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1 The Order as One Covenantal Action

Governing thesis

The Roman Order of Mass is one covenantal action, but it does not move by repeating one idea thirty-three
times. An exiled psalm approaches differently from a hymn; an oration gathers differently from a dialogue; incense
moves through space differently from a creed through articles of faith; the Canon consecrates differently from
a Communion antiphon accompanying reception. Mystagogy must first ask what kind of text or action stands
before it. Only then can history, Scripture, doctrine, and symbol disclose how that particular movement serves
the whole Paschal action.

2 How the Order Moves

The Order has genuine joints. Its large arcs are acts before they are topics: a body crosses a threshold and cries for
mercy; praise opens common prayer and Scripture becomes the Church’s voice; created gifts and offerers are placed
under judgment and grace; thanksgiving enters the Canon; the sacramental Body is broken without division and
received; several inherited endings return the worshipper to the world.

Arc Governing movement

Threshold and
gathering cry

Procession, an exiled psalm, reciprocal confession, ascent, kiss, relics, incense,
the Introit, and the Kyrie bring an ordered ecclesial body to the altar and keep
it there in need.

Praise, word, and
faith

Gloria, greeting, and Collect open common prayer; lesson, interlection chants,
Gospel, and Creed move from hearing to confession.

Gifts and offerers Bread and mixed wine are received as created gifts, the offerers name their
poverty, incense maps the worshipping body, washing submits it to judgment,
and the Secret carries the offering into thanksgiving.

Thanksgiving and
Canon

Dialogue and Preface give a reason for praise; earth joins the angels; one
sustained Roman prayer names communion, consecrates by Christ’s words,
remembers, offers, intercedes, and returns creation to the Father through the
Son.

Communion Filial prayer, fraction, the Lamb’s peace, preparation, reception, purification,
proper chant, and Postcommunion unfold what it means to receive the
undivided Christ.

Four endings Public dismissal, private submission of the service, blessing, and the Johannine
Prologue are successive historical strata, not one originally composed finale.

2.1 A score, not a single spoken line

At Low Mass one priestly recitation carries much of the complete textual order, with the server or faithful making the
appointed responses. Sung and Solemn forms distribute the same celebration across celebrant, deacon, subdeacon,
schola, servers, and people. Their actions can overlap:

Moment One ritual track A concurrent track
Entrance The procession and ministers approach

the sanctuary.
The schola’s Introit gives the day its first
public scriptural voice; altar prayers may
continue after the celebrant arrives.
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Readings Ministers proclaim the appointed lesson
and Gospel in differentiated ceremonial.

The celebrant separately reads the
interlection chants at the Missal; General
Rubric 473 prevents him from duplicating
the ministerial proclamation.

Sanctus and
Canon

The celebrant enters the Canon quietly. The schola may still be unfolding the
Sanctus and Benedictus in chant.

Communion Distribution extends sacramental
reception through the body of
worshippers.

The proper Communion chant accompanies
that action even though the celebrant’s
recitation has its own position.

This simultaneity is not disorder. It prevents the book’s priest-centered printed sequence from being mistaken for the
whole phenomenology of a Solemn Mass, and it prevents the ceremonial distribution of roles from being mistaken for
several independent liturgies.

3 Entrance to the Altar, Preparatory Prayers, Introit, and Kyrie

3.1 De ingressu sacerdotis ad altare (Entrance to the Altar)

1962 form: Fixed ritual framework

Missal locus: Ritus servandus II–IV; Ordo Missae, p. 216

The Church Takes the Road to the Altar

Before the first common words, bodies, vesture, books, vessels, lights, and places have already begun to speak. At
Low Mass the vested celebrant carries the prepared chalice to the altar. At Solemn Mass the open Missal, chalice,
and other requisites wait on the covered credence while celebrant, deacon, subdeacon, and the other ministers enter
according to their offices. The same Roman Order is present in both forms, but it becomes visible through two
different architectures: one concentrates several ministries in the priest; the other distributes book, vessel, chant,
incense, and service among an ordered company (Ritus servandus II.1–6; III.1–4).

A subject assembled in motion. The procession manifests the assembled Church’s ordered ritual form. No
participant chooses the altar, invents the sacrifice, or claims access to the Father as a private possession. Ministers
receive places and tasks; the celebrant approaches a consecrated altar rather than making his own center. Psalm 121
can illuminate this movement by analogy: Israel’s tribes ascend together toward Jerusalem, judgment, and peace.
Hebrews 10:19–25 gives the Christian fulfillment its decisive qualification. Access is opened through Christ’s priesthood
and flesh, joined to a cleansed conscience, a held confession, and the command not to abandon the assembly. Sacred
geography matters here because Christ has opened the way, not because movement toward a building can save by
itself.

The public memory inside the later forms. Justin securely witnesses Christians gathering on Sunday in
the middle of the second century (First Apology 67). The early medieval Ordo Romanus I makes an older Roman
entrance visible on a much larger scale: pope, clergy, schola, lights, incense, and stational movement form an urban
ecclesial action (Andrieu II, pp. 38–51, 81–84, nos. 42–53). That order is not a script for reproducing the 1962 Solemn
Mass, but it prevents the compressed Low-Mass route from being mistaken for the primitive public norm. Aquinas’s
reading of the consecrated church as a figure of the Church and the altar as a figure of Christ supplies the movement’s
governing relation: the body approaches its Head and source, not a sacred object isolated from him (ST III, q. 83,
a. 3, ad 2).

The entrance can receive a devotional Passion reading, including contemplation of Christ’s road to Calvary. Such a
reading belongs to spiritual reception. It does not establish the first historical cause of each step, vessel, or ministerial
position.
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3.2 In nomine Patris, Introibo, and Psalm 42

1962 form: Fixed, seasonally omitted in part

Missal locus: Ordo Missae, pp. 216–217; General Rubrics 425a–b

Exile and Joy Before the Steps

Before the lowest step the priest signs himself in the name of Father, Son, and Holy Spirit. The exchange beginning
Introibo ad altare Dei names the destination, and the antiphon then encloses Psalm 42. The physical approach has
reached the altar, but the psalm gives the worshipper a voice that has not yet arrived.

A psalm that refuses easy cheerfulness. Psalm 42 is spoken by one afflicted by deceit and exclusion from
the sanctuary. Its sequence matters. The speaker asks for judgment, pleads for light and truth to lead him, imagines
return to God’s holy mountain and altar, and twice interrogates his own despondent soul before commanding hope.
The altar’s joy is therefore neither an emotion to be manufactured nor a denial of distress. It is the promised end of
divine guidance. Augustine hears in this drama both the restless believer and the pilgrim Church hoping in God
through Christ (Enarrationes in Psalmos 42.3–5).

The antiphon changes how the whole lament is heard. By placing the altar before the first verse and returning to
it after the doxology, the rite lets the destination govern the complaint without silencing it. The sign of the Cross
provides a still larger frame. The baptismal Name of Matthew 28:19 and Paul’s refusal to boast except in Christ’s
Cross (Gal. 6:14) do not narrate the medieval arrangement, but they state why the Christian can appropriate Israel’s
plea: access is baptismal and Paschal before it is emotional.

A medieval threshold, not an apostolic transcript. Tertullian attests frequent Christian signing in the
early third century without describing this opening of Mass (De corona 3). Psalm 42 entered priestly preparation in
the medieval period. The 1474 Roman Missal places it during the approach but does not print the present opening
sign of the Cross; that sign is only sporadically attested in this position in the fourteenth century, and the received
combination stands in the 1570 order (Lippe, HBS 17, p. 198; Jungmann I, pp. 290–298). The 1962 Missal, not a
reconstructed first-century scene, controls the action studied here.

In Requiem Masses and in Masses of the season from the First Sunday of Passiontide through Holy Thursday, the
psalm and repeated antiphon are omitted. The initial Introibo remains, and the rite proceeds to Adiutorium nostrum
(Ritus servandus III.4–7, 12). The shorter branch shows that Psalm 42 is a received form of preparation, not a
condition for access to God or for the Mass’s sacramental efficacy.

3.3 Confiteor, Misereatur, and Indulgentiam

1962 form: Fixed, with role-specific forms

Missal locus: Ordo Missae, pp. 216–217; Ritus servandus III.7–10

Confession in Two Voices

The Confiteor does not place a generalized penitential mood at the foot of the altar. It stages responsibility through
grammar, posture, and answer. Bowed profoundly, the priest confesses before God, the Blessed Virgin, the named
saints, and the brethren; at the threefold mea culpa his hand strikes his breast. The ministers answer with a
deprecatory petition for him. They then confess with the form’s role-specific address, and the priest answers them
and signs them at Indulgentiam. The forms mirror one another without becoming interchangeable.

No one speaks himself innocent. The publican in Luke 18:9–14 strikes his breast within Christ’s judgment
against those who trust their own justice. First John places confession inside communion with the God who is
light (1 John 1:5–10), while James joins confession, intercession, and healing within the Church (James 5:16). The
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rite receives that biblical grammar bodily. Thought, speech, deed, lips, breast, and another person’s answer are all
implicated. Sin is neither a private feeling nor an abstraction that leaves ecclesial communion untouched.

The named saints widen the court of confession. They are not alternative sources of pardon beside Christ. They are
members perfected by the mercy now sought, and their presence makes clear that sin is confessed within a communion
larger than the visible exchange. Their names also anticipate the relic-bearing altar and the Canon’s memorial of the
saints without pretending that the same list has stood here from apostolic times.

Mercy is petitioned, not self-pronounced. The Misereatur and Indulgentiam are deprecatory prayers.
They are not the sacramental form of Penance and do not remove the need for sacramental confession where grave
sin requires it (Trent, Session XIV, chs. 4–5; CCC 1385). Their liturgical agency is nonetheless real: the Church
confesses, intercedes, and entrusts the sinner to God. The distinction protects the movement from two opposite
distortions—treating it as empty theater or treating its gestures as a self-sufficient absolution.

Penitential preparation is ancient, and Didache 14 joins reconciliation to Eucharistic sacrifice. The received dialogue is
later. Dialogic confessions are visible by the early eleventh century; saint lists, role-specific forms, and their placement
grew variably. The 1474 Missal gives a generic confession-and-absolution rubric rather than the exact doubled text
later standardized (Lippe, HBS 17, p. 198; Jungmann I, pp. 298–305). Historical development does not weaken the
movement’s truth: those who approach holy things do so by refusing self-exoneration.

A reciprocal form without interchangeable offices

Priest and ministers confess within one ecclesial need for mercy, but they do not exchange liturgical offices.
Reciprocity here means that no minister stands outside repentance; differentiation means that mercy is sought
and ministered according to the received form rather than privately improvised.

3.4 The Versicles and Aufer a nobis

1962 form: Conditionally omitted with the step-prayer complex

Missal locus: Ordo Missae, p. 217; General Rubrics 424; Ritus servandus III.12

The Ascent from the Lowest Step

The short versicles after the confessions gather conversion, divine help, salvation, and answered prayer into an
exchange that ends by naming the Creator as the source of help. Then the priest moves. He ascends with Aufer a
nobis, whose Holy-of-Holies vocabulary casts the movement as penitential entry.

Fulfilled sanctuary language. Hebrews 9:6–14 and 10:19–22 prevent this ascent from being read as a return
to an unopened Levitical sanctuary. Christ has entered once for all and opened the way through his blood and
priesthood. The medieval prayer receives temple language typologically: the opened access makes humble approach
possible; it does not make purification unnecessary. An ancient Roman text preserved in the Leonine collection was
repurposed for this ascent in the medieval order (Muratori I, p. 430; Jungmann I, pp. 310–315). Ancient wording and
later ritual placement are distinct parts of its history.

