Divine Worship between Theology, Piety
and Digital Reality: Some Thoughts and Concerns

By fr. Stephanos Alexopoulos*

Introduction

Nowadays, the close relationship between divine worship, theology and
piety' is being tested by the digital reality. It would be no exaggeration to
say that the latter, along with the AI’s rapid spread, is the modern “Wild
West” where uncontrolled misinformation is perhaps the greatest danger
for our theological tradition and its accurate reception and understanding.
At the same time, the experience of COVID lockdown and its resulting
consequences regarding matters of worship, such as the celebration of
services without a congregation and their digital broadcasting, obliges us
to reflect on what it really means to participate in divine worship.

The Church is consequently facing a huge pastoral challenge. How
do we shield the faithful from the internet’s self-appointed “elders”,
“wise men” and “experts”, who with disproportionate influence have
overwhelmed the intangible digital reality? How do we understand the
faithful’s physical presence and participation in the Divine Worship when
the possibility, or rather the reality, of digital transmission and remote
monitoring now exists? Does remote viewing constitute participation?

* Fr. Stephanos Alexopoulos is Assoc. Professor of the School of Theology and Religious
Studies of the Catholic University of America, Washington, DC.

1. I would like to note the way in which I perceive and use the terms: worship, theology,
and piety. Divine worship is understood as the main devotional experience of salvation in
Christ. The texts of divine worship, and in particular the texts of the Anaphora of Basil
the Great and St. John Chrysostom, are the most official theological texts of the Church,
which primarily (should) form the believer’s theological consciousness (theology), moral-
ity and Christian life (piety).
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These questions are linked to the corresponding question posed by the
conference’s rationale: “The Orthodox Theology on its way to the Late
Modernity’s ‘immaterial’ reality”, i.e. “to what extent is our theological
tradition being altered by the mediation of technology’.

As an initial response to these challenges, this short article will focus
on the divine worship and propose the reintroduction of the worship
discourse (the texts of divine worship) as a starting point for the (re)
catechesis of clergy and people, so that its experience and understanding
could eventually be made as independent as possible from external
factors and influences of the digital reality; it will also emphasize the
necessity of the communal physical presence in worship, especially in the
Eucharist. The liturgical life through digital means cannot necessarily
be accepted as an equal alternative to the Eucharistic physical assembly.
Within the time frame available to me, I intend (1) to emphasize the
priority of liturgical texts as the preeminent official theological expression
of the Church; (2) to note their catechetical dimension; (3) to propose the
approach of divine worship as a missionary event; (4) to emphasize the
materiality and corporeality of worship as factors that impose physical
presence in worship; (5) to use Basil the Great’s Holy Anaphora as a
working hypothesis, and, finally, to end with some concluding thoughts.

1. The Liturgical Texts
as the Church’s Main Official Theological Expression

The structure and content of the “discourse” in worship is not
accidental. The texts of worship are mainly carefully crafted texts?; thus,
this particular discourse, whether in prose or in meter, and irrespective of
its form —praise, appeal, invocation, request, etc.—, is always theological:
it expresses the biblical revelation and the evangelical preaching of
salvation in Christ, rooted in the experience and life of the Church from

2. See https://www.ecclesia.gr/theologial00/skeptiko.pdf [9.10.2023], p. 3.

3. Fo example, see D. J. Sheerin, “The Anaphora of the Liturgy of St John Chrysostom:
Stylistic Notes”, in: D. Jasper — R. C. D. Jasper (eds.), Language and the Worship of the
Church, The Macmillan Press, London 1990, pp. 44-81.
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the apostolic times to the present day, articulated through the experience
of the ecumenical councils and the patristic tradition. The “discourse” of
the worship is by definition theological; the ways we express ourselves in
the worship of the Triune God always indicates what we believe about
Him, how we believe it and why we believe it. “The worship constitutes
the Church’s manifestation of the faith and experience™. In other words,
the relationship between lex orandi and lex credendi is indissoluble and
interconnected in the Orthodox liturgical tradition®.

The theological significance of the liturgical texts is also emphasized
by their biblical character®. Worship is not only the natural space, time
and place of the biblical preaching and biblical texts’ presentation; the
texts of worship are themselves biblical. A careful reading of Basil the
Great’s and John Chrysostom’s Anaphora’ suffices for us to realize that
these texts are essentially a summary of the Divine Economy, which lies
at the heart of the Scriptures. The same applies to the texts of the Holy
sacraments® — their biblical scope and their soteriological significance is
always emphasized through the careful inclusion in their euchological
discourse of many allusions —direct or indirect— to the biblical text.

4. Fr. G. D. Metallinos, ‘H Ocoloywxn Maptvpia tiic ‘ExxAnoaotixic Aatoeiog, Harmos
Publications, Athens 1996, p. 37.

5. Regarding the relationship between worship and theology see, among others: Al
Schmemann, Introduction to Liturgical Theology, transl. A. E. Moorhouse, St. Vladimir’s
Theological Seminary, Crestwood, NY *1986; Th. Fisch (ed.), Liturgy and Tradition: Theo-
logical Reflections of Alexander Schmemann, St. Vladimir’s Theological Seminary, Crestwood,
NY 1990; G. Metallinos, H Ocoloyu) Maptvpio tic ExxAnoiootixis Aarpelas, op.cit;
D. Fagerberg, Theologia Prima: What is Liturgical Theology, Hillenbrand Books, Chicago
22004; M. Aune, “Liturgy and Theology: Rethinking the Relationship”, Worship 81, 1
(2007), pp. 46-68; 81, 2 (2007), pp. 141-169; K. Irwin, Context and Text: A Method for
Liturgical Theology, Revised Edition, Liturgical Press Academic, Collegeville, MN 2018. In
this literature, which is simply indicative, is undeniable that Fr. Alexander Schmemann
has greatly influenced the contemporary writing on liturgical theology.

