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Introduction


The earliest testimony we have of preaching at the Eucharist is from the Acts of the Apostles, and the account reports considerable excitement.  "On the first day of the week when we gathered to break bread, Paul spoke to them because he was going to leave on the next day, and he kept on speaking until midnight.  There were many lamps in the upstairs room where we were gathered, and a young man named Eutychus who was sitting on the window sill was sinking into a deep sleep as Paul talked on and on.  Once overcome by sleep, he fell down from the third story and when he was picked up, he was dead."  The rest is known.  Paul brings him back to life, and then we read, "Then he returned upstairs, broke the bread, and ate; after a long conversation that lasted until daybreak, he departed."  (Acts 20: 7-12)  There are lessons about preaching in this— for example, going on and on can kill a man— but I cite it not for that reason but more as a primitive account of the same topic I am addressing in this study; namely, that the celebration of the community's Eucharist is both preceded and followed by talk.  Here we will ask what kind of talk?  What kind of preaching?


Classic is the account of Justin Martyr at least a hundred years later, where he describes the practice of the community's Sunday Eucharist. Describing the first part, he says, "On the day called Sunday all who live in cities or in the country gather together in one place, and the memoirs of the Apostles or the writings of the prophets are read, as long as time permits.  Then when the reader has finished, the Ruler in a discourse instructs and exhorts to the imitation of these good things."
  Then he goes on to describe the celebration of the Eucharist.  So, once again:  Eucharist with preaching.  We are given only a small clue of the content of the preaching, though it is a suggestive one.  The preacher gives an exhortation to imitate the "beautiful things" read in the Apostles and prophets.  Certainly there is something here that all preaching must accomplish: the application of ancient texts to our own lives, an indication of how we might live today in conformity with the sacred texts that are read when the community assembles.


In the liturgical reforms stemming from Vatican II, we have been blessed with a new lectionary which over time exposes both the Sunday and weekday eucharistic assemblies to a wide range of scriptural texts.  And through all sorts of insistence and training, it seems that most of the bishops, priests, and deacons who preach at these Eucharists feel themselves responsible for exposing the meaning of the scriptural texts read.  This is certainly a gain and one of the fruits of the reform: more Scripture for the Catholic people and more preaching about Scripture.


Nonetheless, few preachers, it seems, have learned to make any sort of connection between the Scriptures on which they are preaching and the Eucharist which the community is about to celebrate.  Furthermore, concentrating preaching on the Scriptures is usually done to the loss of much preaching of doctrine, doctrine on the Eucharist or doctrine of any sort.  Indeed, some ways of preaching Scripture have just turned out to be exegetical lectures, a treatment of the sacred text that can raise all sorts of doubts and problems about doctrine for those without theological training, that is, for the majority of those to whom preaching is addressed.


What can be done to improve this situation?  That is, how can we preserve the gains of our more scripturally based preaching and at the same time make clearer the relation between the proclaimed Scriptures and the Eucharist to be celebrated, between the Scriptures and the doctrines of the Church?  I propose to offer suggestions by thinking through with you four basic areas.  First, I will offer a theological description of the foundations for preaching.  Second, I will try to describe a theological framework in which preaching can unfold.  Thirdly, I will speak about specific theological content in preaching and finally, style and tone.  In developing these I will be thinking about the Eucharist, the topic of this year's meeting.  But there are at least two ways of doing this.  The topic assigned to me, "Preaching and the Eucharist," suggests both preaching about the Eucharist and preaching during the Eucharist about other things.  I will speak about both of these.

1.  A Theological Description of the Foundations of Preaching


Even though Christian preaching relied on rabbinical and Hellenistic precedents, in its essence it is a new phenomenon in the ancient world.  Its newness corresponds to the newness of the Christian message.  In the same way that the Gospels are a new literary genre conformed to the need of professing faith by telling the story of Jesus, so Christian preaching becomes a new way of public speaking precisely because its message was altogether new: the incarnation of the Son of God, his death and his resurrection.


Christian preaching derives from the Lord himself, more precisely, from his resurrection.  "Go, therefore, and make disciples of all nations… teaching them to observe all that I have commanded you."  (Matt 28: 19-20)  Making disciples, teaching what comes from the Lord— this is the task of preaching.  Theologically this is important.  Preaching is not the initiative of the Church but of the risen Lord, who said in this same context, "And behold, I am with you always, until the end of the age."  In Mark's gospel we are told that this presence of the risen Lord confirms preaching:  "They went forth and preached everywhere, while the Lord worked with them and confirmed the word through accompanying signs." 

This commission to preach, which the apostles received from the Lord, parallels the Lord's own receiving of his mission from the Father:  The risen Lord says to his disciples, "As the Father has sent me, so I send you."  (John 20: 21)  This "as" and "so" express a huge mystery; indeed, nothing less than an echo of the trinitarian mystery in which the Son comes forth from the Father.  In that same way, from those same mysterious depths, the apostolic preacher comes forth from the risen Lord.  Thus, the pattern according to which the Lord preached must become the pattern of every Christian preacher.  Jesus expressed that pattern precisely: "My teaching is not my own but is from the one who sent me."  (John 7: 16)