General Rubric 424 reveals the action’s function by naming cases in which it gives way. The step-prayer complex,
including the following ascent prayers, is omitted when Mass follows the Candlemas procession, the Ash Wednesday
imposition of ashes, the Palm Sunday procession, the Easter Vigil, the Rogation procession, and specified consecration
rites. The pattern suggests that a substantial public action has already enacted the threshold. The omission does not
imply less need for grace; the repeated pattern supports reading this complex as a threshold that need not be enacted
twice.
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3.5 Oramus te and the Kiss of the Altar

1962 form: Fixed altar veneration; the accompanying prayer is omitted in the cases governed by General Rubric 424

Missal locus: Ordo Missae, p. 217; General Rubrics 424; Ritus servandus III.12

The Altar Kiss and the Saints Beneath It

At the altar the priest says Oramus te, invokes the merits of the saints whose relics are present and of all the saints,
and kisses the altar. The action is tactile and local. It does not address an abstraction called sacrifice; it venerates
the altar on which the sacramental sacrifice will be offered.

In the cases governed by General Rubric 424, he ascends and kisses the altar silently. The omission of Aufer a nobis
and Oramus te does not omit the kiss itself (Ritus servandus III.12).

The early Christian association of altar and martyrs gives the relic clause its ecclesial density. Revelation 6:9–11
places the martyrs beneath the heavenly altar in an apocalyptic plea for judgment, while Colossians 3:3 speaks of life
hidden with Christ in God. Aquinas uses the latter text to order the sign correctly: the altar signifies Christ, and the
relics signify saints whose life is hidden in him (ST III, q. 83, a. 3, ad 2). Christ is not one holy figure among those
remembered. He is the altar and foundation in whom their holiness subsists.

Altar veneration and the association with martyrs have early Roman roots; the exact Oramus te is first securely
located in an eleventh-century witness and appears with the developed entrance prayers in the 1474 Missal (Lippe,
HBS 17, p. 198; Jungmann I, p. 315 n. 30). The kiss therefore holds together an ancient cultic relation and a later
verbal interpretation without requiring both to have arisen at the same moment.

3.6 The First Incensation of the Altar

1962 form: Prescribed at Solemn Mass; permitted at any sung Mass

Missal locus: Ordo Missae, p. 217; Ritus servandus IV.1, 4–8; General Rubric 426

The First Cloud of Incense

At Solemn Mass, and at any sung Mass where the permission of General Rubric 426 is used, the celebrant blesses
incense and incenses the cross and altar. Psalm 140:2 gives incense its durable biblical analogy with prayer, but the
whole psalm is a plea for guarded speech and deliverance from evil, not an aesthetic celebration of smoke. The cloud
consequently belongs after confession and ascent: prayer rises from persons who still depend on divine protection.

The detailed route is a received ceremonial development rather than a concealed scriptural command. Ordo Romanus
I witnesses incense within public Roman entrance ceremonial, while the 1962 rubrics govern this particular blessing
and circuit. Its absence at Low Mass does not diminish the sacramental action. Its prescribed presence at Solemn
Mass and permitted use at other sung Masses make relation sensible: cross and altar are honored while the schola’s
proper chant may already be giving the celebration its changing scriptural voice.

3.7 Antiphona ad Introitum (Introit Antiphon)

1962 form: Proper slot in a fixed action

Missal locus: Ordo Missae, p. 217

The Day Gives the Church a Voice

There is no universal Introit to expound. The Missal appoints an antiphon, ordinarily a psalm verse, the doxology
where prescribed, and the repeated antiphon; Requiem and seasonal rules alter the form. Every particular Introit
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therefore requires its own exegesis. A lament, royal psalm, imperative, promise, or sapiential sentence cannot be
replaced by the generic statement that an entrance chant expresses joy.

Two clocks within one rite. At Low Mass the celebrant reads the appointed text at the Epistle side. In
a sung celebration the schola’s chant belongs to the entrance and can overlap the prayers at the foot of the altar;
the celebrant later reads the complete proper at the Missal. Processional chant and priestly recitation are not two
descriptions of one instant. They are two historical and ministerial layers sounding within the same celebration.

Ordo Romanus I securely describes the schola beginning entrance psalmody as the pontiff approaches. A retrospective
Liber pontificalis notice associates such psalmody with Celestine I without proving that he invented it. Private priestly
recitation appears already in a seventh- or eighth-century Capitulare; duplicate recitation at a sung Mass was required
for the Introit by 1140 and for the chant corpus by the middle of the thirteenth century (Silva-Tarouca, pp. 204–207;
Jungmann I, pp. 84–85, 331–332).

Augustine’s account of the totus Christus permits the Church to hear Christ and his members speaking through the
psalms while retaining Israel’s literal voice (Enarrationes in Psalmos 30[2], sermon 1.4; 85.1). That principle is a
method, not a universal result. The actual proper text must decide whether this assembly begins in lament, summons,
awe, expectation, or praise.

3.8 Kyrie, eleison

1962 form: Fixed Ordinary chant

Missal locus: Ordo Missae, p. 217; Ritus servandus IV.2

A Gospel Cry in Greek

Priest and server or choir alternate three Kyrie, eleison, three Christe, eleison, and three further Kyrie, eleison; if no
one answers, the priest says all nine. The Greek acclamation remains intact within the Latin rite. Music can extend a
few words across a large span of time, but the text remains one persevering appeal rather than nine miniature prayers.

Mercy as recognition. In the Gospels this cry does more than admit guilt. The Canaanite woman recognizes
Jesus as Lord and Son of David while pleading for her afflicted daughter (Matt. 15:21–28); the blind men persist in
naming him Lord while the crowd attempts to silence them (Matt. 20:29–34). Need, faith, Christological confession,
and perseverance coincide. Luke 18:1–8 supplies the broader grammar of prayer that does not cease, although it does
not explain why Rome came to use exactly nine invocations.

The three groups of three readily received Trinitarian contemplation in medieval interpretation. The Missal, however,
does not assign one triad by rubric to each divine Person, and the central address to Christ resists a mechanical
allocation. The ninefold form is better heard as ordered insistence within Trinitarian worship: the Church remains
before the Lord because mercy cannot be coerced, accumulated, or replaced.

Gregory the Great’s October 598 letter to John of Syracuse securely describes the Roman alternation of clergy and
people and Rome’s use of Christe eleison; it makes Gregory a witness, not the composer of the acclamation (Registrum
IX.26, MGH Epistolae II, p. 59). Eighth-century Roman ordines already attest the three groups of three (Jungmann
I, pp. 338–341). The Kyrie thus carries a Gospel cry through a developed Roman form while retaining the poverty of
its first word: the worshipper can only address the Lord and ask.
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4 Gloria, Collect, Epistle or Lesson, Gospel, and Creed

4.1 Gloria in excelsis Deo

1962 form: Conditional Ordinary hymn

Missal locus: Ordo Missae, pp. 217–219

The Angelic Song Becomes the Church’s Praise

When appointed, the priest intones Gloria in excelsis Deo; ministers, choir, and people take their parts according to
the form of Mass. The hymn is omitted where rank, season, or Mass type directs, and the order then passes from
Kyrie to greeting and Collect. Its presence gives the movement an extended hymn of praise; its omission changes the
scale without making the celebration defective.

One borrowed line, a new Christian hymn. Luke 2:8–20 supplies the beginning, but it also supplies the
scene in which that beginning must be heard. Glory is announced when shepherds receive news of a Davidic Messiah
and Savior; hearing becomes movement, recognition, proclamation, and praise. The Church does not merely quote
the angels. She prolongs their sentence into a confession formed by the Incarnation and Pasch.

The hymn changes addressee and rhetorical pressure. A many-verbed opening doxology to the Father contracts into
sustained direct address to the Son. At its center the Johannine Lamb title pulls sacrifice inside praise, and petition
interrupts without dissolving that praise. John 1:29 and Revelation 5:6–14 supply the title’s Paschal depth: the Lamb
is slain, living, enthroned, and worshipped. The Kyrie’s cry for mercy has discovered the identity and glory of the one
to whom it cries.

The Trinitarian close gathers the address. Christmas and Pasch, descent and exaltation, supplication and doxology are
held in one continuous act rather than filed as separate themes. Prescribed bows at words of adoration, thanksgiving,
and the name of Jesus keep doctrine from becoming information observed at a distance. Vocal praise is bodily service
ordered to kindle love of divine excellence (ST II–II, q. 91, aa. 1–2).

From morning hymn to Eucharistic praise. A Greek hymn of this family is witnessed among the prayers of
the fourth-century Apostolic Constitutions VII.47 and in fifth-century Codex Alexandrinus. The Bangor Antiphonary,
about 690, is the oldest Latin witness used here; the complete received Latin appears in the ninth-century Saint
Gall/Wolfcoz tradition (Jungmann I, pp. 347–349). Its Roman Eucharistic use broadened gradually from papal and
privileged festal occasions to bishops and priests. Retrospective notices involving Telesphorus or Symmachus do not
identify a composer or one act that created the received use. A hymn born in daily praise thus entered Mass by
reception, carrying the morning confession of divine glory into the Church’s sacramental thanksgiving.

4.2 Dominus vobiscum (Greeting)

1962 form: Fixed liturgical greeting

Missal locus: Ordo Missae, p. 219

A Greeting That Opens Common Prayer

The celebrant kisses the altar, turns, and says Dominus vobiscum. The answer Et cum spiritu tuo is not an appraisal
of his private fervor. It receives the greeting from the minister in his liturgical office and returns it to him before
he voices the Church’s appointed prayer. The altar kiss, bodily turn, exchange, and return to the Missal make the
greeting a hinge between praise and presidential petition.

Ruth 2:4 places this greeting within a field where covenant fidelity and providence are about to unfold. Pauline
conclusions such as 2 Timothy 4:22 distinguish the Lord’s presence with the minister’s spirit from grace addressed to
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the wider community. These passages are biblical antecedents and ecclesial analogies, not an institution narrative
for the Roman turn at the altar. The greeting is securely ancient across Christian liturgies; what matters here is
its function in the 1962 order. Prayer is not launched by a solitary religious speaker. A received relation between
minister and assembly is renewed before Oremus gathers attention toward God.

4.3 Oremus and the Collect

1962 form: Proper slot within a fixed invitation and presidential form

Missal locus: Ordo Missae, p. 219

The Many Needs Compressed into a Collect

After Oremus, the celebrant extends his hands and says the appointed Collect and any additional orations admitted
by the 1962 rules; the conclusion is ordinarily through Christ, and the answer is Amen. There is no universal Collect
text. The stable form is address, presidential prayer, conclusion, and ratification. The theological accent belongs to
the actual day.

The discipline of Roman compression. Many Roman Collects name God, recall an attribute or saving
work, ask one governing grace, and state the fruit sought. Not every prayer realizes that pattern in the same way, and
the word Collect should not be made to bear a single unproved etymology. Its interpretive force is grammatical: a
diffuse assembly does not supply raw wishes for the priest to improvise. The Church receives a concise proper petition
and speaks it to the Father through the Son.

First Timothy 2:1–6 commands common supplication and immediately grounds it in one God and one mediator.
Cyprian makes the same ecclesial point when he insists that Christian prayer says our Father and our bread rather
than treating grace as private possession (De dominica oratione 8–9). The Amen is consequently more than a
punctuation mark. It ratifies a prayer that precedes any individual’s mastery of its contents.