6. P. Vasileiadis, «O BiffAxog yopoxtipog t7g '0p0680Eng Aatpeiog», in: Tepovpyeiv
0 Edayyéloy: ‘H Ayio Toopn oty '000080&n Aatpeia, Hpoxtixa E° Hovellnviov
Aettovpyxod. Xvumociov Yteleyodyv Tepdy Mnrpondlewy, Poimantiki Vivliothiki 10,
Klados Ekdoseon Morfotikis kai Epikoinoniakis Ypiresias tis Ekklisias tis Hellados Pub-
lications, Athens 2004, pp. 35-66.

7. See P. Trempelas, Ai Tpeig Aetrovpyiot xota tovg v Abfvous xddxog, Sotir
Publications, Athens 21982.

8. See P. Trempelas, To Muxpoy EOyoAoytoy v. 1, Athens 1950 and v. II, Athens 1955.
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The theological importance of the liturgical texts is also emphasized
by their exegetical character. The essential constitution of the Holy
Scripture canon within the worship of the Church?, the Holy Scripture
arrangement according to the liturgical year'* and the liturgical context of
their exposition'" provides a specific exegetical perspective which cannot
be ignored. Furthermore, hymnology and hagiography are aspects of this
particular liturgical exegetical perspective, aiming in its entirety not only
at worship but also at the believers’ catechism, since the latter partake
through the worship of both the Scriptures and their correct interpretation'.
Indeed, Fr. Eugene Pentiuk, in his book on the liturgical exegetics of the

9. H. Y. Gamble, The New Testament Canon: Its Making and Meaning, Wipf and Stock
Publishers, Eugene, OR 1985.

10. See the arrangement of the extracts from the Old and New Testament (Gospels,
Apostle, Prophets).

11. See the importance and prominent position of the Apostle and the Gospel readings
in the Divine Service and the Old Testament extracts in the Vespers of major feasts.

12. We find the same approach in Jerusalem during the fourth century. Aetheria in her
Itinerary, describing the services of Good Friday, characteristically says in chapter 37:
“A seat is placed for the bishop before the Cross, and from the sixth to the ninth hour
[ie. from 12 p.m. to 3 p.m.] nothing else is done except the reading of passages from
the Bible. First the Psalms that refer to the Passion are read. Then, passages from the
apostles, either from the letters or the Acts, are read, referring to the Passion of the Lord.
Next, the passages that refer to the Passion from the Gospels are read. Afterwards, texts
from the prophets are read, where they said that the Lord would suffer — and then texts
from the Gospels are read, where [Christ] foretells the Passion. So, from the sixth to the
ninth hour, passages from the Bible are constantly read and hymns are sung, to show
the people that what the prophets had said would happen regarding the Lord’s Passion
can be shown to have come true, both through the Gospels and through the writings
of the apostles. Thus, during these three hours, all the people were taught that nothing
had happened that had not been first prophesied, and that nothing had prophesied
that had not been fully fulfilled. Prayers are continually interposed, and the prayers
themselves are suitable for the day”. The liturgical assembly, the prayers and hymns
included, is configured both structurally and conceptually around the biblical readings
related to the feast of the day, in this particular case the Passion of the Lord, with the
aim not only to describe the Passion but also to emphasize the unity of the Scriptures
in the proclamation of Christ as Savior and Redeemer. It is no accident that the Aitheria
states that: “all the people were taught that nothing of what happened it had not been
first prophesied, and that nothing of what prophesied it had not been fully fulfilled”.
For the aforementioned passages. see the critical edition of the text: P. Maraval (ed.),
Egérie. Journal de Voyage (Itinéraire), Sources Chrétiennes 296, Les Editions du Cert, Paris
1982, pp. 284-290.
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Old Testament based on the Orthodox hymnography, compares the role
of hymnology in the Byzantine era to that of contemporary social media
in terms of the speed and efficiency of the information’s dissemination'®.

Are we nowadays taking this dimension of the liturgical life seriously?
Do we comprehend and treat worship as the Church’s theological
discourse par excellence, or as a mere process, the purpose of which is
simply to utter the “letters”? Do we use worship as a place and time
for the believer’s catechesis and theological cultivation, or do we limit
ourselves to sloganeering and granting the privilege of catechesis to every
self-appointed internet “elder”, “teacher” and “pastor”?