Even so, there is a difference in kind between the preaching of Jesus and the preaching of the apostles.  Jesus, though bearing testimony to the Father, also bears testimony to himself.
  The apostles for their part bear testimony not to themselves but to Jesus.  He indeed becomes the principal content of their preaching.  Beginning with the preaching ascribed to Peter in the Acts of the Apostles, the texts of the Old Testament are referred to Jesus, to his death and resurrection.  This use of the scriptural text in reference to the Lord's paschal mystery becomes the basis of all preaching.  Explaining the text in this way becomes the preacher's task.  The exegetical methods and the apologetic scope of the sermons of Peter and Paul in the Acts are followed up and developed by the Fathers.  To understand why the Fathers preached the way they did, one must realize that they themselves saw what they were doing to be a continuation of the apostolic preaching.  What will develop in patristic preaching is all based on decisions made in the apostolic preaching.  Peter's sermon on Pentecost can summarize the method.  To explain the extraordinary things that had just happened, Peter begins by saying, "This is that which was spoken by the prophet Joel."  (Acts 2: 16)
 


That this kind of preaching begins on Pentecost is no accident.  If from one angle it can be said that Christian preaching derives from the risen Lord, from a different angle it can be said to be the fruit of Pentecost, the gift of the Spirit.  A solid theological principle to employ in seeking to discern what the Spirit is doing in the Church is to remember what Paul himself learned from the Spirit:  "No one can say, 'Jesus is Lord,' except by the Holy Spirit." (1 Cor 12: 3)  And further, "God sent the Spirit of his Son into our hearts, crying out, 'Abba, Father!'" (Gal 4: 6)  This defines the preacher's task: enabling the whole community and each individual believer to say with one's whole being, "Jesus is Lord," and to cry out "Abba, Father!" to God.  This is a task of infinite proportions and inexhaustible wealth.  To preach Christ is to preach "the mystery of God," to preach the one "in whom are hidden all the treasures of wisdom and knowledge." (Col 2: 2-3)  This infinite wealth begins to unfold in the Church in the patristic centuries. Preaching in our own times should be marked by continuity with this apostolic and patristic unfolding.

2.  A Theological Framework Within Which Preaching Unfolds


Good preaching must derive from an awareness of what wonderful mysteries are taking place in the celebration of the liturgy.  These wonders begin with the proclamation of the Word.  The Word of God recalls the wonderful deeds of God in the history of salvation.  But this is not a question of mere memory.  Whenever it is proclaimed, the Word of God becomes a new communication of salvation for those who hear it.  The event proclaimed becomes the event of the listening assembly, and ultimately all the events of Scripture are reducible to one event which encompasses them all; namely, Christ in the hour of his Paschal Mystery.  The moment of listening to the Word— the Word which proclaims ultimately the Lord's death and resurrection— becomes in the very hearing an event of salvation, nothing less than the same event which the words proclaim. 


But that is not all, for in some mysterious sense the eucharistic liturgy echoes the pattern of the Word becoming flesh in the mystery of the Incarnation.  The scriptural words proclaimed in the liturgy become sacrament; that is, the ritual actions and words performed around the community's gifts of bread and wine proclaim in their own way at an even deeper level the one and only event of salvation: the Lord's death and resurrection.  And they proclaim that event as the very event of the community's celebration.
  The bread and cup are a "communion," as St. Paul says, in the body of Christ, in the blood of Christ.  (1 Cor 10: 16)  That is, the bread and cup put the celebrating community into participatory relation with the event of salvation history, an hour which does not pass away.


Preaching during the Eucharist must speak of these things.  The preacher must be capable of explaining them, proclaiming them, lifting the community's minds and hearts up toward them.  The Scriptures must be expounded in this way, and not left at the level of an exegetical exercise which explains the text only in its original historical context.  All the texts must be brought to the event that encompasses them: the Lord's death and resurrection.  That through the Eucharist about to be celebrated we have communion in the very same death and resurrection— this too must be proclaimed and explained.


The practice of biblical typology as developed by the Fathers is what enabled such a claim about the liturgy to emerge.  No one can preach in this way without understanding the logic of that development.  I think that logic is still valid today, and indeed necessary, but considerably under-employed.  Let me try to outline its main features.


Typology, as a biblical hermeneutic, is concerned with the ontological relationship of participation between the principle event of salvation history— the death and resurrection of Christ— and the prior announcements of that event. Ancient events are found to be speaking in their deepest sense of the Paschal Mystery.  They already participate in it; they are part of the one and only story, the hour of Christ.  So this is not a placing of the New Testament in priority over the Old, so much as a hermeneutical requirement that one be continually referred to the other.  It is from this dynamic relationship that the mystery of the text emerges.   These relationships are the subject of patristic preaching.  In order to express them a technical vocabulary emerged, drawn from the New Testament itself.  In the Latin tradition it is words like the following which express this dynamic between preceding announcements and definitive event:  mysterium, sacramentum, imago, similitudo, species, umbra, typus, figura.
 One of the most influential New Testament guides was in Paul's summary of the exodus events, where he concludes, "These things happened as types for us."  (1 Cor 10: 6; cf. 1 Cor 10: 11)  (In Greek, tupos, in Latin exemplum.)  Also influential from the letter to the Hebrews was the phrase, "The law has only a shadow of the good things to come."  (Heb 10: 1; see also Col 2: 17)
  


What is significant for our purposes here is that this exegetical terminology was taken over and applied also to the liturgy.  In the same way that there was something hidden in the biblical text (called, for example, the mystery of the text), so too there was something hidden in the liturgy, in the bread and the wine and the actions around them.  For the same reason, then, these too were called mysteries, or sacraments, or figures.  Something very profound is expressed in this transfer of terminology.  It is not simply a question of seeing that interpretive tools in one field will also work in another.  Rather, some deep relation is intuited between the biblical events attested to in Scripture and the signs and actions of the liturgy.  A theology is achieved in the biblical text as a whole when read with the eyes of Christian faith and in a typological key.  From this whole biblical world there emerge also symbols and ritual actions which correspond to the same theological understanding.  Every type— biblical or liturgical— points to Christ in his Paschal Mystery; and so every type— biblical or liturgical— precisely because it is a type, ontologically participates in the one event which encompasses them all.