Roman sacramentaries preserve highly formed presidential orations from many textual strata. The Verona codex
was copied in the early seventh century and transmits older material; Vatican Reg. lat. 316, copied about 750, is the
principal Old Gelasian witness (Jungmann I, pp. 61–66, 372–373). Manuscript date is not the date of every prayer it
contains. Each Collect requires its own textual history, just as each requires its own exegesis. The slot’s stable work
is to ask the grace under which the appointed Scriptures will now be heard.

4.4 Epistola vel Lectio (Epistle or Lesson)

1962 form: Proper slot

Missal locus: Ordo Missae, p. 219; Ritus servandus VI; General Rubrics 473

A Voice Serves a Received Word

The source-title of the appointed lesson may identify an Epistle, a prophetic or sapiential book, or another scriptural
witness. At Low Mass the celebrant reads it at the Missal. At Solemn Mass the subdeacon chants the lesson from
the appointed place while the celebrant listens seated; after it, the celebrant returns to the Missal and reads the
interlection chants rather than duplicating the subdeacon’s proper reading (Ritus servandus VI.4; General Rubrics
473). The response Deo gratias receives what has been heard as gift before the Church has resolved every difficulty it
may contain.

Reading as covenantal event. Nehemiah 8:1–12 places public reading inside covenant renewal: a people
gathers, attends, receives interpretation, weeps, and is redirected toward festal joy and care for those without provision.
Luke 4:16–30 shows Christ reading Isaiah, declaring fulfillment, and provoking wonder that becomes rejection. First
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Timothy 4:11–16 binds public reading to teaching, holy conduct, perseverance, and responsibility for hearers. These
scenes prevent the lesson from becoming a parcel of information inserted before the sacramental action. A received
word assembles, judges, consoles, and obliges its hearers.

Justin’s mid-second-century description securely places readings from apostles and prophets before the president’s
exhortation (First Apology 67). The Würzburg Comes is a named early witness to the Roman organization of
pericopes. The usual 1962 pattern of one pre-Gospel lesson and a Gospel is one historical Roman arrangement within
an older Christian plurality of readings (Jungmann I, pp. 391–400). Its theological meaning cannot be supplied by
the slot alone. Each appointed pericope must be returned to its literary argument, original speaker and hearers, and
place in the canon.

Augustine’s distinction between John the Baptist as a passing voice and Christ as the abiding Word gives a fitting
analogy for every liturgical reader (Sermon 293.3). The audible human voice matters precisely because it serves a
word it did not originate. Minister, book, and sentence are instruments of proclamation; none is disposable, and none
is the source of revelation.

4.5 Graduale (Gradual)

1962 form: Proper slot

Missal locus: Ordo Missae, p. 219

Hearing Held in Psalmody

The Gradual does not hurry from the lesson to the Gospel. Its selected scriptural verses hold the assembly within
hearing by turning biblical speech into musically extended response. The complete psalm informs the excerpt: a line
taken from lament, royal prayer, wisdom, or thanksgiving keeps its original covenantal conflict and hope even as
liturgical placement gives it a new relation.

Responsorial psalmody between readings is ancient, and Ordo Romanus I securely witnesses the Roman chant
transition. The later Gradual is not simply a spoken summary of the lesson. Its concentration and musical elaboration
allow reception to take time. Augustine’s whole-Christ reading of the Psalms permits Head and members to be heard
together while retaining Israel’s first voice (Enarrationes in Psalmos 85.1). The particular verses, not a generic theory
of meditation, decide whether this interval laments, pleads, promises, or praises.

4.6 Alleluia vel Tractus (Alleluia or Tract)

1962 form: Seasonally governed proper forms

Missal locus: Ordo Missae, p. 219

Different Temporal Forms

Alleluia is an acclamation before it is a mood. The untranslated biblical word names praise of the Lord.
Revelation 19:1–9 places it amid judgment on evil, God’s reign, and the wedding feast of the Lamb; jubilation is
therefore inseparable from divine victory and nuptial expectation. The appointed verse gives that acclamation a
proper scriptural content before the Gospel. Gregory the Great’s October 598 letter to John of Syracuse directly
witnesses Roman controversy over use of Alleluia beyond the Paschal season without making Gregory its inventor
(Registrum IX.26, MGH Epistolae II, p. 59).

The Tract sustains attention in its own proper voice. Where a Tract is appointed, it carries a continuous
run of scriptural verses without the Alleluia refrain. The proper text determines whether the movement laments,
pleads, teaches, or praises; a generic penitential label cannot do that exegetical work. Its formal contrast with Alleluia
gives expectation another temporal shape: sustained proclamation rather than compact acclamation and verse.
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Neither form can be paraphrased as one generic “Gospel acclamation.” The appointed configuration and its affect
must be read from the particular proper rather than supplied by a theory of the slot.

4.7 Sequentia (Sequence)

1962 form: Conditional proper text on appointed days

Missal locus: Ordo Missae, p. 219

Doctrine Given Poetic Duration

Only appointed Masses add a Sequence. Unlike the Gradual’s selected psalmody or the Alleluia’s acclamation, a
Sequence can unfold a feast’s biblical types, doctrine, petition, and eschatological hope through an extended ecclesial
poem. Its allusions must be traced individually; poetic synthesis is not permission to treat every resemblance as a
direct biblical quotation.

Textual Sequences arise in the middle of the ninth century, with Notker a principal early cultivator (Jungmann
I, pp. 435–439). Lauda Sion belongs to the Corpus Christi office from about 1264; the 1570 Missal retained four
Sequences, and Benedict XIII inserted Stabat Mater into the Roman Missal in 1727. Several traditional author
attributions remain disputed. The Sequence is thus an unmistakably later Western growth whose best examples show
that development can become exact doctrinal praise without being confused with the older psalmic forms around it.

4.8 Munda cor meum and the Blessing before the Gospel

1962 form: Fixed, with ministerial variants

Missal locus: Ordo Missae, p. 219; Ritus servandus VI

A Mouth Cleansed and a Herald Commissioned

The prayer Munda cor meum explicitly receives Isaiah 6:1–8. In the prophet’s vision, sight of divine holiness exposes
unclean lips; fire from the altar purifies; only then can the question of sending be answered. The liturgical use is
direct typological adaptation. It neither identifies every circumstance of the deacon with Isaiah nor turns the medieval
prayer into an apostolic formula.

At Low Mass the celebrant prepares himself for proclamation with Munda cor meum. At Solemn Mass the deacon
first prepares in prayer, then kneels before the celebrant with Iube, domne, benedicere. The blessing orders his interior
attention and speech toward worthy proclamation. The difference is not decorative. One minister cannot seize the
Gospel book and make himself its herald; proclamation is entrusted through an ordered relation of prayer, office, and
blessing.

The solemn blessing is securely rooted in the early Roman ceremonial. The long recension of Ordo Romanus I, known
by about 750, already contains Dominus sit in corde tuo et in labiis tuis (Andrieu II, p. 87, no. 59). Iube, domne and
Munda cor are securely attested in eleventh-century books; Munda was still not universal in the sixteenth century,
although the full received triad appears in the 1474 Missal (Lippe, HBS 17, p. 199; Jungmann I, pp. 454–455). Public
commissioning and private preparation have related but distinguishable histories.
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4.9 The Gospel Procession

1962 form: Form-dependent ceremonial movement; Gospel incensation permitted at any sung Mass

Missal locus: Ordo Missae, p. 219; Ritus servandus VI; General Rubric 426

The Gospel Goes Forth with Lights and Incense

In Solemn Mass book, deacon, candles, incense, and ministers move to the place of proclamation. At another sung
Mass, General Rubric 426 permits the Gospel incensation even though the movement lacks the Solemn form’s deacon
and subdeacon. At Low Mass the celebrant transfers to the Gospel side and performs the reduced form himself. The
contrast is architectural. The Solemn form distributes service around the Gospel; the simpler forms concentrate the
same textual purpose without pretending to possess ministries they lack.

Lights readily receive the Johannine confession of the Word as light (John 1:4–9), and incense carries the biblical
analogy of prayer before God (Ps. 140:2; Rev. 8:3–4). Those texts illuminate the received signs; they do not prescribe
the number of candles, the path of the book, or the detailed Roman route. Ordo Romanus I securely witnesses a
differentiated Gospel procession with deacon, book, lights, and incense. The ceremonial honors proclamation as an
ecclesial advent: a received word comes to address the assembly through ministers who have first been purified and
sent.

4.10 Sanctum Evangelium (Holy Gospel)

1962 form: Proper slot in a fixed ceremonial frame

Missal locus: Ordo Missae, p. 219; Ritus servandus VI.5–6, XIII.1–2

Hearing Answered by Veneration

The greeting and Gospel title identify the appointed evangelist; forehead, lips, and breast are signed; the pericope is
proclaimed and answered with praise of Christ. According to the form of Mass, incense and candles remain with the
book, and afterward the celebrant kisses it with Per evangelica dicta. In Masses for the dead the 1962 order omits
specified blessings, lights, incense, and kiss (Ritus servandus XIII.1–2). The Gospel’s authority does not vary with
those ceremonial omissions, but its bodily reception does.

A word that addresses before it is interpreted. Luke 10:16 places reception of apostolic messengers
within reception of Christ and the Father. Luke 24:13–35 shows the risen Christ opening Israel’s Scriptures through his
Pasch on the road to the breaking of bread. Neither passage makes proclamation identical with Eucharistic substantial
presence. Together they show why the Gospel can be both ministerially spoken and personally Christological: the
book and human voice serve the incarnate Word who judges and consoles his Church.

The triple signing asks that revelation govern understanding, confession, and the inward person. Standing, incense,
acclamation, and kiss are not proofs that paper has become a sacrament. They are ordered acts of assent toward the
Gospel as an instrument of Christ’s ecclesial address. Augustine likewise directs the written signs toward the incarnate
Word rather than allowing evangelist, page, and eternal Son to collapse into one another (Tractates on John 1.8–9).

The plea Per evangelica dicta gives veneration a penitential edge: one does not honor the Gospel safely while refusing
its judgment. Its exact received placement is late. The principal Gospel in the 1474 Missal ends without the prayer;
the exact text is securely located at Noyon near the end of the fifteenth century and appears in the 1570 order (Lippe,
HBS 17, p. 199; Jungmann I, p. 451 n. 62). The prayer is not ancient evidence for the Gospel’s place in Eucharistic
worship; Justin and the early Roman order supply that earlier structural witness.

A sermon may follow under Ritus servandus VI.6. It is subordinate exposition of the received word and is not an
invariant text of the Ordo Missae. The specific pericope and any sermon upon it remain accountable to that Gospel’s
own narrative and canonical setting.
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4.11 Credo in unum Deum (Creed)

1962 form: Conditional Ordinary profession

Missal locus: Ordo Missae, pp. 219–220; General Rubrics 518b, 519–524

A Corporate Singular

On days appointed by the rubrics the celebrant intones Credo in unum Deum; ministers, choir, and people participate
according to the form of Mass. The singular verb is not private possession. Many persons receive and speak the
Church’s one baptismal and conciliar confession. When the Creed is not appointed, the order passes from Gospel or
sermon to the Offertory without suggesting that the faith has ceased to govern the action.