2. The Liturgical Texts as Text of Catechesis

If the liturgical texts are the Church’s prominent official theological
expression, then they are (should be) treated as the most important
catechetical texts. The delivery of the liturgical discourse, whether in
prose or in a poetic form, is the worship of the Trinitarian God, but also
our intellectual understanding and participation in Holy Spirit of what
is said, done and performed. As an example, I would like to refer to the
Gospel blessing recited by the minister before the Gospel is read. The
blessing is as follows:

Shine forth within our hearts the incorruptible light of Thy knowledge, O Master,
Lover of mankind, and open the eyes of our mind to the understanding of the

13. “And if one thinks of Byzantine society being Christian in its vast majority, one might
dare liken the liturgical services of Late Antiquity and the Middle Ages to the current
online social media, such as Facebook or Twitter, in breaking the news faster than and
prior to the nationwide traditional television channels”. E. Pentiuc, Hearing the Scrip-
tures: Liturgical Exegesis of the Old Testament in Byzantine Orthodox Hymmnography, Oxford
University Press, Oxford — New York 2021, o 286. See also Damaskinos (Olkinuora) of
Xenophontos, “Setting Forth as Images: Byzantine Canon Poetry as Spiritual Ekphrasis”,
in: Talvikki Ahonen, P. Metso, J. Riikonen (eds.), Pappi, opettaja, parantaja: Isi Jarmo Hak-
karaisen juhlakirja, Karjalan teologisen seuran julkaisuja 4, Karjalan teologinen seura, Jo-
ensuu 2020, pp. 105-118 and ]. H. Olkinuora, Byzantine Hymnography for the Feast of the
Entrance of the Theotokos: An Intermedial Approach, Studia Patristica Fennica 4, Julkaisija,
Helsinki 2015, pp. 265-280.
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preaching of Thy Gospel; instill in us also the fear of Thy blessed commandments,
that, trampling down all lusts of the flesh, we may pursue a spiritual way of life,
being mindful of and doing all that is well-pleasing unto Thee. For Thou art the
enlightenment of our souls and bodies, O Christ God, and unto Thee do we send
up glory, together with Thine unoriginate Father, and Thy most holy and good
and life creating Spirit, now and ever, and unto the ages of ages. Amen.

"EAopdoy v taig xopdiotg Nudv, eridvipwre Aéomota, T0 TG ofjg Beoyvwotiog
GxNEOToY MG xal Todg Thg Stawvoiag NUAY StavolEov oeboaiuods eig Ty @V
EDOYYEALX@Y GOL XNELYUATWY xotavonoty. "Evieg fpiy xol oV v poxopiny
0oL EVTOADY @OBov. Tva, Tag oopxixag Emtbupiog TROOG KAUTATOTACOVTES,
TIVELPLOTLXNY TOALTElOtY PETEADWUEY, TTAYTAL TO TTPOG EDOPETTNALY TV OV %Ol
(PEOVODVTEG %0l TTPATTOVTEG. LD Yop €L O QWTLOROG TAV YLDV XOL TBY CWUETWY
Nuedv, Xplote 6 Ocds, xal gol Ty SO6EoY AVaTEUTOUEY LY TG AVEEYW OGOV
Hotpl ol @ mowvaryiw xol &yadd xol {womold cov Ivedportt, vOv xol del xol
elg ToLg aidVog TAY olwywy. Apnv's.

This blessing, in a concise but comprehensive manner, summarizes the
Orthodox exegetical approach to the Holy Scripture. This approach is
fourfold: The first step deals with our receptivity to the Holy Spirit’s
illumination and inspiration (Shine forth within our hearts), based on
our faith and our absolute trust in God. This first step leads us to the
second one, which has to do with the understanding of the Scriptures
«T0UG Tij¢ dLavolog MUY StavotEoy 0QOaALODS EC THY TOV e0QYYEAXDY
ooV xNEVLYUATLY xotavdnow» (“open the eyes of our mind to the
understanding of the preaching of Thy Gospel”) . It is no coincidence that
in the original text this second step is also defined by the terms “mind”
and “understanding”. God’s grace helps us to understand (with our
intellect) what is said — a necessary condition for a conscious Christian
faith translating into a conscious Christian life. This understanding of the
Holy Scripture, as well as its subsequent acceptance, leads to the third
step, which is none other than our personal transformation, by changing
our way of life, overcoming our passions and living a spiritual life. The
fourth step comes as a consequence of this personal transformation; it
implies a Christian way of life (and doing). It is an action that does not

14. Tepatixov/Hieratikon, Apostoliki Diakonia tis Ekklisias tis Hellados Publications, Athens
2004, p. 118.
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derive from an oppressive or hypocritical obedience to rules and morals,
but one that freely and spontaneously, but also consciously (being
mindful) expresses the Gospel’s application in our daily life «wavra o
Tpog evapéotnoy Ty ory» (“all that is well-pleasing unto Thee”)®.
Schematically, we could render the above in the following table:

EYXH / BLESSING BHMATA - XTAAIA / STAGES
"EAdouoy €y tals xopdlans HuUdY, (1) d&teom, "Epmvevon
QLAVBpwre Aéorota, TO T7S o7g (1) Mlumination, Inspiration

Oeoyvwolog axnootoy pods

%ol ToO¢ Tii¢ Stavolog NudY davorEoy (2) Katavdnon
0plaAuode elc Ty TAY edoyYEAX@DY (2) Understanding
00U XNOVYUATWY XATOYONGLY.