The Fathers were keen to strike a balance between identity and difference in their talk about these things.  The mighty action of God in the concrete historical death of Christ is a unique reality which happened once and for all.
  But in virtue of the resurrection, what happened once in one place is made available in every time and place through figures, sacraments, types.  These correspond on the deepest ontological level to the central event; they are for that reason "communion" in that event. (Again, 1 Cor 10: 16)  We have thus a middle term between ourselves and the events of the Paschal Mystery.  We have a sacrament between ourselves and that.  A sacrament is a sacrament of:  a sacrament of the Paschal Mystery.  In preaching, explaining how events of the Old Testament are sacraments of Christ (or call them also figures, shadows, types) becomes the basis for explaining in preaching how bread and wine and the assembly that communes in these are also sacraments of Christ.


The way I am putting this is perhaps complicated, or at least somewhat dense.  But I am trying to offer here a theological understanding of preaching the Eucharist and not merely a how-to-preach workshop.  Nonetheless, once understood theologically, preaching these things is not as difficult as following the theological discussion as to why it works; for the sacraments or figures— biblical and liturgical— have their own power to work on the mind and heart.  It is enough for the preacher to put them into relief, to draw the mysterious connections with confidence, to proclaim the presence of the Lord in the types which announce or figure him.  Then the celebration takes care of the rest.  The Scriptures and the symbols have been set free to work in the interior of the believers' minds and hearts. 

3.  Specific Theological Content


From this general framework of preaching it is possible to pass on to a consideration of the specific theological content of preaching.  First of all, it is worth noting that what I have just described here— namely, the connecting of types, bringing every text toward Christ's Paschal Mystery, and doing the same with the symbols of the liturgy— is the original context in which sacramental theology was defined, refined, and practiced.  This is different from the way sacramental theology is done is a speculative school or in learned writing.  These latter are also necessary, but it cannot be what is conceived as needed when one speaks of preaching more doctrine.


Of course, sacramental theology is not the only kind of doctrine or teaching that needs to be the subject of preaching.  The Fathers very often had heresy in mind when they were preaching, and their pastoral concern urged them to articulate correct doctrine in opposition to this. The golden age of patristic preaching was between Nicea and Chalcedon precisely because doctrine was known to be important and comes into most of the sermons.  Again, this was not academic talk.  The Fathers used the Scriptures and the celebration of the sacraments as an occasion to develop this or that necessary emphasis to oppose clearly some false idea.


Our doctrinal situation and concerns cannot be reduced to those of the Fathers.  Our eucharistic theology is more developed than that of the patristic age.  So, if in part we rely on the Fathers for major clues, they are not sufficient.
  But they are splendid models of how to preach doctrine in the very exposition of scriptural texts and in the explanation of  the Scripture's relation to liturgical symbols.  The most important doctrines remain the same through the ages and need to be approached again and again in preaching; namely,  the divine and human natures of Christ and the mystery of the Trinity which Christ reveals in his Paschal Mystery.  I am not suggesting that preachers ought simply to stand up and talk more about these things.  Rather, I am claiming that these doctrines are the deepest sense of the Scriptures and that this deepest sense was discovered precisely when the Scriptures were proclaimed in the liturgical assembly and when the Scriptures became sacrament in the eucharistic rite.  The preacher who understands this dynamic will be in a position to expound the Scriptures and the liturgy in such a way that these doctrines sink more and more deeply into the consciousness of the worshipping assembly.


Let me offer examples of two different possible approaches to the more doctrinally aware kind of preaching that I am proposing here.  Both focus on the Eucharist, not because this is the only topic of preaching but simply because this is the topic of this year's convention.  The first approach could be described as explicitly applying the Scriptures of the day to the Eucharist about to be celebrated.  Every Gospel passage of the liturgy is a special and unique door of entry into the eucharistic mystery.  The preacher can bring the assembly to the Eucharist precisely in the terms provided by the Gospel text, and, of course, in terms of the other texts which are there as supports of the Gospel.  If we hear in the Gospel of a centurion who says to Jesus, "Lord, I am not worthy that you should come under my roof," (Matt 8:8) it is surely not too difficult to see that the Eucharist is a figure of this same encounter, a sacrament of it, a type of it, and that we can just as well say in the course of the coming celebration, "Lord, I am not worthy that you should come under my roof."


Peter Chrysologus was a master of this kind of preaching.  The banquet given for the Prodigal Son's return is the Eucharist about to be celebrated.
 Jesus dining in the house of a Pharisee is occasion for Chrysologus to pass from that scene (the Jewish people) to the Gentiles, whom Christ feeds with his "heavenly flesh."
  In explaining Jesus' words, "Don't worry about what you are to eat or drink (Matt 6: 31)," Chrysologus launches into a summary of the whole of salvation history conceived as the preparation of the food and drink of the eucharistic table spread for the Church every day.
  The woman who only wants to touch the hem of Christ's garment (Matt 9: 20) is an example of the reverence with which one ought to approach Christ in the Eucharist.
  In a very natural use of typology which knows how to connect one part of the Scripture with another and bring it all to the Paschal Mystery, Chrysologus comments on Jesus' words, "I am the bread come done from heaven. (John 6: 51)"  He says, "He is the bread that was sown in the virgin, leavened in the flesh, readied in the passion, baked in the oven of the tomb, seasoned in the churches, and given over every day as heavenly food to the faithful."


