby,

at least toc some extent, the authenticity of its eucharistic

celebratlons."16 Fr. Godfrey Diekmann, 0.S.B., believes that

when Protestants intend to do what Christ did at the Last Supper

"Christ truly gives them the identical grace of the Fucharist

- that we Catholiecs rcceive in our celebration and recention of the

17

From the authenticity of a church and its Eucharist the

authenticity of its ministry can be concluded, for ministry is

of .the esse of the Church. Either sequence of argument states
that where the Church is there the Church's ministry rust somehow
be also., Interestingly enough, one of the first things that the
Archbishops of England said in rcsponse to the Bull Apostolicae
Curae of Pope Leo XIII was that the condemnation of Anglican orders
"gimed at overthrowing cur whole position as a Churoh."l8 Fr.
Nicholas Lash, referring to the authenticity which must be g;anted

to the Bucharist and ministry of any church which is recogniged to
be a church states that "the recognition of other christians as
christians (a reccgnition of their truly christian faith and
witness) demands sacramcental expression. (I prefer not to speak,
at any point, of an 'cxisting invisible unity'!, because faith and
witness are visible realities, even when they have not yet found
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Several agenda items are suggesied for the subcommittees of

sacramental and structural expression.)"

this Commission by the matcrial just sumerized, Does the position
taken t7 the Second Vatican Council not require a more fully
explicated ecclesiology than has yet‘been produced by the Roman
Catholic Church? There are those within that Church who think
so and who maintain that the consistehcy of the Council - if it
be consistent - requires new theological elaborations from within
its own ranks and in dialogue with other churches. Questions about
the nature of the "validity" of orders are also raised. There is
a growing acceptance in many theological circles of the view that
“valldlty" is a canonical matter and refers to the "aptness of =
sacramental sign" rather than to the efficacy of a sacramc nt.20
Can acgrcement be reached on that issue? If so, a whole
ecclesiology will be involved.

Of special interest to Anglicans is the consistency or '
inconsistency of Vaticzan II in its statement that communicatio

in sacris"is not merely possible but recommended" with the
2l pr, Dickmenn feels that the Decree on
Ecumenism is inconsistent in this regard.22 Pr. Hamer asserts

Eastern Churches.

thet there ore only canonical differences between the Roman
Catholic and Orthodox Churches; they are not separated as

”the result of a clash at the level of fa1th."23 He speaks of a
"soeramental identity" between the two churches, but how could
there be on Fr. Hamer's own grounds? There is an obvious dogmatic
differcnce between the two: the Orthodox do not accept the

Romen Catholic Church's dogmas of the Infallibility of the Pope,
the Immaculate Conception or Assumption of the Virgin MNary. If
the conéept of the "nierarchy of truths" enables the two churches
in question to eucharistize together, then the identity of the
Buchorist with the jurisdictional structure‘of the Roman Catholic
Church, to which Fr, Hamer appealed to prohibit intercommunion
with other churches, has been modified to allow it with the

. Orthodox. VWhere is the conéistency here? The Orthodox conceive
the cssential unity of the Church to reside in the sacraments,

not papal jurisdiction, and they believe their differences from
the Roman Catholic Church to be essenthl ones in eccle51ology.24
What are the consequences of that fact? Authorization granted
by thé Roman Catholic bishops of the Fiji and Gilbert Islands
(in accordance with the Director Part I, paragraph 55,
published by the Secretariat for Promoting Christian Unity) for
Anglicans to receive the Eucharist in the Roman Church where
Anglican priests are nod mvailgple is an entirely consistent