The economy of salvation traversed in speech. The Creed is not a chain of biblical quotations. It is a
rule by which Scripture’s creation, covenant, Incarnation, Pasch, gift of the Spirit, Church, Baptism, resurrection, and
world to come are confessed together. Genesis 1 and John 1 illuminate creation; Luke 1 and John 1 the Incarnation;
1 Corinthians 15 the death and resurrection of Christ and the dead; John 14–16 and Acts 2 the Spirit; Ephesians 4
the one Church and Baptism; Revelation 21–22 the coming consummation. Conciliar confession governs how these
loci are related rather than allowing one verse to carry the whole symbol.

The text’s repeated conjunctions move through one economy without making Father, Son, Spirit, Church, and last
things independent topics. At Et incarnatus est through Et homo factus est, the celebrant genuflects. In sung
celebration the additional role- and day-specific postures are governed by General Rubrics 518b and 519–524, including
universal kneeling at the three Christmas Masses and the Annunciation. Doctrine becomes bodily without suggesting
that the Incarnation occurs again. The final sign at the confession of resurrection places the present body beneath its
promised future.

Conciliar antiquity and Roman liturgical reception. Nicaea in 325 and Constantinople in 381 are
decisive stages in the Creed’s conciliar history, although the surviving acts of 381 do not themselves transmit the
later received expanded text. Chalcedon in 451 cites it as the Creed of the 150 Fathers (ACO II.1.2, p. 128; DS 125,
150). Third Toledo in 589 orders Eucharistic recitation before the Lord’s Prayer, not in the later Roman post-Gospel
position (canon 2; Mansi IX, col. 993). Rome adopted the Creed at Mass in 1014 at Henry II’s request under
Benedict VIII (Berno, PL 142:1060–1061; Jungmann I, p. 470). Ancient doctrine and later Roman placement must
not be dated as though they were one event.

Aquinas describes the articles as an ordered articulation of one act of faith adhering to divine Truth and explains
why the Church requires a public symbol (ST II–II, q. 1, aa. 6–9). The Creed therefore does more than repeat the
Gospel just heard. It receives every proper proclamation within the universal faith into which Christians are baptized.
Created matter, Incarnation, Cross, resurrection, Church, and future glory are confessed in one grammar before bread
and wine are handled at the altar.

Faith spoken with the body

The genuflection does not add a separate doctrine to the Creed, and the Creed does not leave the body behind as
it moves through doctrine. Lips, knees, and the final sign of the Cross confess that the Word truly became flesh
and that the resurrection still awaited is the resurrection of the body.
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5 Offertory

The Offertory is a historical palimpsest. An ancient public presentation of created gifts remains audible in the proper
chant; medieval private prayers now accompany the priest’s preparation of bread and wine; an ancient Christmas
collect has migrated to the mixing of the chalice; incense, washing, a public request for prayer, and an ancient proper
oration bring matter and persons to the threshold of thanksgiving. Reading every sentence as though it came from
one author at one moment would conceal the received movement’s power. Its unity lies ahead: all these acts are
ordered to the Canon.

5.1 The Offertory Antiphon and Suscipe, sancte Pater

1962 form: Proper Offertory slot followed by a fixed prayer

Missal locus: Ordo Missae, p. 220

The Day’s Offering and the Bread on the Paten

Two histories heard together. The schola’s proper Offertory and the celebrant’s Suscipe, sancte Pater occupy
one ritual moment but come from different histories. Justin describes bread, mixed wine, and water being brought
after the common prayers and kiss; Ordo Romanus I witnesses an ordered presentation and collection of gifts. Roman
Offertory psalmody accompanied that public action (Justin, First Apology 65, 67; Jungmann II, pp. 26–30). In the
1962 Solemn form the subdeacon brings the covered vessels from the credence and the deacon assists the celebrant,
while the schola sings the appointed text. The ceremonial retains differentiated public ministry even though it is not
the old people’s procession.

The private bread-offering formula is medieval. A partial form occurs in the Missa Illyrica, about 1030; eleventh-
century French and Italian books preserve close ancestors; the received prayer is printed in the 1474 Missal (Martène I,
508E; Lippe, p. 200; Jungmann II, pp. 57–58). No individual composer is securely known. The action therefore layers
a proper chant inherited from a public transfer of gifts over a prayer shaped for priestly preparation at the altar.

A gift named from its destination. The priest lifts the paten, traces the sign of the Cross with it over the
corporal, and places the bread there. The prayer calls the still-unconsecrated bread hostia and enlarges singular
priestly accountability into an ecclesial and intercessory horizon. This is proleptic speech: the gift is named from the
Victim toward whose sacramental presence the rite orders it. It does not announce that the substance has already
changed. Aquinas distinguishes preparation of the matter from consecration, and Trent identifies the sacramental
offering of Christ with what follows in the consecratory action (ST III, q. 83, a. 4; Trent, Session XXII, chs. 1–2).

Irenaeus gives the created gift its larger grammar. Christians do not bring bread and wine because creation is alien
tribute capable of purchasing God; they offer firstfruits while confessing that the Creator first gave them (Against
Heresies IV.17.5; IV.18.1–6; cf. 1 Chr. 29:10–16; 1 Tim. 4:4–5). Bread carries earth, weather, seed, labor, and human
dependence to the altar. After the Creed, confessed Incarnation becomes handled creature. The offerer is implicated
precisely because the gift was first received.

Proleptic language

Traditional liturgical speech may name a thing from the end toward which the rite orders it. Hostia at the
bread offering anticipates the sacramental Victim; it does not erase the dogmatic boundary between bread before
consecration and Christ’s Body after it.
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5.2 The Preparation and Offering of the Chalice

1962 form: Fixed, with the water unblessed in Masses for the dead

Missal locus: Ordo Missae, pp. 220–221

One Drop in the Chalice

Wine is poured and a small quantity of water mingled with it. Three histories meet without becoming identical. The
mixed cup itself is ancient: Justin attests wine and water, and Cyprian argues from Christ’s institution while reading
wine as Christ’s Blood and water as the people inseparably joined to him (Justin, First Apology 65; Cyprian, Epistle
63.2, 9, 13). The prayer beginning Deus, qui humanae substantiae is also ancient, but as a Christmas oration in the
Leonine, Gelasian, and Gregorian traditions. Its use at the mixture is medieval, witnessed about 1030 in the Missa
Illyrica. The chalice-offering formula developed on a third track: a ninth- or tenth-century St Gall ancestor lacks the
later universal-salvation clause, while the complete received pair stands in the 1474 Missal (Muratori I, 467; Martène
I, pp. 510–511; Lippe, p. 200; Jungmann II, pp. 57–64).

Creation made, creation remade. The reassigned oration carries its original Christmas grammar into the
chalice, joining creation, restoration, Incarnation, and participation in divine life (2 Pet. 1:4). The mixture thus
receives several converging readings—Incarnation, the blood and water from Christ’s side (John 19:34), and the
Church united to Christ—without pretending that any one symbol is a chemical explanation of the sacrament.

The physical inequality is eloquent. The drop does not balance the wine as an independent contribution, and the
people do not supplement a deficient Christ. Cyprian’s ecclesial reading makes union, not parity, the point. Aquinas
likewise treats water as fitting to sacramental use while wine remains the required matter (ST III, q. 74, aa. 5–8).
The shift from the singular voice of the bread prayer to Offerimus at the chalice is not a code assigning two rival
sacrificers. It allows the priestly act to speak within the Church’s encompassing offering and widens the horizon to
the whole world.

5.3 In spiritu humilitatis and Veni, sanctificator

1962 form: Fixed prayers with contrasting bodily gestures

Missal locus: Ordo Missae, p. 221

Poverty before Sanctification

The celebrant first bows deeply for In spiritu humilitatis; then he raises eyes and hands for Veni, sanctificator and
signs the gifts. The bodily reversal supplies the exposition: poverty does not sanctify itself. Contrition descends into
truth; petition rises because acceptance and blessing must come from God.

The first prayer takes its grammar from Daniel 3:38–40. Exiles in the furnace have neither temple, ruler, prophet, nor
animal sacrifice. They ask that contrite heart and humbled spirit be received while God remembers his covenant.
Transposed into the Offertory, that templeless plea does not replace Christ’s sacrifice with interior feeling. It
submits offerer and prepared matter to the God who alone can make worship acceptable within Christ’s oblation. A
mid-eleventh-century St-Denis witness belongs to the prayer’s ninth-to-eleventh-century family (Martène I, 526C;
Jungmann II, pp. 51–52).

The early-ninth-century Stowe Missal has forms of Veni in three other positions; later Italian and curial witnesses
bring the invocation to the received place (Warner, p. 7; Jungmann II, pp. 68–70). An ancestor is not an exact first
witness. Nor does the 1962 wording name the Holy Spirit: its grammatical addressee is God without an explicit
naming of the Spirit. Later pneumatological reception may illuminate it, but calling the text an explicit Holy-Spirit
epiclesis would exceed its grammar. The prayer is real invocation without being the consecratory form, which Aquinas
locates in Christ’s words spoken by the priest in Christ’s person (ST III, q. 78, aa. 1–4).
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5.4 The Incensation of the Oblations and Altar

1962 form: Prescribed at Solemn Mass; permitted at any sung Mass

Missal locus: Ordo Missae, p. 221; Ritus servandus VII; General Rubric 426

Incense Draws a Liturgical World

Offertory incense is not merely an illustration of “prayer going up.” Its route draws a map. At Solemn Mass the
celebrant blesses incense, crosses and circles the gifts, incenses cross and altar, and hands the thurible to the deacon;
celebrant, ministers, clergy, and people are then honored according to office. General Rubric 426 permits the prescribed
incensations at any sung Mass, with the ministries adjusted to the form actually celebrated. Agent and direction
change as the thurible passes. Gifts and altar stand first, but the cloud expands until the ordered human body
occupies one fragrant field. Hierarchy becomes relation rather than isolation.

Psalm 140 gives the act its inward struggle. The incense verse belongs to a lament asking guarded speech, a
heart resistant to evil, and deliverance from snares. The ascending prayer is therefore not perfumed self-confidence.
Revelation 8:3–5 joins saints’ prayers, incense, heavenly altar, and judgment; Malachi 1:11 entered early Christian
Eucharistic reception through the Didache. None of these witnesses prescribes the exact Roman crosses or circles.
Scripture gives the sign a world of moral conflict and heavenly worship; the rite gives that world spatial form.

Amalarius gives the first explicit notice of offertory incensation about 832 while reporting it then unknown at Rome.
The Séez ordo and Missa Illyrica witness the developed prayers in the eleventh century, and the 1474 Missal prints
a substantial route (Hanssens II, 319; Martène I, 511E; Lippe, pp. 200–201; Jungmann II, pp. 71–75). Even the
archangel named in the blessing has a reception history: medieval books commonly used Gabriel, while Michael
appears in the later received form; the exact transition remains unresolved. Aquinas reads incense as fitting honor
and a sign of devotion, not another sacrament (ST III, q. 83, a. 5, ad 2). Its permitted presence at a sung Mass and
its absence at Low Mass change this sensory geography without changing the Eucharistic sacrifice.

5.5 Lavabo

1962 form: Fixed; doxology conditionally omitted

Missal locus: Ordo Missae, pp. 221–222

Hands under Judgment

The priest washes thumb and forefinger while reciting Psalm 25:6–12. Practical cleansing, especially after gifts and
incense, survives as a fixed act even when no incense has been handled. The psalm refuses to let it remain practical.
It asks vindication amid deceit, bribery, bloodshed, and false company; it desires the altar, loves God’s dwelling, and
ends in the assembly’s praise.