The examples from the whole patristic tradition are innumerable.   Ambrose finds many Old Testament types of the Eucharist.
  When any of these texts is proclaimed in the liturgy of the day, they can be led to the Eucharist, which is to say, they can be explained in terms of the Lord's death and resurrection.  I think virtually every Sunday homily should make this connection, not necessarily at length, but Sunday after Sunday.  There is not time here to offer more examples, but I do think the hermeneutical key can be summarized briefly and simply.  Certainly, a skill with the Scriptures is required for this, but the Christian people have the right to expect such skill from their preachers.  The key could be expressed like this: the climax of each of the four Gospels is the death and resurrection of Christ.  Everything else in the Gospel is connected to that.  The preacher finds that connection in the passage at hand and exposes it. Then its terms and images are used as a means of understanding the memorial of the Lord's death that is about to be celebrated.


A second kind of approach, different from this, is actual eucharistic mystagogy, that is, an explanation of the Eucharist as subject of preaching.
  Nonetheless, it needs to be done.  I can mention here only some of the features of this rich tradition which seem to be relevant to us in our own day.  Mystagogy in the strict sense is preaching to the newly baptized, explaining to them after the experience of Baptism, Confirmation, and first Eucharist the meaning of these rites.  Five steps can be discerned in this kind of preaching:   (1) a description of the rite, (2) citation of Scripture of which the rite is an imitation, (3) theological explanation, (4) coming back again to the rite after the Scripture and theological explanation, (5) elaboration of sacramental terminology: mystery, sacrament, figure, image, symbol, image-truth, type-antitype, resemblance, and so forth.
 Basically what is happening in mystagogy is an application of the biblical event to the event of the rite.
  

Mystagogy in an extended sense would be continuing to explain these rites to those who have long been baptized.  For our purposes, it would mean preaching on the meaning of the rites and words of the eucharistic celebration.  It should first be noticed how scriptural is this kind of preaching.  It is not a scholastic explanation of eucharistic doctrine, but rather a connecting of the rite to its biblical images and building up doctrine from that.  Of course, scholastic doctrine can guide the preacher in this task, ensuring correct interpretation.


One of the especially effective features of mystagogical preaching is that it deals directly with the tension between the visible and invisible in the ritual celebration.  Something is seen, but it points to an invisible working of the divine Spirit.  This is the most common use of the word mystery for the sacraments.  The mystery of the Eucharist is what the bread and wine and euchology and action of the assembly all point to.  Bread and wine and an assembly are seen, but the mystery is that all these figures, all these "sacraments," effect a "communion" of the assembly in the death and resurrection of the Lord.  "Let us proclaim the Mystery of Faith," that is, "When we eat this bread and drink this cup [visible actions], we proclaim the death of the Lord until he comes [the invisible mystery]."


In their mystagogical preaching on the Eucharist both Ambrose and Theodore of Mopsuestia give us examples of dealing directly with the question of eucharistic consecration.  "How is it," they ask and answer, "that the bread and wine become the body and blood of Christ?"
  These are fair questions.  No one can celebrate the Eucharist without eventually wondering about this.  The assembly has the right and the need to hear preaching on these kinds of questions.  There is not time here to follow the arguments of Ambrose and Theodore in this regard; and in any case, though what they say is certainly a contribution to the question, they are not entirely satisfying.
  My point is simply that the question needs to be taken on directly in preaching and that there is precedent for it.


Explanation of the Eucharist in preaching should certainly not be limited to clarification of the consecration.  This is a Western tendency, traceable to the influence of Ambrose.  Cyril of Jerusalem shows another method.
  In his second mystagogy on the Eucharist he moves step by step through the anaphora.  Again, my suggestion here is not that a preacher simply say what Cyril said.  I only mean to draw attention to a promising method.  This would be a splendid opportunity to teach about the Trinity.  One could comment on the prayer addressed to the Father through Christ in the Spirit.  One could speak of epiclesis in relation to consecration and thus discourse on the intimate relation between the mission of the Son and that of the Spirit.   In fact, the language of the various anaphoras is deeply scriptural.  The images and phrases of the eucharistic prayers in use in the Roman rite are by now very familiar to the people.  And so it would not be too difficult to take some image or phrase, expose its biblical background, and then clarify its effect in the eucharistic prayer.  Again, this requires knowledge and skill on the part of the preacher, but we would not be wrong to expect precisely that from those who preach.  Certainly one of the contributions of a Society for Catholic Liturgy could be to identify the need for such skills and promote their acquisition.


A model exercise in developing such a capacity to preach is offered in E. Mazza's study of the influence of second century Paschal homilies on the formation of the text of the eucharistic anaphora found in the Apostolic Tradition of Hippolytus.
  He shows how the typological preaching employed in Paschal homilies developed into stock phrases and key concepts that appear again in the anaphora.  The preaching prepares for the anaphora and supports its sense.  All of the eucharistic prayers used in the Roman rite would be susceptible to such study, yielding much concrete material for preaching.
  


In our day it is said that Catholics no longer understand the Eucharist correctly.  Probably so, but, of course, there is no generation in which the Eucharist is understood adequately.  If a pastor perceives the community's understanding to be weak, incorrect, capable of expansion in this or that direction, then those concerns should find their way into preaching.  I have spoken about some of the broad theological frameworks within which particular concerns can be dealt with.  Elucidating the difference between invisible and visible, explaining the consecration, commenting on various parts of the eucharistic prayer, urging and teaching concrete ways of receiving the Eucharist with reverence and awe
— surely, Catholics would grow to understand the Eucharist "correctly" in our generation if these were more often the subject of preaching.