' move.2 o

Then Roman Catholic theologians nave advocated (as, for
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example, in the instances we have examined) a reappraisal of the
authenticity of the Bucharist and ninistry outside the Roman
Catholic Church, and when they have asked for a renewed ecclesiol vy,
they have done so in an attempt to harmonize various statements
of Vatican II among themselves and to harmonize those statements
with the theology of their church. In a2ddition they have seen
the Church in = context wider than its canonical definition. The
latter is most important. A _ | _
wlwff“i Quoting Schillebeeckx's remark that "the church is mankind
..+ linsofar as it willingly places itself under Christ's influence..."
and Karl Rahner's statement that "mankind in its entirety is the
People of God, and,.. membership of this People is a constitutive
element of our concrete humanity," Martin Redfern agrees with
Schillebeeckx that "'thanks...to Christ's historical coming there
is in living humanity a kind of built-in compass pointing to the
church... This pointing to the church, or mankind's need of her in
the concrete, and, on the other hand, her going out to mankind, are
both visible forms of the one operative salvation which our Lord
is in the Spirit of God! The direct revelance of this for our
particular problem of intercommunion is not far to seek, In this
persrective of our essential Christian mission being to make present
and build up that communio of all mankind to which mankind itsclf is
tending, and to realise our own fundamentally social humanity in
the explicit profession of our common incorporation into the
, prototype wan, the second Adam, the pattern of human divisions
| radically alters: the distinction between catholic and non-
catholic remains, of course, but it appears less (and lcss
important) than the differcnce between 'explicit! and 'implicitt
(ortanonymous!') Christicnity - and both distinctions fall into
comparative insignificance before the fundamental distinction
between those who work to build up the unity of mankind in Christ,
and those who work to divide and alienate mankind."26
Seeing Christiam'4 inability to eucharistize together as
"an outright denial of Christ ~nd of God's smaving plan for the unity
of wmenkind... is a strong theological argument which actively
urges intercommunion.”?7 Then looked at in the total human context -
which is the true Christian context - many diffeorences among
Christians are not ns big as they appear in more limited,
historically inhcrited denominational contexts. That conclusion
~would 2lso follow from the opening remarks of this paper which
analysed the meaning of the Eucharist in terms of body, word,
and community - themes as universal as mankind and in which 21l
monkind participates. Time is of the essence, for the inability
of Christians to eucharistize together bears the welght of all
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mankinds Christians are involved in something bigger than
denominational feuds when they exclude each other from the =?;
Eucharist, - _

The setting in which such a theological problem as
intercommunion is seen accounts, to a large extent, for the
different conclusions drawn by the theologians we have examined,

I do not think the importance of a context adequate to the human
condition can be overemphasized in ecumenical discussions, bui
certainly important areas of investigation and concern have been
brought forward from sources other than those which we have so for
noticed, '

With rcspect to the Church, theology has shown the need for
using many images and =nalogies in our thought. The Church as
"The People of God" néeds to be completed, for example, by the
notion of the Church as the "Body of Christ" to show what is new
in it. It was once fashionable to distinguish the Church from the
sacramcnts because the Church was their source; - now, precisely
because the Church is their source, the importance is scen of
<8 As itself
a sacramental sign, the Church is grace visible in the world, the

considering the Church "as the primnry sacrament."

earthly visibility of the high-priesthood Christ now exercises
in heaven.29 The Church is temporal and cxpectant in its core,
manifesting a never-to~be—-lost eschatological dimension. Its

primafy purpose in the world is to enable mankind to achieve
its divine destiny.

A1l the sacraments may be seen as "basic acts of the self-
rcalization of the Church," but the Eucharist is the suprene

30

thet recason the FEucherist may be sceen as the source and setting of

31

actuation of the Church as the  community of salvation, . For

all other sncraments. Because of the common understanding
of the sacraments held by the Anglican and Roman Catholic Churches,
it was a natural thing for the official Consultation between the
Episcopal and Roman Catholic Churches in the U.S.A. (hereafter
abbrevicted "ARC") to take the "Church as a Eucharistic Community"
as a continuing dimension of its first theme, It was a consensus
we found we could begin with, and it is one which I hope the
International Commission can commend to its subcommittees also,
Dimcnsions of the Church which are apt to be most problematic
for Anglican-Roman relations are those of authority and ministry.
"Authority" is being treated as a special topic at this neeting,
so I will say nothing more about it here. "Ministry," the
third topic assigned to this paper, will be discussed later.
Let us now turn our attention to aspects of the Eucharist
we have not yet considered.
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If the Church is a eucharistic community, upon entering the
Church through baptism one is incorporated into on-going
euchnristic activity. (That statement assumes, of course, that
the essential nature of the Eucharist cannot simplistically be
reduced to services which begin and end in church buildings!)