The psalm’s literal speaker claims innocence. Appropriated within this rite after the Confiteor, that claim does
not certify the priest’s sinlessness; it places the hands by which he acts under divine judgment and mercy. That
differs from Pilate’s washing as an attempted evasion of responsibility (Matt. 27:24). Cyril of Jerusalem makes the
mystagogical distinction exactly: ministerial washing signifies purity from sinful deeds and is not ordinary cleansing
of dirt (Mystagogical Catechesis V.2). He describes Jerusalem rather than the medieval Roman position, but he reads
the shared sign without inventing its origin.

The wash is ancient; the expanded psalm and its received placement developed over time, with the complete selection
printed in the 1474 Missal (Lippe, p. 201; Jungmann II, pp. 76–82). In the 1962 book the doxology is omitted in
Requiems and in Masses of the season from Passion Sunday through Maundy Thursday. The rite does not restart the
opening confession. It asks whether hands already honored by ceremonial action are fit to continue.
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5.6 Suscipe, sancta Trinitas and Orate, fratres

1962 form: Fixed Trinitarian commendation and public dialogue

Missal locus: Ordo Missae, p. 222

Distinct Pronouns, One Offering

Direction, sound, and pronouns govern this movement. Bowed toward the altar, the priest privately commends the
prepared oblation within a Trinitarian and Paschal frame. He kisses the altar, turns bodily toward the people, and
asks their prayer. The appointed response broadens the horizon from celebrant to Church and from the immediate
rite to divine glory. The turn makes visible what the Offertory’s plurals have implied: quiet priestly preparation is
not private ownership.

The prayer family is witnessed in northern French books from the ninth century and in the St Gall supplement;
Bernold’s Micrologus shows eleventh-century use. Invitations and responses varied before the received pair was printed
in 1474 (PL 151:983–984, 992–993; Lippe, p. 201; Jungmann II, pp. 46–50, 82–89). Its Paschal triad belongs to the
apostolic economy of death, resurrection, and exaltation (1 Cor. 15:3–5; Phil. 2:6–11). The saints are honored as
fruits of that Pasch, not as co-victims or recipients of divine sacrifice.

Meum ac vestrum distinguishes and unites. The ordained priest alone consecrates sacramentally in Christ’s person; the
baptized truly offer praise, petition, works, sufferings, themselves, and the divine Victim through his hands according
to their common priesthood (Mediator Dei 80–104; Lumen gentium 10–11; ST III, q. 82). The grammar excludes
both a solitary clerical performance and an undifferentiated co-consecration. Both pronouns become acceptable only
within Christ’s oblation.

5.7 Secreta (Secret)

1962 form: Proper presidential prayer

Missal locus: Ordo Missae, p. 222

A Quiet Public Hinge

The Secret is an acoustic paradox. An ancient public oration over the offerings is said quietly with extended hands;
its final words become audible, the appointed Amen ratifies it, and the Preface dialogue begins. The prayer is neither
a hidden consecration nor a barrier between priest and assembly. Quiet speech gathers the preparation at the altar;
the voiced conclusion opens it into common thanksgiving.

The Roman prayer over the gifts is preserved in ancient sacramentaries, unlike the chiefly medieval private offertory
formulas. The title secreta appears in the Bobbio and Old Gelasian books, but does not itself prove quiet delivery or
settle the word’s etymology. The mid-eighth-century Frankish Capitulare ecclesiastici ordinis supplies the first secure
direction for recitation heard only by God and celebrant (Silva-Tarouca, p. 198; Jungmann II, pp. 90–94). Aquinas
assigns this prayer over the people’s oblation its preparatory place immediately before the Preface (ST III, q. 83, a. 4).

No generic exposition can say what every Secret petitions. Its address, grammar, mystery, and requested fruit belong
to the appointed formulary and must be read there. The fixed position nevertheless says something precise: prepared
gifts and implicated offerers do not carry themselves into the Canon. They are commended in the Church’s day-specific
prayer, and acceptance becomes thanksgiving only through the public Amen and lifted hearts that follow.

The Offertory’s measure

The Offertory is real preparation, not a preliminary consecration. Its anticipatory sacrificial language, created
gifts, contrition, gestures, and ecclesial offering receive their measure from the Canon: Christ is the principal
priest and Victim, and the Church’s gifts and self-offering are taken into his prior oblation.
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6 Preface, Sanctus, and Roman Canon

6.1 The Preface Dialogue and Preface

1962 form: Fixed dialogue followed by a proper or common Preface

Missal locus: Ordo Missae, p. 222 and pp. 223–298

Hearts Lifted into the Day’s Thanksgiving

The audible conclusion of the Secret opens directly into Dominus vobiscum, Sursum corda, and the summons to
thanksgiving. The minister or choir gives each appointed response. With hands extended, the celebrant then chants
or recites the Preface appointed by the Mass; he joins his hands at its conclusion. The dialogue is fixed, but the
Preface is not. Season, feast, or permitted common gives thanksgiving its concrete reason.

What is lifted? Lamentations 3:40–42 raises heart and hands only after communal examination, return, and
confession; Colossians 3:1–4 directs those raised with Christ toward the life hidden with him and awaiting his appearing.
Neither text licenses escape from body, history, or grief. The gifts remain created bread and wine, and the worshippers
remain people with particular sins, obligations, and hopes. What changes is their direction: the Church refuses to
make herself or her circumstances the final horizon of prayer.

Cyprian already reports the exchange Sursum corda and Habemus ad Dominum, insisting that the answer must
become truthful attention during prayer (De dominica oratione 31). Augustine presses the same moral test upon
neophytes: hearts are above because God lifts them, not because worshippers certify their own ascent (Sermon 227).
The dialogue therefore joins gift and answer. The Lord gathers and raises; the Church consents to thanksgiving.

Why must the Preface remain proper? The stable opening Vere dignum et iustum est does not flatten the
calendar. Each appointed Preface names the mystery, divine work, or saintly fruit for which thanksgiving is offered
through Christ. A Christmas Preface cannot be interpreted as though it were a Requiem Preface, and a common form
cannot silently supply the theology of every proper text. Cyril’s fourth-century Jerusalem catechesis gives a useful
ancient comparison: lifted hearts lead into thanksgiving for God’s works and then into angelic praise (Mystagogical
Catechesis V.4–5). It does not make Cyril the author of a Roman Preface, still less of the whole 1962 corpus. Roman
Prefaces come from many textual strata and require individual exegesis. Their common work is to make thanksgiving
particular before it becomes cosmic in the Sanctus.

6.2 Sanctus and Benedictus

1962 form: Fixed Ordinary acclamation

Missal locus: Ordo Missae, p. 222

Earth Joins the Thrice-Holy Song

At the Preface’s conclusion the celebrant bows with hands joined and says the threefold Sanctus, together with the
confession that heaven and earth are full of divine glory and the two Hosannas. At Benedictus he stands erect and
signs himself. In sung Mass the choir’s musical division or continuation may overlap the celebrant’s quiet progress
into the Canon; the celebrant nevertheless says the complete received text before beginning Te igitur.

Who enters whose worship? Isaiah 6:1–8 does not depict an untroubled celestial concert. Divine holiness
exposes unclean lips, altar fire purifies, and adoration becomes mission. Revelation 4:1–11 widens the song to the
throne, the elders, and creation. Cyril says that the Church sings Isaiah’s seraphic hymn so as to share the praise
of the heavenly hosts (Mystagogical Catechesis V.5–6); Apostolic Constitutions VIII.12.27 supplies another secure
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fourth-century Eastern Eucharistic control. Seventh-century Roman-Canon manuscripts securely place the acclamation
in the Roman sequence (Botte, Le canon, p. 30, apparatus). This evidence establishes ancient Eastern use and later
secure Roman transmission without assigning the received form to one composer or importing every feature of an
Eastern anaphora into the Roman Canon.

Why does adoration turn into advent? Psalm 117:19–29 and Matthew 21:1–11 give Benedictus qui venit
its temple, royal, and Passion-bound setting. The thrice-holy Lord is not merely contemplated at a distance: the one
who comes in the Lord’s name approaches the sacrificial hour. That canonical relation fittingly directs expectation
toward the Eucharistic action, but the acclamation does not consecrate and the Hosanna is not an institution formula.
Sanctus and Benedictus hold together judgment, purification, praise, and saving advent. Their final Hosanna does
not end a topic; it leaves the Church bowed at the threshold of a prayer addressed to the Father.

6.3 Canon Missae (Roman Canon)

1962 form: Fixed Canon with appointed proper inserts; said quietly apart from prescribed audible words

Missal locus: Canon Missae, pp. 299–312; Ritus servandus VIII–IX

One Prayer Gathered around Christ’s Words

The Canon begins with Te igitur and reaches its grammatical and ritual crown only in Per ipsum, et cum ipso, et in
ipso. It is one sustained prayer to the Father through the Son, not a necklace of independent devotions. Pauses for
names, changes of posture, signs over the gifts, genuflections, elevations, and the brief raising of the voice articulate
the prayer without replacing its addressee or breaking its syntax. Even the institution recital belongs inside this
address: Christ’s words are pronounced in his person within the Church’s prayer to the Father.

The historical evidence is correspondingly uneven. Late-fourth-century De sacramentis IV.5–6 gives a remarkably
close Western sequence from the region of Quam oblationem through the institution recital, anamnesis, patriarchal
examples, and heavenly-altar petition. It does not transmit every opening intercession, list, or final clause in the
exact received form, and it does not prove which surviving text depends on which. Cyril’s Jerusalem sequence of
Sanctus, intercession, consecratory invocation, and commemoration is an ancient comparative witness, not the textual
source of the Roman prayer. Continuity of prayer can therefore be read directly; a single fourth-century author for
the complete 1962 Canon cannot.

One prayer, real articulations

The Canon’s internal movements must be distinguished because they do different things: intercede, commend,
petition, consecrate, remember, offer, seek acceptance and fruit, commemorate, and glorify. They must not be
detached from one another. The same ecclesial “we” addresses the same Father through the same Christ from
opening petition to doxology.

A Universal Church Becomes Particular Names. At Te igitur the priest raises and lowers his eyes and
hands, bows profoundly, kisses the altar at the prescribed point, and makes three signs over the gifts. He prays for the
Catholic Church, the pope, the local ordinary where named by the rubrics, and the persons described by the Canon in
relation to Catholic and apostolic faith. At the living Memento he joins his hands and silently remembers particular
persons before extending them again for those present. Communicantes then names Mary, Joseph in the amended
1962 form, apostles, Roman martyrs, and all the saints; appointed forms enlarge the remembrance on particular feasts.

Why does cosmic worship narrow to names? First Timothy 2:1–6 binds wide intercession to the confession
of one God and one mediator. Hebrews 12:18–24 places the pilgrim Church with angels, the assembly of the firstborn,
the righteous made perfect, and Jesus the mediator. The Canon enacts that conjunction. The pope, bishop, living
worshippers, and saints are not competing centers around Christ; they are remembered inside his mediation. Cyril’s
post-Sanctus remembrance of saints, bishops, living needs, and the departed shows an early Eucharistic logic of
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concrete intercession (Mystagogical Catechesis V.8–10), while remaining evidence from Jerusalem rather than a source
for the Roman lists.

The silent pause prevents the printed formula from pretending to exhaust the Church. Persons known to the celebrant
can be remembered; persons not known remain held within the Canon’s wider petitions and divine knowledge.
Likewise, the saints’ list is neither a closed census of heaven nor a set of alternative mediators. Prayer is given to God
as the giver of grace and glory; the saints are remembered in communion and invoked as intercessors (ST II–II, q. 83,
a. 4).