What we should be concerned about in the eucharistic understanding of the Catholic people cuts in different directions.  I am troubled, for example, by often strident opposition from some quarters to any talk or emphasis about the importance of the eucharistic assembly.  It is as if any emphasis on the assembly would necessarily be had to the detriment of our reverence for Christ present in the eucharistic species.  Of course, that is an unacceptable outcome, and there should be preaching which prevents such an outcome.  On the other hand, not to speak of what happens to the assembly through the eucharistic celebration— namely, that it is transformed itself into the body of Christ— would be to foreshorten a full Catholic understanding of the Eucharist.
  Indeed, I would suggest that insufficient understanding of this dimension is one of the saddest deficiencies in current Catholic understanding of the Eucharist.  The way in which St. Augustine speaks of this theme can give us the measure of what we have lost, as well an indicate a way of recovery:


"So, if you want to understand the body of Christ, listen to the apostle telling the faithful, You, though, are the body of Christ and its members  (1 Cor 12: 27).  So if it's you that are the body of Christ and its members, it's the mystery meaning you that has been placed on the Lord's table; what you receive is the mystery that means you."
   Or, "So receive the sacrament in such a way that you think about yourselves, that you retain unity in your hearts, that you always fix your hearts up above."
  Or, "This sacrament, after all, doesn't present you with the body of Christ in such a way as to divide you from it.   This, as the apostle reminds us, was foretold in holy scripture: they shall be two in one flesh  (Gn 2: 24).  This, he says,  is a great sacrament; but I mean in  Christ and in the Church (Eph 5:31-32).  And in another place he says about this Eucharist itself, We, though many, are one loaf, one body (1 Cor 10: 17).  So you are beginning to receive what you have also begun to be, provided you do not receive unworthily…"
  "What you receive is what you yourselves are, thanks to the grace by which you have been redeemed; you add your signature to this, when you answer Amen.  What you see here is the sacrament of unity."

4.  Style and Tone


I must at least name it here and treat briefly another important question, lest it be lost: the question of style and tone in preaching at the Eucharist.  What is believed about the Eucharist by the Church logically requires a certain style and tone for preaching in that context.  It can be achieved in many ways.  Again, I am not offering a how-to workshop on preaching.  I want instead to indicate in theological terms what is required.


First of all, there is a dimension of the ineffable in the liturgy, which should somehow be reflected also in preaching.  It is not possible to say all, and no preacher should pretend to have done so.  Indeed, the very opposite impression should be created.  Preaching should lead the assembly into a sense of an ever expanding mystery, an encounter with the mystery that is, at least in part, met with silence; an encounter that is greeted not so much with words as with the upcoming ritual gestures reverently performed.  I like the suggestive description of a scholar of Ambrose's mystagogy, when he describes Ambrose's language as speaking prophetically of prophetic realities, imaginatively of imaginative realities, heroically of heroic realities, poetically of poetic realities, and mysteriously of mysterious realities.
  This style characterizes the realities of Scripture and liturgy, which correspond so deeply to each other.  They are prophetic, imaginative, mysterious.  Their correspondence is the same.  The language that names them must move in the same stream.


This is not simply a question of rhetorical skill.  The history of preaching shows that rhetoric and eloquence can be employed either to the benefit or the detriment of preaching.  What seems to make the crucial difference is the spiritual experience itself of the preacher.  The secret of good preaching lies ultimately in the secret life of the preacher with Christ and the way in which the very task of preaching conforms him to the mystery of the cross.  St. Paul set down a perennially valid pattern when he reflected on his own experience of preaching to the Corinthians (1 Cor 1: 18- 4: 13)  When he came among them to proclaim "the mystery of God," he resolved not to come with "sublimity of words," but with his own "weakness and fear and trembling" as the frame and support of his message which was itself the "weakness and foolishness of the cross."


Origen, who learned so much from Paul and extended in detail what Paul had begun both exegetically and spiritually,
 felt his own weakness keenly and preached first to and for himself.  He confesses his own sins before his listeners.
  Origen is so spiritual in tone because he searched and struggled in a prayerful way for the meaning of the Word in the presence of his hearers, just as he did in his studies.
 Augustine is another model of a way of giving oneself to the congregation. Among the things that make him such an effective preacher is his complete familiarity over years with his congregation, his being totally at ease with them and they with him— not the ease of a friendly chat about nothing, but the ease of exchange for the sake of love on matters that bear on salvation and eternal life.


If there is a spiritual work that the preacher must undertake and dare to reflect in his preaching, there is also a spiritual work to be done among the listeners; and, indeed, the preacher must call them to it.  Listen to Augustine do this so effectively: "Behold, brothers and sisters, a great mystery: the sound of my words hits your ears, but the teacher is within!  Don't think that you can learn something from a mere mortal.  I can exhort you with the sound of my voice, but if there be not one within who teaches, all my noise achieves nothing.  Do you need a proof of this?  Well, you've all heard this sermon, haven't you?  But how many will go out of here having learned nothing?  I've done my part; I've spoken to you all.  But those in whom the interior anointing has not spoken, those whom the Holy Spirit has not instructed interiorly, they will go out of here having learned nothing.  The exterior teaching is a certain kind of help; it acts as a spur.  But the one who teaches hearts has his pulpit in heaven.  This is why he himself said, 'Call no one on earth teacher; one only is your teacher: Christ.' (Matt 23: 10)"

Conclusion


I would like briefly to offer by way of conclusion four practical recommendations which are suggested to me by all of the foregoing and for which the foregoing has been the argument.  These are perhaps recommendations which the Society for Catholic Liturgy could consider ways of promoting.