"Evbeg Nuly xol TOV TV poxopiwy (3) poowmin petapdppwon
oov &vToAdV Q6Pov, Tva, Tag oopxixas | (3) Personal transformation

Emvulog TACOS XATATATIOAVTES,
TVELUQTIXNY TTOMTEIQY UETEAOWUEY,

TévToL T TEOG EdOPETTNOWY THY oy xod | (4) TIpdEn
(POOVODVTES X0l TOATTOVTES. (4) Action

We could say that this wish is also an interpretive “key” to understanding
not only the Holy Scriptures (the “gospel sermons” according to the
blessing) but also divine worship. These four steps are embedded in
almost every expression of the divine worship, the purpose of which is
not only God’s worship but equally our own transformation to become
“Christ-bearers” or, as the Apostle Paul says,, «{& d¢ 00xétt €yd. (i
o¢ év duol Xopwotde» (“1 have been crucified with Christ and I no
longer live, but Christ lives in me”)!. The prerequisite is our conscious
participation in the divine worship, the Divine Grace’s receptivity on
our behalf, our effort under the aegis of the Divine Grace to understand

15. St. Alexopoulos, “The Gospel Narrative in Byzantine Liturgy”, in: T. Nicklas, K.-W.
Niebuhr, M. Seleznev (eds.), History and Theology in the Gospel Narratives, Mohr Siebeck,
Tiibingen 2020, pp. 235-246, here p. 239; St. Alexopoulos, “The Use of the Bible in Byz-
antine Liturgical Texts and Services”, in: E. Pentiuc (ed.), Oxford Handbook of the Bible in
Orthodox Christianity, Oxford University Press, Oxford 2022, pp. 243-260, here pp. 254-255;
Fr. St. Alexopoulos, «H ed00vn pag elvor peydhn», Zovagn/Synaxi 168 (Oct.-Dec. 2023),
pp. 7-11, here pp. 8-9.

16. Gal. 2, 20.
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with our intellect the message and essence of the acts performed, the
conscious harmonization of our lives with God’s will, and the conscious
expression of this harmonization in our daily lives. The Church’s
liturgical life is the worshipful experience of salvation in Christ and the
gospel sermons, which the blessing of the Gospel calls us, in the grace of
the Holy Spirit, to understand them with our intellect to the degree we
are capable of accomplishing that feat. Each liturgical act of the Church,
mainly through its blessings, essentially explains to us who we are as
Christians, what we do, and what the purpose of each liturgical act is"".
The Church’s liturgical life gives answers to these questions. In other
words, the liturgical texts themselves give us the answers. As theologians
and as clergy, our purpose is (or at least it should be) to help the faithful
unlock the liturgical texts so that they are the first source of answers
to the questions they have, not every self-appointed “theologian” and
“elder” on the internet.

3. The Divine Worship as a Missionary Event

The full participation in divine worship is unquestionably a privilege
of the members of the Church; this becomes structurally apparent by
the catechumens’ dismissal in the Divine Liturgy. Yet, the contemporary
reality, with the digital invasion of the places of worship and -as a
consequence— the remote access to the celebrations, often becomes a
reason for scandalizing many believers and ridiculing from most of the
non-believers. If we realize the breadth of our exposure as liturgists to
the image and sound of the digital world, we should feel shocked and
frightened. But if we conduct our services humbly and conscientiously,

17. Each invocative functional expression is usually followed by a final sentence
explaining the purpose, the goal. For example, the invocation from the Divine Liturgy
of St. John Chrysostom: «xataneudoy to Ilvebud gov to0 dytov ép’ Ouas xai éml Ta
mooxelueva d&oa TadTa xol womooy...» is followed by the final infinitive sentence:
«tote yevéabar tolc uetadoufavovoy eic viih Yuxic, eic dpeoy auapTidV, eig
xowwyioy 100 aylov oov Ilveduortog, eic Baotieins 0DpaVdY TANPWUA, EIC TAOENO!-
ay TV TEOG OF, N elg xpiua 1 €l xatoxpos. See Tepatixoy, op.cit., p. 133.
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with respect for the order of the Church, and preach by interpreting the
Holy Scriptures based on the Church’s liturgical life and experience, and
see each worship gathering as an opportunity to catechize God’s people,
then perhaps our worship through its transmission by digital means will
be transformed into a missionary event.

Such a thing is not alien to our tradition. We are aware of the story of the
Slavs’ Christianization, which began when the ambassadors of Vladimir
experienced worship in its full glory in Hagia Sophia, even though they
were not Christians'®. It is also a fact, especially in the diaspora, that
many converts are attracted and eventually become Orthodox because
of their exposure to the divine worship of our Church. Besides, as I've
already mentioned at the beginning of my paper, in my opinion the divine
worship represents the preeminent worshipful experience of salvation in
Christ — the Gospel’s worshipful experience. Divine worship has nothing
to hide. Divine worship preaches the Christ — or, if you like, it is the voice
of Christ that continues preaching. Our role is not to hide that preaching
and make it the privilege of a select few, but to promote it.

The understanding of divine worship as a missionary event has, in
my view, two axes that need further investigation: a) it is an invitation/
catechism for those who are not baptized members of the Church, and b)
it is a kind of lifelong initiation rites for those who are baptized members
of the Church®.

18. The Russian Primary Chronicle, S. H. Cross — Olg. P. Sherbowitz-Wetzor (ed. & transl.),
The Medieval Academy of America, Cambridge, MA 1953, p. 111.

19. For a fuller account, see our address: “Is Mission Related to Liturgy? Some Initial
Thoughts on Liturgical Approached to Mission”, in IOTA’s conference at the Greek city
of Volos (2023). It is interesting that, nowadays, even Protestant denominations not only
recognize the importance of worship, but also study the latter’s missionary dimension. For
example, see Al. Kreider — Eleanor Kreider, Worship and Mission After Christendom, Herald
Press, Harrisonburg, VA 2011 and Ruth Meyers, Missional Worship, Worshipful Mission, W.
B. Eerdmans Publishing Company, Grand Rapids, MI 2014.
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4. The Materiality and Physicality of Worship

Perhaps the greatest challenge of the immaterial reality has to do
with how one makes sense of the worship in the digital world’s space.
Before COVID’s appearance, few people had seriously addressed this
challenge®. But the experience of COVID lockdown and the subsequent
pastoral and liturgical challenges, such as the closure of churches,
the celebration of Mass and services without a congregation, and the
digital broadcasting of services as the only possibility for the faithful
to “attend service”, have suddenly forced us to find ourselves into a
digital liturgical space and time, putting under stress the notions of
parish, Eucharistic community, physical presence in worship, the need
for a shared worship experience, the notions of sacred space and time,
the need for the presence of the other. This experience has forced us to
reflect on what it really means worshiping together and participating in
the divine worship.