If the identity of the Church and Eucharist is taken seriously,
and if the Bucharist is the gource of all the sacraments, baptism
must be considered the first act of eucharistic participation.
Every Christian act is some degree of such participation. 1In

the early Church,‘?br exanple, in Ambrose, Justin, and Hippolytus,
the Euchorist was seen as the conmpletion of baptism.3 Among
contemporary theclogians, Fr. Schillebceckx has written that any
valid boptism gives "an inner orientation to the Catholic sacrament
of the Eucharist. Furthernmore, valid baptism is implicity a
'Bucharist of desire'."33 Historical practice and theological
consistency seem tosupport the contention that the Eucharist
cannot be saved for the final sign of unity. It is such a2 sign
but, in a most literal and univocal sense, it is too pervasive
and essential to be isolated from any Christian reality.

We are made one in baptism by entering the one body of Christ,
end it is that body, which in the mode of on-going expansion, is
present in the Bucharist. There is a literal sense in which we
already eucharistize together in baptism, but we do so in a manner
which requires ever-growing cosuic inclugion. Such inclusion is
the work of the Holy Eucharist: through eucharistic activity
the whole universe is to be consecrated to God in Christ. Once
again we can be helped to understand our religon through an
undecrstanding of our daily lives.34
the bodies which locate us in the world, we "take them up" in our
creative activities and extend the pattern of spatial and

As we nmost immediately live

tenporal organization which originates in them to the world through
the nanner in which we meet and engage other people and objects

in the world. As we most immedintely live our bodies, we develop
sdyles of living which we cannot help but comnunicate and try to
extend in the world through our bodily activities in the world.
Before we can cxtend the style of our bodily living to the world

in our daily lives, however, we must first be our bodies through
birth.

Such insights can help us understand the relationship of
baptism to the Holy Eucharist and the sense in which the
eucharistic body perfects the nmystical body, the Church. (We
know that the Church was first called the "mystical body" when
it was participating in the holy nysterics, the Eucharist.)

The Christian life consists in extending to the world the structure
of the body of Christ into which we are born in baptism. dJust as
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we must be our bodies before we can extend their style of
living into the world, so we nust bz Christ's body before we
can extend his style of living into the world. We enter (are
born into) Christ's body through baptism; we extend (or
universalige) Christ's body through our eucharistic activity,
We can thus understand Why baptism is a prerequisite for the
Holy Eucharist and the sense in which baptism requires the
Eucharist for its own completion." Even in our '"natural" lives,
responsible, creatlve 11v1ng in the world is the means of our
perfection; our birth along is not our end,

Even though baptlsm 1s 1ncorporatlon into a eucharistic
community (and even though there must be a relationship of
&1l mankind to the Eucharist as there is a relationship of all
mankind to the Ghurch)? in its explicit celebration, the
Bucharist manifestcas well as causes unity. From the time of
‘Israel on, cultic worship 51gn1f1ed as well as caused communal
oneness.35 ‘

When Christians answer Christ's call to "do this in
remembrance of me," they must manifest a unity of faith specific
enough to proclaim to the world and to each other that they
assemble in response to God'fs call; they must specifically
admit that Christ is their Truth. On the cross, Jesus was the
New Isrnel, the people Israel: being called to Christ, Christians
are called to a community which precedes them. That, too, must
be shown in their profession of faith. Christians receive
both grace and community as gifts before they are themselves able
to participate in graceful communal growth.

. The problem which arises between Anglic.ps and Romans (as
- well as among Christians generally) is not whether there must be
unity before eucharistic participation, but how much unity there

must be. Can it be said that Anglicans and Roman Catholics
believe in "different creeds"? I believe not, but some
unequivocal consensus must be reached on this point. That
consensus should not be difficult in view of such statements

as the following, made by the House of Bishops of the Episcopal
Churchs

A expressed in the Lambeth Quadrilateral, we hold
the Nicene Creed,; as part of the essentlal core
of the contlnuous, historic tradition of the Church
and therefore an element in the life of any united
Church. The Apostles! Creed is likewise held to be
the minimal baptismal confession. Thus our Church
is irrevocably committed to the historic Creeds
- and regards the Nicene Creed as it was affirmed
at the Council of Chalcedon in 451 A.D., asz@n
indispensable norm for the Christian faith.