First, preachers need to become again masters of the tradition of typology.  Some will think me nostalgic in this, but let me share with you a concrete experience I have had with its success.  Several years ago I found myself involved in preparing a seven year old boy for Baptism.  He had heard from other children that he was going to somehow or other become amply wet during the course of the ceremony.  He asked me with considerable anxiety if this were true and what was it about.  Relying on our having already read many Bible stories together, I asked him if he remembered the day when God created the waters and gathered them into the sea.  He did.  I asked him to tell me the story of Noah's flood, and he was able to do so.  Then we spoke of the water of Exodus, and he knew that story well.  We remembered Christ's Baptism in the Jordan, and he was able to remember the detail of the appearance of the Holy Spirit in the form of a dove as well as the voice of the Father.  I spoke to him also of the blood and water which flowed from Christ's pierced side.  At the end of this conversation, which took perhaps five minutes, I simply told him that this was the water that would be poured all over him in his Baptism, that the Spirit would hover over him and the Father's voice speak within him.  His little body gave an involuntary shudder; his eyes widened and brightened; the expression on his face passed in an instant from the anxiety that had been there to an excited smile.  He said nothing, and he clearly understood.  Then I went through with him some of the types of the Eucharist, finishing, of course, with the Lord's Supper and the gift of his body and blood.  I told him simply that this same body and blood would be given to him.  He understood.


At a party after these sacraments of initiation, Nicholas was running on the lawn and playing with other children.  I called him over and asked how he felt.  He said, "I feel like I have a new body."  "Oh!" I exclaimed; "and what does it feel like?" "It feels like it's filled with light!" he said. I thought only to add a promise to the theological understanding he had achieved.  I told him that if he ever felt the light go out, anytime in the rest of his life, he could come again to Sunday Eucharist and fill his body again with this same light.  Typology will work if we would but give it to the Christian people.


My other recommendations will be offered without examples and thus more briefly.  My second recommendation is that preachers practice regularly  connecting the Scriptures of the day to the celebration of the Eucharist which follows them.  I have suggested that every Gospel and every other biblical text which supports the Gospel is a unique door of entry into the eucharistic mystery.  Preachers should lead the assembly through such doors.


Thirdly, we should not shy from preaching doctrine.  This should not be conceived as preaching something other than Scripture.  Doctrine is Scripture's deepest sense in a way that exactly parallels the liturgy itself as Scripture's deepest sense.  I have not entered into detail here about doctrinal questions, but I hope to have shown that the liturgical celebration itself is the context in which doctrine first emerges and the foundation on which it rests.  Consequently, it is there that it can be expounded and continually refreshed.  The center is clear: in the Eucharist we have communion in the death and resurrection of Jesus, true God and true man, in whom God is revealed as Trinity.


Finally, as has been often suggested in recent decades, we should work to promote again a well developed eucharistic preaching during the season of Easter.  Everything in the season cries out for this and is in place for it: the Lectionary, both for weekdays and Sundays, is full of passages that without much effort can be expounded in the ways I have been suggesting here.
  But more: of this whole season, it can be said with theological precision, "This is the day that the Lord has made."
  This means that the Lord himself through his Spirit is very much at work in the Church during this time.  The Church that celebrates Eucharist during the Easter season knows itself to be in communion with the Apostles, who described themselves as those "who ate and drank with Jesus after he rose from the dead." (Acts 2: 10: 41)   This is the Lord who still will open our minds to the understanding of the Scriptures,
 showing from Moses and the prophets and the psalms what refers to him, showing that the Messiah had to suffer so to enter into glory; that is, showing the mystery of the text as converging on his death and resurrection.  And this is the Lord whom we will recognize precisely in the breaking of the bread, whereupon he vanishes from our sight.  Visible sacraments, invisible Mystery!

� The first answer to this is given, together with its context in Acts 2: 42:  "They devoted themselves to the teaching of the apostles and to the communal life, to the breaking of the bread and to the prayers."


� Justin Martyr, Apology I, 67.  PG 6, 429 B-C.  Translation by L.S. Barnard, ACW, 56, 71. 


� For the theological significance of the newness of the gospel genre, see R. Latourelle, "Gospel as Literary Genre," in Dictionary of Fundamental Theology,  eds. R. Latourelle and R. Fisichella, New York 1994, 368-371.  The newness of Christian preaching is something that emerges again and again in the exhaustive study of patristic preaching by A. Olivar, La predicación cristiana antigua.  Barcelona: Herder, 1991.  To my knowledge this is the best single work on patristic preaching.


� Luke 4: 21; John 3: 11; 5: 31-47; 8: 14-18; 10: 25; 15: 26; 1 Tim 6: 13; 1 John 5: 7-8.


� The basic sermons are Acts 2: 14-36; 3: 12-26; 4: 8-12; 5: 29-32; 10: 34-43; 13: 16-41; 14: 14-17; 17: 22-31.  Jesus himself set this pattern in Luke 4: 16-22; 24: 25-27; 44-47.  


� What I have said so far in this section relies on S. Marsili's insights in "La Liturgia. Momento storico della Salvezza," in Anamnesis I., Momento nella storia della salvezza, Rome 1974, pp. 33-156; "La Liturgia nella Strutturazione della teologia" in Rivista Liturgica 57 (1971) 153-162; "Liturgia e Teologia. Proposta e teoretica," in Rivista Liturgica 58 (1972) 455-473: "Liturgia" in NDL, pp. 725-742; "Teologia Liturgica" in NDL, pp. 1508-1525.  For a summary of Marsili, see A. Grillo, Teologia fondamentale e liturgia,  Padova: Edizioni Messaggero Padova, 1995, 35-44.  I too have attempted to summarize Marsili in two articles at a little greater length than I am doing here.  See J. Driscoll,  "Liturgy and Fundamental Theology" in Ecclesia Orans 11 (1994) 69-99, here 72-75;  "The Eucharist and Fundamental Theology" in Ecclesia Orans  13 (1996) 407-437, here 410-417.  