To my mind, a first response to this contemporary challenge is the
materiality and physicality of worship, factors that are absent in the
space of the immaterial digital reality. Those two aspects of worship
presuppose the physical presence and active participation of the church
community in the celebrations, something that has been witnessed over
time in Christian worship, from the earliest Christian congregations of
apostolic times to the present day?.

By materiality we mean the use of matter in worship, which in the
latter’s context is consecrated and sanctifies the faithful. This material
comes either from the natural world, such as water for baptism or holy

20. In my opinion, the most coherent and serious approach is that by Teresa Berger, @
Worship: Liturgical Practices in Digital Worlds, Routledge, London — New York 2018. With
the COVID’s emergence, remarkable studies have been carried out; see for example the
volume edited by H.-]J. Feulner — El. Haslwanter, Gottesdienst auf eigene Gefahr?Die Feier
der Liturgie in der Zeit von COVID-19, Aschedroff Verlag, Miinster 2020; K. Irwin, Liturgy
and Sacraments in a COVID World, Paulist Press, Mahwah NJ, 2021; J. Daniel — H. Schmitz,
Liturgie 4.0: Anforderungen des Homo digitalis in liturgischer Theorie und Praxis, Theologie
der Liturgie 18, Verlag Friedrich Pustet, Regensburg 2021.

21. P. Skaltsis, «'O Aa0og g TAMjpwupo ot Ocior Agttovpyio», in: P. Skaltsis, Aettovpyixeg
Me2éteg, P. Pournaras Publications, Thessaloniki 2006, pp. 75-97.
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water, or is the product of human activity with material elements from
the natural world, such as oil for anointing and benediction, or bread and
wine for the Eucharist. In other words, material elements (processed or
not by man) is offered by the Church’s members to the Church, so that
they may be sanctified by the Grace of God, and as the latter’s vehicles
—within the context of the worship assembly-, the members of the Church
are subsequently sanctified?.

The materiality of worship is linked to its physicality: the believer is
anointed, sanctified, receives the Holy Communion and worships having
his body as medium. By corporeality we mean human being’s (as persons
and as members of a community) participation and sanctification in
worship. In this whole productive process, offering and sanctification of
matter, man actively participates with his body, just as he physically
participates in worship and receives sanctification through his body; man
as an entity is sanctified, and the body cannot be exempted from this
sanctification.

The worship’s materiality and corporeality are theologically based on
creation, where everything was “all good” («xaAa Aloy»)*, but especially
on the Incarnation, where salvation did not come immaterially and
vaguely, theoretically or philosophically, but through the incarnation of
the Word of God, as He “received back™ the matter, sanctifying it; thus, in
worship, too, materiality and corporeality are transformed — “are saved .
Or, as St. Gregory the Theologian puts it: «T0 yap ampdoinmtoy, xai
abepamevtoy. 0 0¢ Hvwtow 1@ Oc@, To0TO X0l owbfoetoux»®. The
worship’s materiality and corporeality highlihts the relationship between
man and matter as well as that between people as a communion.

22. For a theological approach on matter, see Metropolitan of Pergamon John Zizioulas,
‘H Krion &g Edyapiotio, Oeoloyu mpocéyyion 010 mpofiqua tijs oixodoyiag, Akritas
Publications, Athens 2011.

23. Gen. 1, 31.

24. K. Irwin, “A Sacramental World: Sacramentality as the Primary Language for Sacra-
ments,” Worship 76 (2002), pp. 197-211 and, Context and Text: A Method for Liturgical The-
ology, Revised Edition, Liturgical Press Academic, Collegeville, MN 2018, pp. 123-186.
25. Epistula 101.32, Grégoire de Nazianze, Lettres Théologiques, Paul Gallay (ed.), Sources
Chrétiennes 208, Les Editions du Cerf, Paris 1974, p. 50.
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The online worship experience is not an alternative option that replaces
the bodily worship in the church in the midst of the Eucharistic community,
but a tool, an extraordinary response to specific pastoral challenges,
such as the COVID lockdown; the purpose of this tool is to lead, when
circumstances again permit, to the individual’s reintegration into the
Eucharistic communion and community, not to an alternative worship
experience. The materiality and physicality of worship demonstrate that
the physical presence in the Eucharistic community is a component of the
sanctifying worship experience.

5. A Case Study: Basil the Great’s Anaphora®

If the liturgical texts are the Church’s theological expression, if they are
catechetical texts, and if divine worship can be perceived as a missionary
event, how can such a perception be applied? On this point I would
like to use Basil the Great’s Anaphora as a working hypothesis?. I will
selectively focus on six structural parts of the Anaphora: The preamble
(immediately after the opening dialogue), the recollection/anamnesis
(immediately after the triumphal hymn), and the invocation/epiklesis.