There are people whb interpret point a in Cardinal Bea's letter
to the Archbishop of Canterbury of Junme 10, 1968, as hesitancy
on the part of the Roman Catholic Church to acknowledge, at the
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moment, the oneness of the faith of the two churches as
described in paragraph 7 of the Malta Report,

T should think there would be no difficulty in establishing
the "institutional” identity of faith between our two churshes
as described in the Malta Report, but a whole nest of important
topics for relations between our churches is uncovered if one
asks what the nature of faith itself is. Is it assent? Is it
commitment? What is the relationship between the two? Here the
nature of revelation hecomes pi#otal. Such Roman Catholic
theologians as Gabriel Moran stress that although propositions
are necessary to revelation, revelation is egsentially an
interpersonal activity - not.propositional statements. By
stressing the experiential, personal, and communal aspects of
revelation, showing that the person to whom revelation is made
himself becomes a part of the revelatory process, Moran stresses
the temporal and eschatological aspedts of revelation. He '
states that he has "no intention of denying the necessity and
importance of the conceptual," but he notes that "attaining the
truth of revelation for the apostles depended first of all not
upon the correct joining of concepts, but upor the fundamental

option for Truth, that is, the God of Truth.37

If faith and revelation are discussed in the radically
personal and experiential terms used by Moran, the sacraments
themselves are seen to be revelation. They are the
"intersubjective experience of the Christién community in God:
God giving himself in Christ to man in community..."38 A
Christian's sacramental life is intimate participation in on-
going revelation. Such revelation moves towards a goal; 1t does
not enshrine final propositional Truth. As we have indicated,
there must be an unequivocal choice of Jesus Christ through
baptism before it is possible for Christians ritually to
eucharistize together, but understanding reielatibn and faith
in the terms in which they have just beenlpresented to us, why
should not, because of the eschatological and temporal nature of
revelation, the faith which is ascribed to in baptism be the
sufficient faith to a2dmit a2 Christian to the Eucharist?

Entrance into the Christian community is entrance into an
on-going comnunal revelation mediated through the sacraments.
Both the sacraments and revelation are means of growth and

must be shared as widely as consistency with the finality and
nature of Christ admit, But even Jesus, it must be remembered,
ascended to a glory which lay ahead of him.. In any ultimate
analysis - and considered from God's point of view - which

is worse, an actual sinner who in "a state of orthodoxy" receives
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the Holy Eucharist, or a Christian who, in a state of grace,
receives the Holy Eucharist without canonical authorization?
Canonical and denominational issues must be jolted into their
true Christian perspective, the perspective they have in the
eyes of God, The issue is squarely before us as official
representatives of our churches, for, at least in the U.S.A.,
canonically unauthorized intercommunion is constantly going on
between members of our two churches. We can overlook the
existential signs of our time only to our harm.

If the essentially participatory and temporal nature of
revelation is‘seen,_and if the sacraments themselves are the
means of such revélation, then the necessity of intercommunion -
or better, communicatio in sacris - as soon as possible is

necessary in the name of the very Truth we proclaim.

Before departing too far from the remarks which grew out
of the inner relation existing between baptism and the Eucharist,
it should be added that, although it seems to me that the
baﬁtismal faith should essentially admit a believer to the
Eucharist, other criteria must also be allowed. Where é
specific eucharistic celebration is going to be shared, explicit
agreement about'the sacramental nature of the Eucharist and the

‘real presence of Christ in it should also be required. (We

shall again postpone consideratiors of the ministry.) On such
matters as the structure of the Eucharist, the inclusion of the
words of institution, the epiclesis,'the elements, etc. where
are no special difficulties between our two churches; indeed,
consensus on such matters is today larger than the Anglican and
Roman Communions.

Specific problems pertaining to the Bucharist remain in
some people's minds bhecause our churches are historical and

have their identity from the past as well as towards the future.