Which “1962” includes Saint Joseph? The 1962 typical edition was promulgated before the decree that
added Saint Joseph. The Sacred Congregation of Rites decree Novis hisce temporibus, dated 13 November 1962,
ordered the insertion after Mary’s name effective 8 December 1962 (AAS 54 [1962], 873). The facsimile collated here
contains that amendment, although its physical impression is not dated by the evidence inspected. The exposition
follows the amended liturgical horizon while recording the dated change instead of projecting the name into every
earlier Roman Canon.

The Household and the Gifts Receive Different Petitions. For Hanc igitur the priest holds his
hands extended over the offerings. The prayer commends the oblation in relation to priestly service and the whole
household; its appointed inserts keep particular celebrations from disappearing into a generic account. It also places
the worshippers’ temporal peace and final destiny under divine mercy. The gesture does not make human hands the
cause of what follows. It visually gathers household and gifts beneath a petition that only God can answer.

At Quam oblationem the object sharpens. The priest makes three signs over both offerings, then one over the Host
and one over the chalice, while asking God to order the oblation so that it become Christ’s Body and Blood for the
Church. The five descriptive terms should not be decoded as five stages of change. Nor should Hanc igitur and Quam
oblationem be merged: the first commends an offering borne by a household; the second turns expressly to what God
must do with the offered gifts.

Is Quam oblationem an epiclesis? It may be called epikletic only in a broad functional classification: it
petitions divine action upon the oblation. The text does not name the Holy Spirit and is not identical in wording or
structure with an explicit Eastern Spirit-invocation. Most importantly, it is not an additional sacramental form set
beside Christ’s words. De sacramentis IV.5.21 preserves a close late-fourth-century Western predecessor immediately
before its institution recital. Ambrose’s sequence allows petition and effective words to be held together without
collapsing them.

Aquinas reads Quam oblationem within the one ordered Canon and relates the petition to the sacramental fruit sought
for the Church (ST III, q. 83, a. 4, ad 7). His account of efficacy remains exact: Christ’s words, spoken by the priest
in Christ’s person, are the sacramental form that effects conversion (q. 78, aa. 1–4; q. 82, a. 1). The petition prepares
the hearer to recognize divine agency; it neither competes with those words nor renders the prayer before them inert.

One Consecratory Center under Two Signs. The Canon does not stop and restart between Qui pridie
and Simili modo. It reaches one consecratory center in two ordered parts. Over the bread the celebrant follows
the received narrative and gestures, pronounces Christ’s words quietly, distinctly, and attentively, then genuflects,
elevates the consecrated Host, replaces it, and genuflects again. Thereafter he keeps thumb and forefinger joined as
the rubrics direct. Over the chalice he continues the same prayer, pronounces the received form—including mysterium
fidei within it—sets the chalice down, and says Haec quotiescumque feceritis, in mei memoriam facietis; he then
genuflects, elevates the chalice, replaces and covers it, and genuflects. Bells and, at the solemn form, incense honor
the consecrated species; they do not effect the conversion.

Whose words act? Matthew 26:26–29, Mark 14:22–25, Luke 22:19–20, and 1 Corinthians 11:23–26 give four
related scriptural witnesses rather than a stenographic composite. The Roman Canon receives their institution and
covenant grammar within its own liturgical form. Ambrose asks whose speech consecrates and locates the efficacy in
the words of the Lord Jesus, not in unaided human speech (De sacramentis IV.4.14–17; IV.5.21–24). Aquinas likewise
explains that the ordained priest speaks in Christ’s person and that Christ’s words are the forms of this sacrament
(ST III, q. 78, aa. 1–3; q. 82, a. 1). Gesture obeys and manifests that action; it is not a rival cause.
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By consecration the substances of bread and wine become Christ’s Body and Blood while the sensible species remain;
Trent fittingly calls the conversion transubstantiation (Session XIII, ch. 4; canon 2). The separate consecrations
sacramentally represent the sacrificial separation of Body and Blood. They do not divide Christ or stage a new death
followed by ritual reanimation. Under either species the whole living and glorified Christ is substantially present by
concomitance—Body, Blood, soul, and divinity—while the two signs together manifest the sacrificial banquet in the
manner Christ instituted (Trent, Session XXI, chs. 1–3; ST III, q. 74, a. 1; q. 76, a. 2; q. 78, a. 3).

What do the elevations disclose? The genuflections and elevations introduce a real interval of adoration
inside the uninterrupted Canon. They show what Christ’s word has effected; they do not make him present. The
Host elevation is securely witnessed in medieval development, and the chalice elevation reached full parallel Roman
standardization later. That ceremonial history must not be projected into the Last Supper, but neither may the
received acts be treated as dispensable illustrations. They make the minister’s response to substantial presence bodily
and visible while the Canon continues toward memorial and offering.

How should pro multis be heard? The received phrase belongs to the chalice form and to the Synoptic
covenant wording. It cannot be used as a calculation of whom God wills to save or who will finally be saved. The
Church teaches that Christ died for every human being without exception (CCC 605). Benedict XVI’s letter of
14 April 2012 concerning pro multis distinguishes that universal salvific scope from the liturgical phrase’s biblical
and ecclesial form. The exposition can therefore preserve the exact 1962 words, their covenantal setting, and the
seriousness of receiving salvation without turning “many” into a denial of universal sufficiency or an advance census
of the elect.

Two signs, one living Christ

The consecrated Host is not a dead Christ awaiting the chalice, and the chalice is not a second sacrifice added to
the first. The twofold consecration sacramentally represents the one Passion; under each species the same risen
Christ is whole. One prayer reaches one consecratory center under two signs and then obeys Christ’s command
by becoming memorial.

Memory Becomes Offering and Seeks Heavenly Fruit. Unde et memores resumes the institution
command without a new salutation. The servants and holy people remember Christ’s Passion, Resurrection, and
Ascension and offer from gifts first received from God. The priest makes the prescribed signs over Host and chalice
as the Canon names the Victim, bread of life, and chalice of salvation. Liturgical memorial here is neither private
recollection nor a dramatic reenactment. First Corinthians 11:23–26 joins received tradition, eating and drinking,
proclamation of the Lord’s death, and expectation of his coming; the Canon’s Paschal triad keeps the offered Christ
from being imagined as arrested at death.

Why are Abel, Abraham, and Melchizedek named after consecration? Supra quae asks favorable
regard by recalling scriptural offerings associated with Abel, Abraham, and Melchizedek (Gen. 4:4; 14:18–20; 22:1–18;
Heb. 7). These are typological witnesses to faithful offering, not earlier Eucharistic consecrations and not sacrifices
capable of measuring Christ’s acceptability. Aquinas accordingly relates the comparison to the accepted offerers and
their devotion rather than subordinating the divine Victim to patriarchal gifts (ST III, q. 83, a. 4, ad 8). The Canon’s
movement is from gifts God gave, to the one Victim, to the human offerers who need their participation received.

What can be carried to heaven? At Supplices te rogamus the priest bows profoundly, kisses the altar at the
prescribed point, and then signs the Host, the chalice, and himself. The petition’s stated horizon is Communion:
those who receive from the altar ask to be filled with heavenly blessing and grace. It is not anxiety that the risen
Christ might be unacceptable, nor a theory that his glorified body requires local transport from earth to heaven.

Revelation 8:3–4 supplies biblical imagery of angel, incense, prayer, and heavenly altar. De sacramentis IV.6.26–27
preserves a strikingly close late-fourth-century Western sequence of anamnesis, offering, patriarchal examples, and
heavenly-altar petition. Aquinas reads the language without crude spatialism and relates the earthly celebration to
the heavenly altar and its fruit (ST III, q. 83, a. 4, ad 9). The singular Angelus has received angelic and Christological
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interpretations, but the Canon does not settle one identification. Its governing claim is relational: sacramental
participation at this altar is ordered to communion in heavenly blessing.

The Church therefore offers what she did not produce: Christ, the one Victim, from gifts already received, and
herself only in him. The Mass neither repeats Calvary nor leaves it in the past. The Victim is the same, while the
sacramental manner of offering is unbloody (Trent, Session XXII, ch. 2). Augustine’s redeemed city becomes sacrifice
through the High Priest who first offered himself (City of God X.6, X.20). Supplices directs that ecclesial self-offering
toward reception: heavenly gift is sought so that an offered people may become what Communion gives.

The Dead, Pardoned Sinners, Creation, and Doxology. At the second Memento the priest joins his
hands and silently remembers particular faithful departed, then extends them while the Canon asks rest, light, and
peace. At Nobis quoque peccatoribus he strikes his breast and briefly raises his voice before continuing the petition for
fellowship with a second list of saints. The change of volume is not a new prayer. It lets the priest’s confessed need
enter audibly into the same intercession that has named the Church, the living, and the dead.

Can the Eucharistic prayer cross death? Second Maccabees 12:38–46 gives the clearest scriptural setting
for prayer on behalf of the covenant dead in resurrection hope. Cyril explicitly describes remembrance of the departed
within Eucharistic prayer and locates its benefit in relation to the holy sacrifice (Mystagogical Catechesis V.9–10).
Augustine records Monnica’s request to be remembered at the altar and then prays for her while refusing to presume
upon even a holy life (Confessions IX.11–13). These witnesses illuminate suffrage without allowing the printed
category to declare an individual’s final state. The Canon entrusts the dead to divine judgment and mercy through
Christ’s sacrifice.

Why does the priest’s own voice emerge? Nobis quoque prevents the saints’ communion from becoming
ecclesial self-congratulation. The priest does not move from remembering sinners elsewhere to claiming a place by
performance. Breast, voice, and petition place him among those who need pardon rather than merit. The second
saints’ list broadens the Roman memory again, while its conclusion opens beyond every printed name. Holiness
remains received fellowship before it becomes imitation.

Why does creation appear at the end? During Per quem haec omnia the priest makes three signs over
Host and chalice. The verbs concerning creation, sanctification, life, blessing, and bestowal return attention to divine
agency over haec omnia; they do not enact another conversion. Read with John 1:1–3 and Colossians 1:15–20, the
clause prevents redemption from becoming flight from created reality. The Word through whom creation exists is the
one through whom created gifts have entered sacramental thanksgiving and are bestowed as life-giving gift.

The clause also retains a concrete historical horizon. Roman sacramentary witnesses place blessings of natural
products—including milk and honey, beans, and grapes—immediately before this conclusion, and the blessing of oil
within the Holy Thursday Canon preserves the old relation in a specialized setting (Muratori I, pp. 318, 588, 746;
Jungmann II, pp. 260–263). Thus haec omnia has borne a wider created-goods reference than an isolated glance
at the consecrated species might suggest. At an ordinary 1962 Mass no such product blessing intervenes and the
prescribed signs are made over Host and chalice. The received clause can therefore confess creation’s passage into
blessing through Christ without pretending that its functional history is exhausted by the ordinary ceremonial now
visible.

Where has the whole prayer been going? The priest uncovers the chalice and genuflects. Holding the
Host, he makes three crosses above the chalice during the opening of Per ipsum, then two between chalice and himself;
at omnis honor et gloria he raises Host and chalice slightly together. The elevation is a doxological crown, not another
consecration. Ordo Romanus I, no. 16, already witnesses a joint raising of bread and chalice at the Roman doxology;
the contracted timing and detailed signs visible in the 1962 order reflect later ceremonial development (Andrieu II,
p. 96; PL 78:945A; Jungmann II, pp. 274–279).