The Anaphora’s proemium is a succinct, excellently worked out
theologically text, which manages in a few lines and within the Anaphora’s
cultic context, to convey the Church’s teaching on the Holy Trinity, whereas
at the same time the presentation of the Triune God with each person’s
or hypostasis’s characteristics, their relationship, and the justification of
his worship is taking place®. To put it simply, the proemium explains

26. St. Alexopoulos, “Prayer at the Eucharist: Shifts in the Use of Scripture”, in: H. Bu-
chinger — C. Leonhard (eds.), Liturgische Bibelrezeption: Dimensionen und Perspektiven inter-
dizilindrer, Forschung in the series Forschungen zur Kirchen und Dogmengeschichte 108,
Vandenhoeck & Ruprecht, Géttingen 2022, pp. 411-427 here pp. 415-417.

27. As it is well known, Basil the Great’s Anaphora belongs to the wester Syrian textual
type. For a review of studies related to Basil the Great’s Anaphora, see C. Streza, “Mod-
ern Theological Research: The authorship of the Byzantine Anaphora of Saint Basil un-
der Investigation with the Thesaurus Linguae Graecae databse”, HTS Teologiese Studies/
Theological Studies 77, 4 (2021), pp. 1-8 (open access in: https://hts.org.za/index.php/HTS/
article/view/6684) where someone can also find the relevant literature in the footnotes).
28. Tepatixoy, op.cit., pp. 168-169: «'0 "Qv, Aéomota, Kopte Océ, Ilatep Ilavtoxpartop
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and defines who we Christians believe and worship as God and how we
perceive this God. The text is both devotional and didactic/catechetic.

After the triumphal hymn follows an extensive recollection, ie., a
presentation of the Divine Economy, from creation to salvation. It is
essentially a summary of the Holy Scriptures. It is a text full of direct
and indirect Scriptural references® in which the Lord’s incarnation and
its consequences for our salvation is the hub. The following text plays a
decisive role as a transition point in the Anaphora:

TOO0TXVYNTE, GELOY WG aAnlids. xol Sixatoy xol TEETOY Tf] UEYAAOTOETELX THS AYIWOUYNG
o0V, € aiVely, o€ OUVELY, ot e0A0YELY, 0E TPOOXVVELY, ool EDYapLoTELY, & doEale TOY
uovoy ovtwe dvra Oedy, xal 6ol TPOOPEQPEY EV xopdlt GUYTETOUUUEYY, Xl TTYEVUOTL
TATEWHTEWS THY Aoy TobTtny Aatpeioy Hudv, &t o0 &l O YapLoduevos Nuiv TV
entyvworw ti¢ oijic alnbeiog. Kal tic ixavog Aadjoor tag Suvaotelag oov; axovoTos
rojoor waoas tag aécel oov; 1 ouynoacbar wavta ta Bavudoid oov v oyt
xop®; Aéomota oY amavtwy, Kbpte oDpovod xal Yijg, xal Taong xTioews, O0WUEVNS
TE X0l 00 OPWUEVNS, O xabfuevog Ertl Bpovov 80ENg, xal EnBAETWY APUoToVS, dVapyE,
AOOUTE, AXATAITTE, ATMEQYoanTE, avallolwte, 0 Moty t0d Kvplov juéy Incod
X0t67100, T00 peydiov Ocob xol Ewtijpog, i EATIO0S NUDY, O¢ ETTY EXWY TS OF¢
ayoafotyrog, oppayic looTLTTOS, €V EqUT® detxvig oe Tov Tlatépa, Adyos (v, Ocog
GAnbwde, N mEo aldvewy copia, {wih, dyoouds, dvvaus, TO POS TO GAnddy, Tapi 00
70 Ilvebpo 1o dytov ééepavy, 1o tic ainbeiog Ivedua, T0 i viobeoias ydpouct,
0 qppafov tic ueAovang xinpovoulos, § amapy) TGV alwvioy dyalddy, f {womotog
Sovauc, § YN T00 Gyiacuod, tap’ 00 Taoa xtiole Aoy T xal VOO, SUYOUOVUEYT,
ool Aatpevet, xal ool ™y aldoy avanéurer dokoloyioy, 6Tt Tar oUumTovTa 0DAX Od;
¢ yop atvobow...» (“O Eternal Being, Master, Lord, God, Father almighty and adorable
it is truly proper and just and befitting the magnificence of your holiness to praise you,
to sing to you, to bless you, to worship you, to thank you, to glorify you, the only true
God, and to offer you this, our spiritual worship with contrite heart and humble spirit; for
you have granted us the knowledge of your truth. Who is able to proclaim your might, to
make known all your praises, or to recount all your mighty deeds in every age? Master
of all, Lord of heaven and earth and of all creation both visible and invisible, enthroned
in glory yet fathoming the depths, eternal, invisible, incomprehensible, boundless, and
changeless, Father of our great God, Savior, and Lord Jesus Christ, you are revealed
through him who is our hope, the image of your goodness, and the seal bearing your like-
ness. He is the Living Word, True God, Eternal Wisdom, Life, Sanctification, Power, and
the True Light through whom the Holy Spirit has been revealed: the Spirit of truth, the
Gift of filial adoption, the Pledge of our future inheritance, the First-fruits of eternal bless-
ings, the Life-creating Power, the Wellspring of sanctification through whom every rational
and intelligent creature is empowered to worship you, and to offer you an unending hymn
of praise; for all creation serves you” [With bold letters is the focal point — the transition
from God the Father to Son and the Holy Spirit]).