The sacrificial nature of the Eucharist is one such problem,
but in the light of contemporary research into the nature of
sacrifice, I commend to this body and to its subcommittees the
statement made after the fourth meeting of ARC:

We have made a careful study of the Documents-of the
Second Vatican Council, tha Lambeth Conference Report of
1958 and the 1949 Statement of Faith and Order of the
Protestant Episcopal Church in the USA and other statements

| of the contemporary position of both our Churches...What-

t ever doetrinal disagreements may remain between our Churches,
' the understanding of the sacrificial nature of the Eucharis®
© is not among them."

The nature of the Eucharist determines its use. The
systematic and expericntial analysis to which we have so far

referred, as well as explicit statements from Vatican II, have
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shown the propriety of using the Eucharist as a source as well
as a sign of unity. Help for that point of view is also found
in contemporary biblical studies. One reason already mentioned
for using the Eucharlst as a2 means to unity is the Eucharlst S

eschatologlcal nature; the Eucharist is itself anticipatory of
somethlng beyond itself, Not only is it not wrong for man to
anticipate the future, the mucharlst itself is such anticipation.
The Eucharist forces us into such anticipation. New Testament
research too, is being led to émphasize the eschatological
significance of the Eucharist: the stressing of the passover
setting of the Last Supper in the synoptic Gospels points up
the eschatological nature of that meal, for the passover was the
most messianic of the Jewish fe 39 A messianic connotation
is also seen in St, Paul's use'of "the body of Christ" as the
means by which those who are near are to be made one with those
who are far off (Ephes. 2:13 and 3:6). The messianic and
eschatological (Exodus) theme in the eucharistic commentary of
John 6 has also been called to attention .

Begides the eschatological dimension, the atonlng dimension
of the Euonarlst is being re-emphasized in New Testament study.

As blood was the basis fcr restoring, on the Day of Atonement,
the covenant community after the people's transgressions
(Levit. 16:15), the association of blood and covenant in the
eucharistic accounts of Luke, Paul, Matthew, and Mark intends a
bringing together of people. The Bucharist makes present the
"blood of propritiation™ by means of which the communal unity
of God's people is achieved. Edward Kilmartin finds vicarious
expiation instead of the ritual sacrifical theme emphasized in
the "bread—saying of Paul/Iuke_and in the cup-saying of Mark/
Matthew," in a typology relating Jesus to the Suffering Servant
of Isaiah 53.%1 If the Bucharist makes present the instrumental
work of Christ's cleansing blood and is the primary means of
anticipating the messianic future, its role in the Christian
community cannot possibly be restricted to that of a sign of
unity which has already been achieved.

With respect to the ministry our two churches do not begin
discussien in a vacuum. MNuch has gone before. What we most
need to do at the present time is not betray the authenticity of
our own existence éhd deny the oreative presence of the Holy
Spirit by trying to relive the past. |

ARC tried to avoid hardened attitudes and the mind set of
0ld controversies by looking at the ministry within the setting

| of the eucharistic community as a whole. ©Seeing the ministry
| 1ocated in the community of faith is becoming the rule today,
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and as a result of that approach, apostolic succession is
increasingly being described in terms applying to the Church as
a community instead of in terms of a mechanical laying on of
hands going back from individual to individual in history. Hans
Kiing's two books Structures of the Church and The Church, are
good illustrations of such an approach.

The press release given at the conclusion of ARC's third

meeting noted that "Episcopalians believe in the sacramental
nature of Holy Orders." The statement went on to say that "both
Churches believe that men are set apart for the ministry of
deacon, priest, and bishop by an act of God in the Church through
prayer and the laying on of hands by the Bishop. It was agreed
that ordination gives man grace and authority for a life-long
ministry." At that same meeting, after an examination of the
Preface to the Ordinal of the Book of Common Prayer and the
differentiation betwesn priest and minister in the rubrics of
the Order for Holy Communion in the same book, it was agreed that
there is the proper intention to ordain priests, in the accepted
Roman Catholic sense of that term, in the Episcopal Church.