The final grammar reveals what governed the Canon from its first word: all honor and glory are offered to the Father
through, with, and in Christ, in the unity of the Holy Spirit. The priest voices the concluding ages; the appointed
Amen ratifies not an isolated formula but the entire sustained prayer. Intercession, consecration, memorial, offering,
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suffrage, pardon, and creation are gathered into Trinitarian return. The Canon has not wandered through unrelated
devotions. It has allowed Christ’s gift to gather the Church and then carried that Church’s prayer back to the Father.

The Canon’s one arc
The Father is addressed through Christ; the Church is named; household and gifts are commended in distinct
petitions; Christ’s words effect one twofold consecratory center; his Pasch is remembered and offered; earthly
participation is ordered to heavenly fruit; living, dead, and sinners are held in intercession; created gift is confessed
as divine gift; and everything returns to the Father through the Son in the Spirit. The audible Amen belongs to
that whole.

7 Lord’s Prayer, Communion, and Conclusion of Mass

The Canon has offered the immaculate Victim and returned all glory to the Father through the Son. What follows is
not an appendix to the sacrifice. The Church is taught to speak with the Son’s filial voice; the consecrated species are
broken and received; Communion is extended to the faithful when they approach; and the rite gathers its sacramental
fruit before its several historical endings. These movements differ sharply in origin, voice, and theological weight, and
must be read in their actual 1962 order.

7.1 Pater noster and Libera nos

1962 form: Fixed introduction, Lord’s Prayer, response, and embolism

Missal locus: Ordo Missae, pp. 312–317; Ritus servandus X.1–2

The Son’s Prayer in the Sacrificing Church

The celebrant’s Praeceptis salutaribus moniti, et divina institutione formati, audemus dicere identifies the warrant
for what follows before he begins the complete Pater noster. In the 1962 arrangement he continues through Et ne
nos inducas in tentationem; the minister or choir answers Sed libera nos a malo, and he supplies Amen quietly. The
dialogic ending is significant. The prayer belongs to the whole Church, yet the liturgical roles are not collapsed into
an undifferentiated common recitation.

Matthew 6:5–15 places the prayer within Christ’s correction of display, anxiety, and unforgiveness; Luke 11:1–13
joins the disciples’ request to perseverance and the Father’s gift. Its “daily bread” therefore retains the breadth of
creaturely dependence even as Cyprian, Cyril, and Augustine receive it eucharistically (Cyprian, De dominica oratione
18; Cyril, Mystagogical Catechesis V.11–18; Augustine, Sermon 57.7). The movement from the Canon to the Pater is
not a descent from objective sacrifice into private devotion. Those gathered into Christ’s oblation now pray in the
form he gave, and the petition for forgiveness tests the peace with which they are about to approach one bread.

The Didache securely witnesses thrice-daily Christian use (8.2–3). Optatus, De sacramentis, and Augustine attest
Latin eucharistic reception before Gregory the Great (Optatus, Contra Parmenianum II.20, CSEL 26, p. 56; De
sacramentis V.4.24; Augustine, Sermon 227 and Epistle 149.16). Gregory’s October 598 letter documents and defends
the Roman position of the Lord’s Prayer immediately after the Eucharistic prayer; it does not establish that he first
introduced the prayer into Eucharistic worship (Registrum IX.26 in the modern numbering, MGH Epistolae II, p. 59).

The celebrant then takes the paten and continues with Libera nos, quaesumus Domine, ab omnibus malis, praeteritis,
praesentibus et futuris. This Roman embolism is liturgical development, not an otherwise unrecorded saying of Christ.
A precursor survives in the Verona collection (Muratori I, p. 359), while its saint list and gestures show layered
transmission (Botte, Le canon, p. 50, apparatus; Jungmann II, pp. 276–297). It prolongs the last petition of the
Lord’s Prayer into the communion of saints and the rite’s immediate movement toward peace and fraction without
becoming a second proper oration.
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7.2 The Fraction of the Host

1962 form: Fixed fraction during the conclusion of Libera nos

Missal locus: Ordo Missae, pp. 316–317; Ritus servandus X.2

One Host Broken, Christ Undivided

Near the end of Libera nos, the celebrant uncovers the chalice, genuflects, and breaks the Host over it. The larger parts
are reunited on the paten while a small particle remains between his fingers. The action unfolds through the stable
conclusion beginning Per eundem Dominum nostrum Iesum Christum, Filium tuum, continuing with Qui tecum vivit
et regnat in unitate Spiritus Sancti Deus, and reaching the audible Per omnia saecula saeculorum and its response
Amen. The break is thus enclosed within the prayer’s address to the Father; it is not a dramatic representation staged
apart from the oration.

Breaking bread names Eucharistic assembly in Acts 2:42 and 20:7, and Paul argues from one bread to the one ecclesial
Body in 1 Corinthians 10:16–17. Those texts illuminate the received action without prescribing the later Roman
division of the Host. Fraction was once a large practical act of distribution; the smaller 1962 gesture bears that
ancestry after other practical functions had changed.

The sensible species are divided, not Christ. He remains wholly present under either species and under every part after
division (Trent, Session XIII, ch. 3 and canon 3; ST III, q. 76, a. 3). That doctrinal limit controls every later allegory
of the broken Host. The fraction can disclose sacrificial giving and ecclesial unity only because the sacramental reality
is not torn into pieces.

7.3 Pax Domini

1962 form: Fixed dialogue after fraction and before commingling

Missal locus: Ordo Missae, p. 317; Ritus servandus X.2

Peace Proclaimed over the Chalice

Holding the particle over the chalice, the celebrant signs from lip to lip three times while saying Pax Domini sit
semper vobiscum; the minister or choir responds Et cum spiritu tuo. Only after this exchange does he place the
particle in the chalice. The printed order matters: the dialogue of peace is neither the commingling formula nor the
later transmission of the pax among ministers.

Christ gives peace in John 14:25–31 while going to the Father and confronting the ruler of this world. The Gospel
setting prevents the dialogue from becoming a generic affirmation of concord. Here peace follows the Canon and
fraction: it is announced under the signs of the sacrificed and living Lord before it is enacted, where appointed, in the
distinct kiss of peace.

7.4 Haec commixtio (Commingling)

1962 form: Fixed commingling immediately after the Pax Domini response

Missal locus: Ordo Missae, p. 317; Ritus servandus X.2

The Particle Enters the Chalice

After Et cum spiritu tuo, the celebrant places the particle in the Precious Blood with the received formula Haec
commixtio, et consecratio Corporis et Sanguinis Domini nostri Iesu Christi, fiat accipientibus nobis in vitam aeternam.
Amen. He then cleans and rejoins the consecrating fingers over the chalice, covers it, and genuflects. The ceremony is
complete before the Agnus Dei begins.
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Earlier Roman uses of a particle, including the fermentum, could manifest communion between celebrations; the
later received gesture and formula have their own layered history. Neither history nor the word consecratio licenses
a second sacramental form. Commingling does not reconsecrate the species, make Christ whole again, or ritually
restore life to him. Aquinas explicitly excludes such a reading while allowing the joined signs to signify the risen
unity of Christ and the sacrament’s ordered completion (ST III, q. 83, a. 2, ad 2; a. 5). The rite joins what remains
sacramentally distinct without implying that Christ had been divided.

7.5 Agnus Dei, the Prayer for Peace, and the Pax

1962 form: Fixed Agnus Dei; first peace prayer and transmission of the pax conditional, with Requiem variants

Missal locus: Ordo Missae, pp. 317–318; Ritus servandus X.2–4

The Lamb’s Peace Received and Handed On

With the chalice covered, the celebrant says the threefold Agnus Dei, qui tollis peccata mundi, striking his breast at
miserere nobis, miserere nobis, and dona nobis pacem. Requiem Masses use dona eis requiem twice and dona eis
requiem sempiternam the third time, and omit the breast striking. John the Baptist’s testimony in John 1:29 identifies
Jesus through sacrificial removal of sin; Revelation 5:6–14 places the slain Lamb within heavenly victory and worship.
These contexts hold sacrifice, mercy, and peace together without reducing the chant to an interlude before reception.

The Liber pontificalis retrospectively attributes the fraction chant to Sergius I, and Ordo Romanus I, no. 19, witnesses
its Roman performance (Duchesne I, p. 376; PL 78:946). The third petition dona nobis pacem is already present in
tenth-century Saint-Martial, Winchester, and Reichenau tropers and becomes commoner in the eleventh century; no
single composer is securely known (Blume–Bannister I, pp. 373, 385, nos. 385 and 419; Jungmann II, pp. 332–340).

The quiet prayer Domine Iesu Christe, qui dixisti Apostolis tuis: Pacem relinquo vobis then turns from the celebrant’s
sins to the Church and the peace Christ promised. Where the pax is given, the celebrant kisses the altar and transmits
it through the ordered ministry with Pax tecum and Et cum spiritu tuo. This is a distinct act from the earlier Pax
Domini. In Requiem Masses the prayer and transmission are omitted. The altar is the ritual point of departure: peace
is received from Christ’s sacrificial gift and handed on; it is not manufactured by the assembly’s prior unanimity.

7.6 The Prayers before Communion

1962 form: Fixed quiet priestly prayers before Communion

Missal locus: Ordo Missae, pp. 318–319; Ritus servandus X.3–4

Two Private Preparations, Two Different Accents

The priest remains bowed before the sacrament for Domine Iesu Christe, Fili Dei vivi and Perceptio Corporis tui,
Domine Iesu Christe. Their juxtaposition should not disguise their distinct accents or histories. The first places
approach within Christ’s saving action and the priest’s need for deliverance; the second confronts the possibility that
reception may fail to bear its proper fruit. These are ministerial preparations in the singular voice, not substitutes for
the Church’s public Canon or for the faithful’s own disposition.

Domine Iesu Christe, Fili Dei vivi is attested in ninth-century Amiens and Le Mans books; Perceptio occurs in the
tenth-century Fulda tradition and the Ratoldus book (Leroquais, Ephémérides liturgiques [1927], p. 444; Sacramentaires
I, p. 30; Richter–Schönfelder, no. 24). Their separate witnesses disclose gradual medieval concentration on the priest’s
immediate sacramental accountability. Aquinas’s distinction between Christ’s objective presence and fruitful reception
according to disposition supplies the doctrinal grammar without pretending to be the prayers’ historical source (ST
III, q. 79).
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7.7 The Communion of the Priest

1962 form: Fixed priestly Communion

Missal locus: Ordo Missae, pp. 319–321; Ritus servandus X.4–5

The Priest Receives under Both Species

After genuflecting, the priest says Panem caelestem accipiam, et nomen Domini invocabo. Holding the two larger
parts above the paten, he strikes his breast and says three times Domine, non sum dignus, ut intres sub tectum meum:
sed tantum dic verbo, et sanabitur anima mea. He signs himself with the Host at Corpus Domini nostri Iesu Christi
custodiat animam meam in vitam aeternam. Amen, receives, joins his hands, and pauses. The pause after reception is
one of the few places where the rubric itself makes room for unfilled attention rather than further speech.

Matthew 8:5–13 situates the centurion’s words within Gentile faith in Christ’s authority and a warning against
presumptuous inheritance. The liturgical change from the servant of the Gospel narrative to anima mea belongs to
the received prayer’s history, not to a claim about Matthew’s wording. Longer Matthew 8 preparations appear from
the tenth century; a puer form is secure before 1174 at Modena, Roman and southern-Italian witnesses show further
development, and the triple anima form is standardized in 1570 (Jungmann II, pp. 355–359). The 1474 Missal still
gives only one priestly recitation.