29. Tepatixoy, op.cit., pp. 170-171.
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When the fullness of time had come (Gal. 4.4, Eph. 1,10), you spoke to us
through your own Son, the very one through whom you created the ages (Hebr.
1,2). Although he is the reflection of your glory and the express image of your
person, sustaining all things by his powerful word (Hebr. 1, 3), He did not deem
equality with you, God and (Phil. 2, 6) Father, something to be grasped; rather,
while remaining everlasting God, he appeared on earth and lived among men
(Baruch 3, 38). In becoming incarnate from the holy Virgin, he emptied himself,
taking the form of a slave (Phil. 2, 7), conforming himself to the lowliness of
our body, that he might conform us to the image of his glory (Phil. 3, 21).

“Ote 3¢ ANbe TO TApwpo TV xaupedy (Ial. 4, 4, Eg. 1, 10), éAdinoag Huly
gv adt® @ Yi® oov, d’ 00 xal Tobg aidvag émoincag (EBp. 1, 2), b, dv
amdyouopo g SOENG GOV, Xl YOPOXTNE TG DTOGTACEWS GOV, PEPWY TE TOL
Tavto T PApatt Tig duvapewg adtod (EBp. 1, 3), ody dpmoyuov fyiooto
10 elvon Toa ool 1@ Oed (DA, 2, 6) xai Ilatpl, dAld, Ococ dv mpooudyiog,
gl Tig YTig Bebn, xal Toig dvbpwimolg cuvaveotpdon (Bapody 3, 38), xal éx
Hapb2vou ayloc caprwbeic, Exévwoey EaUTOY, Lop@Ty doVAoL Aafuy (DA, 2, 7),
GOLLOPPOG YEVOUEVOS TG GWLOTL TG TATELVDOEWS MDY, (VoL NLAS GULLOPPOVLE
Totfion Tig eixdvog tig d6ENg adTod (DA 3, 21).

This text, almost composed in its entirety [exceptions in italics] from
Scriptural passages, links the overview of God’s creation and action
preceded in the Old Testament, along with the consequences of the
Incarnation that came after it. The following text explains theologically
what it means to “conform the image of his glory” using a series of
Scriptural passages®. Salvation in Christ is remembered and worshipfully
celebrated in the Eucharist, as we are reminded by the phrase linking
this anamnesis to the Lord’s founding words: “But he left us these
memorials of his saving passion, which we have prepared according
to his command”, «Katélime O nuiy Omouviuota 100 CGWTNELOL
a0100 Talovg TabTA, 0 TEOTEDEXOUEY EVOTIOV GOV, XOTO TG oOTOD
évtoAdc». Within this context there is a reference to sin, which has
already been defeated by Christ: “God did by sending his own Son in
the likeness of sinful flesh to be a sin offering (Rom. 8, 3), for as in Adam
all die, so in Christ all will be made alive (1 Cor. 15, 22)”, [«xataxpivat

30. Col. 1, 10; John 17, 3; Tit. 2, 14; 1 Petr. 2, 9; Eph. 5, 26; Rom. 15, 16; Rom. 7, 6; Rom
7, 14; Eph 4, 10; Acts 2, 24; 1 Cor. 15, 4; Acts 2, 24; Acts 3, 15; 1 Cor. 15, 20; Col 1, 18;
Heb. 1, 3; Rom. 2, 6.
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™y auaptioy v tjj oapxi adtod (Pwu. 8, 3), va oi év t® Adou
arobvioxovres, {wormombdow év avtd 16 Xplotd cov (A" Kop. 15,
22)»)]*'. In other words, our participation in the Eucharist celebrates our
salvation in Christ, victory over sin, and participation in the Kingdom
of God, as it is expressed immediately after the invocation in which the
results of our participation in the Eucharist are clearly stated:

As we offer you the holy body and blood of your Christ in this form, we pray
you and beseech you, O Holy of Holies, that, according to your kind favor, your
Holy Spirit may come upon us and upon these gifts here offered; and bless and
sanctify them and show this bread to be truly the precious body of our Lord,
God, and Savior Jesus Christ and this chalice to be truly the precious blood of
our Lord, God, and Savior Jesus Christ shed for the life of the world so that all
of us who share this one bread and chalice may be united with one another in
the communion of the one Holy Spirit, and that none of us partake of the holy
body and blood of your Christ for judgment or condemnation.

‘Huéig 8& mavtog, Todg éx oD Evog Aptov xoal tod Ilotnpiov petéyovtas,

[1] evddoang aAMAoLg gig €vog Tlveduoatog dylov xotvwvioy,

[2] %ol pndéva Nudv eig xpipa 1) eig xaTdxpLuo Totootg LeTaoyely Tod oylov
Ydpotog, xol Alpatog t0d XpLlotod oov;

[3] AN’ Tvor eDpwpey EAeOV X0l XAELY UETO TTEAYTWY TAY GYiwy TOV &’ ai®dvog
0oL EDOPETTNOAVTWY...

The celebration of the Eucharist and our participation in it confirms
the salvation in Christ, based on the Divine Economy and the Word of
God’s kenosis, a salvation worshipfully celebrated by the Eucharistic
assembly of the faithful as the highest expression of public worship, as
unity and communion of one another in the Holy Spirit, participating in
the reality of salvation already present in the communion of the saints:
«HTNOGUEVOS NUAS EQUTH AaOV TePLovoloy, Paciieloy lepdtevua,
EBvocg dyoy»>.