The relation of the winisterial to the royal (universal or
common) priesthood, or of the ordained ministry to the community

of faith, is a most important consideration. As is well known,
pressure has been increased from a number of sources in recent
years to reopen the issue of Anglican orders. The work of

John Jay Hughes*? and William H. ven de Pol immediately come to
mind as members of the Roman Catholic Church who urge such
reconsideration. - Fr. van de Pol thinks that the obstacle to
unity caused by Apostolicae Curae should "be put out of the way
w43 He contends that the condemnation of

as soon as possible,
Anglican orders "is not an infallible proclamation of a dognma,
but a disciplinary regulation or ordinance which of itself is
not infallibvle,"**  The absolutism of the wording of the Bull
of condemnation is regarded by him as only "an example of a
fixed curial style."

Because of the historical background of our two churches
‘and the "special place" Anglicans hold among the churches in
the West according to the Decree on Ecumenism, the issue of
ministerial orders can be thought of as a special issue
' betweeﬁ inglicans and Roman Catholics. Even if it were taken
in that narrow context, the issue should be re-evaluated
dialogically. _ o i

An alternate procedure would be to consider the broader
theobgical issues concerning the role and nature of the ordained
ministry within the primacy of the community of faith. ARC's
fifth meeting made the following statement as part of its press
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release:

I After studying official documentation and theological
papers on the necessity and role of the ordained priesthood
and the relationship of this ministry to the common priest-
| hoed and role of the laity in the church, it was agreed
that there is no basic difference of understanding on these
topics and that whatever minor differences of understanding
exist they do not in themselves constitute the barrier to
. the two churches celebrating and receiving communion
together.
The International Commission should do whatever is necessary to
consolidate and justify in its own eyes the conclusion reazched
by ARC. In the end, of course, such a consensus must be
voiced at the highest levels of authority in our two churches.
As with all of the topics assigned to this paper, in
matters pertaining to ministerial orders, we find ourselves
in the midst of developing fheologioal trends and changing
theological currents. The healthiest sign of life and the
best promise for unity between our two churches would be found
if our churches could grow together through a commonly
developed (or, better, commonly developing) theology of the
ministry as that ministry is viewed in its relationship to the
"babtismal ministry." Fr. van Beeck sees "the Sacrament of
Order....[to be] an intensification and specification of the
Sacrament of Baptism.“45 Pr. Bernard Cooke, S.J., represents
the views of a number of Roman Catholic, as well as non-Roman,
theologians when he writes that we must not think of the "power
of Orders" as a "semi-magical power." He allows that a new
"potential for action in the order of grace' may be imparted
2t ordination, but he goes on to state that "at the present
stage of theological investigation it is far from clear that
is the case. It seems that we must examine whether the tpower!
connected with the Sacrament of Orders is not rather the kind
of power that is peculiar to man's life in society, the kind of
power that is connected with office and jurisdiction and

w46

authority. The sceravental nature of the ordained ministry

needs further examination according to Fr, Cooke; in the
course of that examination the communal source and the communal
end of all the sacraments must be given their due recognition,
s theme which Fr. van Beeck also stresses. Because of the
oneness of the community formed by baptism, the "continuum" of
"the ministerial priesthood of Catholic tradition and the
ministry of authentic Protestant tradition" must be further:
ipvestigated.47 Such problems are wider than Anglican-Roman
relations as maﬁy pebple would conceive them, but they afford
essential grounds out of which Anglican and Roman Catholic
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consensus could emerge.

T will giladly leave the decision to the wisdom of this
Commission as to whether problems of ministerial order should
be considered in the narrower or wide context. My only hope
would pe that we commend which.ever course seems most likely to
hasten our ability to practice responsible intercommunion and
wltimately to achieve communicatiuv in sacris. Our primary goal
is not a fixed state betwezn two institutional churches but a
personal liberation from the andage of the past which will enable
us to grow together in the eucharistic consecration of the
universe. Our present goal is to be able better to begin to
grow together in what 1is promised to be a never-ending

eucharistic life. If we can understand that we are only working
together now on a beginning, perhaps we will not be put off by
the "accomplishments" of the past.

" In the Constitution on the Church of the Second Vatican
Council the three-fold offices of Christ as Prophet, Priest, and
King structured the discussion of both the ordained ministry
(especially the description of the episcopate) and the laity.