� For justification of the expression "an hour which does not pass away" as a way of describing the presence of the historical Paschal Mystery in every celebration of the liturgy, see The Catechism of the Catholic Church, n. 1085.  What I have said in this paragraph condenses, I believe, some of the major issues in sacramental theology that various Fathers tried to confront.  For example, in his mystagogical catechesis, Cyril of Jerusalem sees the sacraments as an ontological imitation of the events of salvation.  See, for example, Mystagogical Catechesis III, 4-5,  where he attempts both to distinguish and unite.  Basing himself on Rom 6: 5, he observes that Christ really died, but that in Baptism we have a death "like his."  Nonetheless, the salvation for us is as real as his death.  For more, see E. Mazza, "Les raisons et la methode des catècheses mystagogiques de la fin du quatrième siècle, " in Triacca, A.M. and Pistoia, A. eds.  La prédication liturgique et les commentaires de la liturgie.  Bibliotheca Ephemerides Liturgicae.  Subsidia 65; Rome: Edizioni liturgiche, 1992.  pp. 153-176.  In his concluding remarks, Mazza says on p. 174, "Le but de cette méthode, dans sa totalité, est d'assurer un lien ontologique entre le rite et l'évenement du salut, et, en même temps, de garder la supériorité ontologique de celui-ci."  The same emerges in Ambrose.  See the fine study by G. Francesconi, Storia e simbolo, Brescia: Morcelliana, 1981.  On p. 25, he says, "… che la predicazione e la teologia di Ambrogio si fondino sulla convinzione di una profonda unità (pur attraverso modalità diverse) e quindi di una continuità tra la 'storia-di-salvezza' proclamata nella Scrittua e la esperienza liturgica della Chiesa."


� There is, of course, a vast bibliography on this question.  Here I can only summarize briefly, offering my own digestion of the material and referring to several works which will offer further bibliography.


� Francesconi's entire book on Ambrose, Storia and simbolo, is an examination of all this vocabulary and its tradition.  For a useful summary of typology and its bearing on Eucharist, see E. Mazza, The Celebration of the Eucharist, The Origin of the Rite and the Development of Its Interpretation,  translated by Matthew J. O'Connell.  Collegeville: The Liturgical Press, 1999, pp.xiii-xvii.  Basic bibliography for the question is discussed in these pages.


� The exegetical procedures in the entire Letter to the Hebrews were influential in shaping and authorizing the patristic hermeneutic.  Also strongly influential was the use of the word "allegory" in Gal 4: 21-31.


� Rom 6: 10; Heb 7: 27; 9: 12.


� For further discussion of this, see E. Mazza, The Celebration of the Eucharist. The Origin of the Rite and the Development of Its Interpretation, tr. M. O’Connell, Collegeville 1999, 120. Mazza is speaking of the Latin tradition as represented in Tertuallian.  For the same as unfolding in the Alexandrian tradition, see B. Studer, "Die doppelte Exegese bei Origenes" in Mysterium  Caritatis, Studien zur Exegese und zur Trinitätslehre in der Alten Kirche.  Rome 1999, 37-66. For useful summaries of Tertullian and Cyprian on these questions, see J.D. Laurance, 'Priest' as Type of Christ, The Leader of the Eucharist in Salvation History according to Cyprian of Carthage.  New York: Peter Lang, 1984, 63-72, 75-86.


� For example, as A. Olivar notes, the obligatory proclamation of the divinity of Christ and of the Holy Spirit gave to patristic preaching a sublime tone, and did the same for the liturgy as well. A. Olivar, La predicación cristiana antigua,  p. 966.


� F. Van der Meer makes a legitimate observation, clearly written from our perspective, on the eucharistic preaching of Augustine, for example, when he says,  "It does not enter his [Augustine's] mind that under the forms of bread and wine the Lord, in his human nature, is, though hidden, directly present, that he can approach him and throw himself in adoration at his feet, and in the intimacy of that meeting overlook, indeed, ignore, the sacramental veil which hides the inwardness of the sacrament."  Augustine the Bishop, New York: Sheed and Ward, 1961, p. 313. 


� Sermon 5: 6.


� Sermon 95:3.


� Sermon 71: 8.


� Sermon 34:3.


� Sermon 67:7.  CCL 24 A, 404-405.  Translation mine.


� This list come from G. Francesconi, Storia e simbolo, pp. 311-312.  Types of the Eucharist from the Old Testament include the bread and wine offered by Melchizedek; the paschal lamb; manna; water from the rock; the showbread; the flour replenished by Elijah; Wisdom's banquet; many festive meals as in Cant 5: 1-2, Pss 22; 42: 4; 33: 9; 103:15; Joseph's meal with his brothers; the ancient sacrifices; the meal offered by Abraham to his guests.


� Mazza, in his extensive study of this kind of preaching, notes that it was not really a very widespread phenomenon .  See E. Mazza, "Les raisons et la methode", p. 153.


� E. Mazza, "Les raisons et la methode", p. 156, 172.  For a more extended discussion, see E. Mazza, Mystagogy, A Theology of Liturgy in the Patristic Age,  translated by Matthew J. O'Connell.  New York: Pueblo, 1989.


� E. Mazza, "Les raisons et la methode",  p. 162: "Pour conclure: on s'apercoit que la théologie du rite n'est rien d'autre que la théologie de l'évenement biblique appliquée au rite."