Likewise, we would say that the crux of the St. John Chrysostom’s
Anaphora is the following passage from the Gospel of John: “For God
so loved the world that he gave his one and only Son, that whoever

31. Teportixoy, op.cit., p. 171.
32. Tepatixoy, op.cit., p. 174 [the numbering is ours].
33. Tepatixoy, op.cit., p. 171.
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believes in him shall not perish but have eternal life” («"Og tov xdouov
oov 00TwS nyamnoag, dote Tov Yoy cov Toy povoyevij dodvat, Vo
TAC O TOTEVWY €lc adTOV U amdAnton, AL &xm Lwny aldvioy»)*. St.
Chrysostom’s anaphora is essentially the theological explanation of this
excellent passage, performed in the Holy Eucharist, which is nothing other
than the worshipful experience of salvation in Christ which is already a
reality, for which we offer thanksgiving — the Holy Eucharist. We should
note that in this reference the fact of salvation is considered to have been
already accomplished:

You brought us out of nonexistence into being, and again raised us up when we
had fallen, and left nothing undone until you brought us to heaven and gave us your
kingdom to come.

30 &x oD PN BvToc el TO elvar NUAS ToEHYAYES, XL TTOPOTEGOVTOC GVETTNOOS
TEALY, XOL 00X ATTECTNG TLAVTO TTOL®Y, EWG NUAG EIG TOY ODPOVOY GVNYAYES KOL
™y Baoctieioy oov éyapiow Ty LéAovoov®.

Therefore, the extensive reference to the Divine Economy not only
provides the Holy Eucharist’s theological background but also becomes
an opportunity for the believer’s theological cultivation and spiritual
formation®® and, in the modern world, a simultaneous presentation of
the Church’s “being”.

At the same time, the Divine Liturgy is the time and place where the
Church finds its identity as the Body of Christ; Christians are invited
to participate in the sacrament of the Holy Eucharist by forgiving one
another in the “Let us love each other”, («Ayamjowuey GAAjAovg»)
with the embracing of love®, before the Holy Anaphora begins. This act
of forgiveness, which requires the faithful’s bodily presence and human
contact, underlines the physicality of worship, but also the fact that it is
the special place of human contact and reconciliation. “In the assembly

34. John 3, 16.

35. Tepatixoy, op.cit., p. 131.

36. D. Krueger, Liturgical Subjects: Christian Ritual, Biblical Narrative, and the Formation of
Self in Byzantium, University of Pennsylvania Press, Philadelphia 2014.

37. Teportixoy, op.cit., p. 129. This embracing of mutual forgiveness has been preserved
today in our tradition only in the sacred concelebrations.

256



DIVINE WORSHIP BETWEEN THEOLOGY, PIETY AND DIGITAL REALITY

of the Church the people of God realize not only unity with Christ, but
also unity among the members of the flock™.

With our body we also receive communion in the context of the
Eucharistic assembly and we are sanctified. St. Cabasilas states: «A0T0g
[6 Xptotoc] éxédevoey dptov xai oivoy mpooaye, adTos GvTididwot
ToUTWY dpTov LOvto xal mwothooy {wic alwviov»®. while another
passage from the same discourse is the following: «Enetday d¢ éni 17
toaneloy ayayn [0 Xptotog] xal 66 poryely 100 oduarog, 6Aov auelBet
0V tedecbévta xal TEOS TV oixeloy uetotinow E&w; xol 0 A0S
0UXETL TNADS, TO Pactixdy Sexduevog eidog, GAX adtos 7oy odua
T00 PACLAEWS, TOVTOV UOXOPLHTEQOY 00OE Eoty évOvunbivou»*. This
is where the relationship between physicality and materiality becomes
apparent: the gifts —bread and wine-, are an offering of the flock; they
are transformed into the Christ’s Body and Blood during the Holy
Anaphora, and the faithful, by partaking of these consecrated Holy Gifts,
are led to the road of salvation. The physical presence in the Eucharistic
assembly, where matter and creation (the created man included) are
consecrated, cannot be replaced by an intangible expression of worship.

Conclusion

The contemporary digital reality poses to us great and many challenges.
The answer to this intangible reality cannot be given only through the
Church’s digital presence. I believe that if we perceive the liturgical
discourse as the agent of the theology of the Church, if we see the
worship event as an opportunity for catechesis and missionary work,
if we treat worship as the space par excellence for the formation of
the believers’ theological consciousness, if we understand worship as

38. Skaltsis, «'0O Aaog bg TANpwua oty Belor Agttovpyion», op.cit., p. 86.

39. «Eig v Ociav Aettovpyiov», Adyog A, 2: Nicolas Cabasilas, Explication de la divine
liturgie, S. Salaville, R. Bornert, J. Gouillard, P. Périchon (eds.), Sources Chrétiennes 4bis,
Les Editions du Cerf, Paris 1967, p. 76.

40. «Ilepl tHg év Xptotd Lwiig», Adyog A, 2: Nicolas Cabasilas, La vie en Christ, tom. I,
Livres I-1V, Marie-Hélene Congourdeau (ed.), Sources Chrétiennes 355, Les Editions du
Cerf, Paris 1989, p. 264.
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the place par excellence for the encounter of the other, only then can
we hope that every believer will develop those criteria that will protect
him from all kinds of digital misinformation and false authority, where
the criterion of accuracy and truth will be the liturgical practice and
experience of the Church.
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