The report on "The Renewal of the Church in Ministry" of the
Lambeth Conference of 1968 employs the same three-fold structure
in its discussion of the priesthood. It is noteworthy that the
schema is in current use in both churches; an obvious common
point for dialogue is thus provided. The existence of this
common method of analysis in Vatican II and Lambeth, 1968, should
be called to the attention of this Commission, but the themes
concerned when Prophet, Priest, and King are transiated into
creed, cult, and code or "teaching, sanctifying, and governing"
indicates that the schema is more apt to »ffer a summary of
problems than to point the way to a solution of them.48

There is need to do little more than list other problems
concerning the ministry which are obvious agenda items for
Anglican-Roman Catholic discussions.

I. There are problems concerning the relation of the various
orders of the ordained ministry among themselves. These
problems are especially acute where the relations of bishops to
priests (presbyters) are considered. How does the-episcopal
order differ from the presbyteral order? Is episcopal ability
to ordain a matter of sacramental character or of jurisdiction?
A consistent theological cxplication adequate to the facts of
history has yet to be produced. |

Among the problems included in this flrst category we may
also ask whether a prcsbyter in any sense "derives his share in
ministry from the blsl'lop."ﬂ’9 Bishops and priests share in the
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priesthood of Christ; that being the case, is it not wrong to
insinuate that bishops delegate their priesthood to presbyters?
Christ's sending of the "70" indicates that ministry originates
immédiately in him; it was not givenAto the apostles in a
manner which enabled them to share what was exclusively theirs

with others.2°

Other questions also arise about the relation
of orders of ﬁinistry to Christ: do,vfar example, bishops
(and the Pope) serve as vicars of Christ or as "representatives"
of Christ in a different'manner?' |

ITI There is the question of the pépal office itself,
Because this issue briﬁgs up the problem bf authority, we will
not treat it in detail. The one gquestion we will ask about the
papal office in this paper doncerﬂs the manner in which that
office signifies the unity of the Church. The question I
propose can arise out of the English translation of the
Constitution on the Church as it is contained in The Documents
of Vatican IT, edited by Walter M, Abbot, S.J. In that
translation we read that the Pope, as Peter's successor, "is

the perpetual and visible source and foundation of the unity

of the bishops and of the multitude of the faithful. The
individual bishop, however, is the visible principle and
foundation of unity of his particulé;wbhurch..."Sl The official
Latin text of the Constitution uses the phrase, visible
principium et fundamentum, of both Pope and bishops. In the
English translation, the one word principium is translated as

"source" when referring to the Pope but as "principle" when

referring to bishops.

In traditional Thomistic terminology the terms "principle"
and "source" are generally considered synonyms: a principle
may be defined as any source or beginning, in contradistinetion
to a cause which is sadd to be a certain kind of beginning, i.e.,
one which contributes something positive to another thereby
making that other an "effect." The theological concern in
this instance, of course, is whether or not a causal role or

only an expressive role is atributed to the Pope in relation
to the Church's unity. There is enough latitude for either
interpretation in the Constitution itself; it is well-knovm
which interpretation would be consistent with the present - -

posture of the Anglican and Orthodox churches,
KO OK K ¥ -

T do not wish to make an already long pépe: longer, but the
warm experience I have had in the official consultations '
between our two churches in the U.S.A. and some of the
disappointments I have shared With‘Romén'brethren in those
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consultations promps me to close with a few additionﬂl remarks,

It will be noted that I have quoted almost exclusively
from Pomen Catholic sources in this paper; the selection of
references and quotations was purposeful. It illustrates again
what 1s now a commonplace - and what has been our constant
experience in ARC - that theological communities no longer
follow denominational lines., Now-a-days a person's theological
problems can usually be stated in the words of someone from
another denomination. We live in a day of philosophical and
theological pluralism. It is suggested by Karl Rahner that
such pluralism is irreduciblé; it is based upon the perspectival
nature of man and cannot be made to go away by better teamwork
between theolog:';.ans.52

To be sure canonical clarity can still be found in churches,
but such clerity is abstract, lacking the concretness of man
himself. As a result, where canonical clarity is achieved,
it is frequently achieved at the expense of the human condition,
at the expense of the full condition of the Church in this
world., That is what leads some to see the institutional church
as unreal in spite of its presence; the absolute claims
canonically made by the institutional church may cause the
Church itself to lose its credibility. Under such conditions,
the turmoil which the Church is presently experiencing in the
world should not be surprising.