� See Ambrose, On the Sacraments, IV, 13-14, 21-24.  Theodore, Homily 16, 12.  


� Ambrose concentrates everything on the power of the words of Christ spoken by the priest.  This has been too restrictive in the West, as if in itself it explained all that needs explaining.  Theodore at least explains the work of the Holy Spirit in the consecration.  This certainly needs more emphasis in our own preaching.  Theodore parallels the Spirit raising Christ from the dead and the Spirit transforming bread and wine.  This is a tremendous theological reality that should be opened up for the Christian people.  Augustine, in his sermons to the newly baptized, also attempts to explain how bread can be the body of Christ and wine his blood.  See especially Sermons 229,  272.  


�For our purposes here there is no need to solve the controversy over the disputed authorship of "Cyril's" mystagogical homilies.  For a recent discussion summarizing the status questionis,  see, K.J. Burreson, "The Anaphora of the Mystagogical Catecheses of Cyril of Jerusalem" in P. Bradshaw, ed.  Essays on Early Eastern Eucharistic Prayers, Collegeville: The Liturgical Press, 1997,  pp. 131-151, here 131-133.  For a convenient edition of Cyril's works, see F.L. Cross, St. Cyril of Jerusalem's Lectures on the Sacraments, Crestwood: St. Vladimir's Press, 1977.


� E. Mazza, The Origins of the Eucharistic Prayer, translated by Roland E. Lane.  Collegeville: The Liturgical Press, 1995, pp. 98-176.  Mazza's thesis has not won universal acceptance among scholars.  Nonetheless, his extended examination of the language of the homilies and of the anaphora offers a deep exposure to the interface between biblical, homiletical and euchological language.  For cautions about Mazza's thesis, see P. Bradshaw, "Introduction" in P. Bradshaw, ed.  Essays on Early Eastern Eucharistic Prayers, Collegeville: The Liturgical Press, 1997,  pp. 10-14.  V. Raffa?


� For a study of the prayers in use in the Roman rite, see E. Mazza, The Eucharistic Prayers of the Roman Rite, translated by Matthew J. O'Connell.  New York: Pueblo, 1986.


� I did not speak of this last point above, but this is also traditionally done in mystagogical preaching.  See Cyril of Jerusalem, Mystagogy 5, 21-22.


� Helpful for understanding the process of a shift in language and so of theological perception on this question is the classic study by H. de Lubac, Corpus Mysticum, l'eucharistie et l'église au moyen age, Paris: Aubier, 1949. 


� Augustine, Sermon  272.  PL 38, 1247. English translation from The Works of Saint Augustine, Sermons III/7 (230-272B) on the Liturgical Seasons, translations and notes, Edmund Hill, O.P.  New Rochelle: New City Press, 1993. p. 300.


� Augustine, Sermon 227,  PL 38, 1100. English, E. Hill, Sermons III/6 (184-229Z), p. 255.


� Augustine, Sermon 228 B.  MA [=Miscellanea Agostiniana] 1, 18-20.   English, E. Hill, Sermons III/6 (184-229Z), p. 262..


� Augustine, Sermon 229 A: 1.  MA I, 462-464 or PLS 2, 554-556.  English, E. Hill, Sermons III/6 (184-229Z), p. 270.


� This is P. Duployé as cited by, P.-M. Gy, "La mystagogie dans la liturgie ancienne et dans la pensée liturgique d'aujourd'hui," in A.M. Triacca and A. Pistoia (eds), Mystagogie: pensée liturgique d'aujourd'hui et liturgie ancienne (Bibliotheca Ephemerides liturgicae, Subsidia 70; Roma, 1993) 137-43, here p. 139.


� On Origen and Paul, see H. de Lubac, Histoire et Esprit, l'intelligence de l'Écriture d'après Origène, Paris: Aubier, 1950, pp. 69-77.  See also F. Cocchini, Il Paolo di Origene, Rome: Edizioni Studium, 1992..


� P. Nautin in SCh 232, pp. 152-157 collects many examples of Origen reflecting on his own preaching.


� For good summary accounts of Origen as a preacher, see A. Olivar, La predicación cristiana antigua, pp. 62-69; P. Nautin, SCh 232, pp. 101-191; D. Sheerin, "The Role of Prayer in Origen's Homilies" in Origen of Alexandria, His World and His Legacy, edd. C. Kannengiesser and W.L. Petersen, University of Notre Dame Press, 1988, 200-214; T.K. Carroll, Preaching the Word, Message of the Fathers of the Church, Wilmington: Michael Glazier, 1984, 42-47. 


� See F. van der Meer, "Augustine the Preacher" in Augustine, Bishop of Hippo, pp. 412-452.


� Augustine, Tractates on the First Epistle of John  3: 13, SCh 75, 210.  Translation mine.


� In the context of the Lectionary, mention should be made of the opportunity for a special series of preaching on the Eucharist provided from the 17th  to the 21st Sundays of the Year in cycle B, where the Gospels are taken from the Bread of Life discourse in the Gospel of John with Old Testament and apostolic readings which support their sense. 


� See Augustine's delightful Easter homily on this Psalm verse  which was repeated again and again throughout the Easter season.  The sermon is a fine example of the Fathers' capacity to unite  many scriptural texts around just one key word, in this case, the theme of day.  "So what is this day which the Lord has made?  Live good lives, and you will be this day yourselves." Augustine, Sermon 229 B.  MA 1, 464-466 or PLS 2, 556-558.  English, E. Hill, Sermons III/6 (184-229Z), p. 273.


� For the phrasing of what follows, see Lk 24: 25-47.