Time and again time appears to be crucial to the issues we
are discmssing. What we should do now is our problem. Every
fully human problem has a temporal dimension, as does every
truly human word, Gerhard Ebeling, the Lutheran theologian, has
emphasized that there are right and wrong times to use every
word which is humanly significant.

Gabriel Moran admits that the Jews were not good scientific

“historians, but taking the temporal nature of man seriously was

their unique contribution to our understanding of history.

That insight of the Jews enabled time to be the means of God's
revelation to man, not the enemy God's revelation had to
overcome. Thus it can be said (as, for example, in the Theology
of Hope) that the Incarnation is not an eternal "moment" in tine
but the eternal living time. Johannes Metz asserts that God
himself appears in history; "transcendance itself has become an
event."53 Theologians not identified with the Theology of Hope
make esseﬁtially the same point. Karl Rahner states that "the
Logos did not merely become (statieally) man in Christ; he
assumed a human history.”54 He writes that God "who is
unchangeable in himseclf can himself become subject to change
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in something ElSEnHSB

Christian truth is a saving truth snd so involves the
whole man, that is, man in his temporal situation. The Christian
revel~tion cannot adequately be conceivsd in terms of an
atemporal truth immutably existing through time; on such a view
no time is right, only the truth is right - and it is eternal.
A more adequate view of the Incarnation sees revelation as
tendential and directional. God lives time in Christ; he
does not flash timeless messages to us at times. The temporal
nature of man and of God's revelation to man in Jesus Christ
does not allow the type of separation between thcory and
practice which surreptitiously creeps into much theological
thought. A new relationship between theory and practice must
be worked out "if theological thought is not to be left at a
pre-critical stage," according to Metz. He continues, "properly
speaking, the so-called fundamental hermaneutic problem of
theology is not the problem of how systematic theology stands
in relation to historical theology, how dogma stands in relation
to history, but what is the relation between theory and practice,
between understanding the faith and social practice."56 Certianly
"social practice" can be intcrpreted in a wide enough sense to
include intercommunion!

Kerl Rahner, too, sees unity as something which is achieved
through practice rather than as something upon which practice
must wait. The verification of credal oneness 1s itself a
temporal process according to him; it is not an atemporal
ijudgment. He suggests that the pluralistic theologies presently
existing in the Church are now commonly seen to "occupy a
different place of importance in the credal outlo@k" of
individual churches. "In other words, they now are put at a
greater distance from credal profession in every Church, and are
viewed in a larger context which leaves room for the legitimate
coexistence of many theologies."B7 Such considerations make it
legitimate to suggest that "if we wish to achieve credal oneness
and to verify it, then we must utter this profession together,
concretely celebrate the death of the Lord together, execute
the sacraments togethcr, and engage in joint activity in the
" world, Through these activites, the oneness and sameness of our
credal profession will become real, whatever pluralisu may
exist in theology.“58 S

Pr. Rahner mentions the "larger context" within which
theological differences are seen today. The importance of
context, the note on which this péper began, is the‘note on
which it will end. At o discussion of intercommunion at the
Pourth Assembly of the World Gguncil of Churches in Uppsala,
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one speaker called present pressure for responsible intercommunion
between churches "antitheological." A second speaker quickly
denied that to be the case, and it is with him that I hope we

can agree. I do not believe that the pressure for intercommunion
presently building up in almost all the churches of the Western
World is a re-cmergence of the "old liberalism" saying that
theology is unimportant. The phenomenon now appearing in the
churches is a result of a. new, more basic and inclusive type of
theologizing - a theologizing which understands itself to be
coextensive with the human condition and the totality of man's
world. We are witnessing a change in theological contexts, not

a revolt against theoiogy. The only revolt is against the old
"pogitivistic" way of doing theology.

When the first thing about the Eucharist is seen bo be i1ts
conseguences for mankind as & whole and the human condition as
such, a different set of priorities is established than when
eucharistic consequences for all mankind are thought to be
subsequent to other more immediate and restricted consequences.
In a sense it depends on how available to the werld Christians
think the '"man for others" is.
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