The priest begins Quid retribuam Domino pro omnibus quae retribuit mihi?; while saying it, he uncovers the chalice,
genuflects, rises, gathers any fragments from the corporal, and wipes the paten and his fingers over the chalice. Only
then does he take the chalice and continue with Calicem salutaris accipiam, et nomen Domini invocabo. Laudans
invocabo Dominum, et ab inimicis meis salvus ero. He signs himself with the chalice at Sanguis Domini nostri Iesu
Christi custodiat animam meam in vitam aeternam. Amen and receives the Precious Blood with the commingled
particle.

The priest’s Communion is not a private possession attached to a public sacrifice. The one who sacramentally offers
receives what has been offered; the rite moves from consecratory action into sacramental eating. A Mass at which
no other person communicates remains a public act of Christ and the Church, while Trent also desires sacramental
Communion by those present when properly disposed (Trent, Session XXII, ch. 6; Mediator Dei 96–100). The two
truths must not be played against one another.

7.8 The Communion of the Faithful

1962 form: Conditional Communion of the faithful before the ablutions

Missal locus: Ordo Missae, pp. 321–322; Ritus servandus X.6–9

The Sacrament Offered to the Faithful

If the faithful communicate, the chalice is set safely within the corporal after the priest has received the Precious
Blood. The celebrant prepares the consecrated particles, turns with one held above the ciborium or paten, and says
Ecce Agnus Dei, ecce qui tollit peccata mundi. He then says the complete Domine, non sum dignus three times and
distributes with Corpus Domini nostri Iesu Christi custodiat animam tuam in vitam aeternam. Amen. The change
from meam at the priest’s Communion to tuam at distribution marks a genuine change of addressee.

The 1962 typical rubric at Ritus servandus X.6 proceeds directly to Ecce Agnus Dei; it does not print a second
Confiteor, Misereatur, or Indulgentiam in this sequence. The faithful’s rite also has a history distinct from the priest’s
preparation. The earliest witness located in this audit for Ecce Agnus Dei before Communion is the Synod of Aix
in 1585, and the fuller complex is printed in the Rituale Romanum of 1614 (Hardouin X, col. 1525; Jungmann II,
pp. 367–374). It must not be projected backward as an unchanged apostolic or early-medieval unit.

Distribution itself is ancient. Justin describes the Eucharist being given and carried to absent members (First Apology
65, 67). Cyril joins the communicant’s Amen, adoration, and care for every particle, but his Jerusalem gestures are
evidence for fourth-century mystagogy, not 1962 Roman rubrics (Mystagogical Catechesis V.19–23). Augustine’s
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command to become what the communicant sees connects the sacramental Body received with the ecclesial body
being formed (Sermons 227 and 272). First Corinthians 10–11 supplies the severe canonical frame: real communion
with Christ judges faction, contempt, and undiscerning reception. Conditional occurrence therefore does not make
the faithful’s Communion theologically peripheral.

7.9 The Purification and Ablutions

1962 form: Fixed purification after the last Communion

Missal locus: Ordo Missae, p. 322; Ritus servandus X.5, 7

Reverence after Reception

After the last person has communicated, the celebrant returns any remaining particles, gathers fragments, and
only then begins the ablutions. After priestly Communion without distribution, the same stable sequence follows
immediately. He says Quod ore sumpsimus, Domine, pura mente capiamus: et de munere temporali fiat nobis
remedium sempiternum as wine is poured into the chalice. Wine and water then wash the joined fingers over the
chalice while he says Corpus tuum, Domine, quod sumpsi, et Sanguis, quem potavi, adhaereat visceribus meis. He
consumes the ablutions, dries and arrays the vessels, and returns the veiled chalice to the altar.

John 6:12 can illuminate the care of fragments by analogy, but the gathering of multiplied loaves is not the historical
institution of chalice ablutions. Cyril’s warning against losing a particle is a direct early witness to Eucharistic
reverence (Mystagogical Catechesis V.21–22). Such care follows the Church’s confession that Christ remains present
while the species remain; it is not a detachable scruple or an attempt to repeat Communion.

The prayers’ ancestry differs from their received private placement. Quod ore occurs as a Postcommunion in the
Verona collection (Muratori I, p. 366), and Corpus tuum has an ancient public-prayer ancestor in the Gothic Missal
(Muratori II, p. 653). Explicit Western cleansing appears in ninth- and tenth-century witnesses, wine in the eleventh
century, and the familiar wine-and-water pattern in the Dominican Ordinarium of 1256 before Roman standardization
in 1570 (Jungmann II, pp. 392–425). The physical action and the prayers converged gradually; neither may be
assigned wholesale to apostolic practice.

7.10 The Communion Antiphon, Postcommunion, and Oratio super populum

1962 form: Proper and conditional texts within a fixed frame

Missal locus: Ordo Missae, pp. 322–323; Ritus servandus XI

The Day Interprets the Communion It Has Received

Once purified, the celebrant reads the appointed Communion antiphon. He returns to the center, kisses the altar, and
exchanges Dominus vobiscum and Et cum spiritu tuo; at the Missal, Oremus opens the appointed Postcommunion
prayer or prayers, to which the response is Amen. In sung Mass the antiphon belongs to the choir’s Communion action
even while the complete-Missal presentation assigns its recitation to the celebrant. Ordo Romanus I, nos. 20–21, already
witnesses Communion psalmody followed by prayer after Communion (Andrieu II, pp. 103–107; PL 78:947–948A).

The antiphon and Postcommunion are stable positions, not invariant texts. Their own biblical, hagiographic, or
ecclesial sources must govern their interpretation in each Mass; no universal paraphrase can predetermine the particular
fruit for which the proper oration asks. On the appointed Lenten ferias, the prayer over the people intervenes after
the Postcommunion and before the final greeting (Ritus servandus XI.2). This is a conditional part of the received
conclusion, not another Postcommunion.

The order from antiphon to oration prevents sacramental fruit from being reduced either to private feeling or to
automatic moral transformation. The gift is objective; its ecclesial and personal fruit still calls for thanksgiving,
disposition, and divine action (Trent, Session XIII, chs. 7–8; ST III, q. 79, aa. 1, 3–8). Only after this proper
interpretation of Communion does the Mass turn toward its historically layered endings.
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7.11 Ite, missa est, Benedicamus Domino, or Requiescant in pace

1962 form: Conditional forms within a fixed final dialogue

Missal locus: Ordo Missae, p. 323; Ritus servandus XII.1; General Rubric 507

The Celebration Is Released

The celebrant returns to the center, kisses the altar, and exchanges the final Dominus vobiscum and Et cum spiritu
tuo. The ordinary form is Ite, missa est with Deo gratias; in temporal Masses within the Easter octave, both receive
a double Alleluia. General Rubric 507a appoints Benedicamus Domino when a procession follows; Maundy Thursday
also uses it before the solemn reposition. Requiem Mass uses Requiescant in pace with the response Amen. These are
true rubrical alternatives, not ornamental variations on one English slogan.

Missa functions as dismissal in Ordo Romanus I, no. 21 (Andrieu II, pp. 107–108; PL 78:948). Earlier uses such
as Peregrinatio Aetheriae 25.1–2 likewise concern departure, not the later name of the complete Eucharistic rite.
Historical and linguistic discipline therefore forbids deriving an entire theology of mission from the syllables of missa.

Theological synthesis, not lexical derivation. The dismissal can nevertheless be read within the risen Christ’s sending
of witnesses in Matthew 28:18–20 and Luke 24:44–49. Those biblical commissions illuminate what sacramental
Communion demands of a blessed Church; they do not supply the etymology of Ite, missa est or prove that its first
users encoded a modern mission program in the formula. Mission is the fruit of the whole action just completed, not
a pun imposed on its final words.

7.12 Placeat tibi, sancta Trinitas

1962 form: Fixed quiet Placeat after the dismissal

Missal locus: Ordo Missae, pp. 325–326; Ritus servandus XII.1

The Priest’s Service Submitted to Judgment

Facing the altar and deeply bowed, the priest says Placeat tibi, sancta Trinitas, obsequium servitutis meae. This
private conclusion turns away from any assumption that exact performance certifies its own acceptance. The Mass’s
sacramental efficacy rests on Christ, while the minister still submits his service to divine mercy. That distinction
preserves both objective sacramental action and personal accountability without making the prayer a second offertory
or Canon.

Exact Placeat witnesses occur in ninth-century Amiens and Le Mans books, followed by Fulda, Ratoldus, and Bernold
(Jungmann II, pp. 437–438). The prayer is therefore a historically layered private ending, not an apostolic formula
and not the source of the dismissal that precedes it. Its position after the public exchange makes the contrast audible:
the appointed response has sounded; the priest remains bowed before the altar.

7.13 Benedictio in fine Missae (Blessing)

1962 form: Normally fixed, with the omissions governed by General Rubric 508

Missal locus: Ordo Missae, p. 326; Ritus servandus XII.1; General Rubric 508

Beneath the Returning Sign of the Cross

After Placeat, the priest kisses the altar, raises and joins his hands, and begins Benedicat vos omnipotens Deus.
Turning to the people, he blesses them with Pater, et Filius, et Spiritus Sanctus; the response is Amen. General
Rubric 508 omits the blessing after Benedicamus Domino or Requiescant in pace. Its normal presence must therefore
not be made a condition for the validity or integrity of the Eucharistic sacrifice.
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A final presbyteral blessing is historically later than the ancient Roman dismissal. A late-eleventh-century Brescia
witness, an Albi synodal formula in 1230, and the local Dominican order of 1256 precede the Roman sequence fixed
by Pius V in 1570 and refined by Clement VIII in 1604 (Jungmann II, pp. 439–446). The biblical priestly blessing in
Numbers 6:22–27 and apostolic conclusions such as 2 Corinthians 13:13 illuminate the act theologically; they do not
establish the date or wording of this Roman formula.

The opening Trinitarian sign now returns as an act bestowed on the people. This is structural synthesis: the
worshippers depart under God’s Name and action, not merely with a recollection of what they themselves have done.

7.14 Ultimum Evangelium (Last Gospel)

1962 form: Normally John 1:1–14, with proper substitutions and omissions

Missal locus: Ordo Missae, pp. 326–328; Ritus servandus XII.2–8; General Rubrics 509–510

Incarnation after Communion

At the Gospel side the celebrant again exchanges Dominus vobiscum and Et cum spiritu tuo. While announcing
Initium sancti Evangelii secundum Ioannem, he signs the altar or book and then his forehead, lips, and breast; the
response Gloria tibi, Domine follows, and the normal text begins In principio erat Verbum. He genuflects at Et
Verbum caro factum est, and the response at the end is Deo gratias. General Rubric 509 appoints a proper Last
Gospel for Palm Sunday Masses not following the blessing and procession of branches. General Rubric 510 omits the
Last Gospel whenever Benedicamus Domino was said under General Rubric 507a—including the evening Mass of
the Lord’s Supper before solemn reposition—and also at the third Mass of Christmas, the Palm Sunday procession
Mass, the Easter Vigil, the specified Requiem Masses followed by absolution over the tumulum, and the specified
consecration Masses.

John 1:1–14 is not a closing motto but the opening movement of a complete Gospel: the eternal Word is God, creates
and illuminates, is rejected and received, and truly becomes flesh. Augustine’s exposition guards both immutable
divinity and assumed humanity (Tractates on John 1.8–15; 2.2–3). The genuflection answers the Incarnation confessed
earlier in the Creed without suggesting a new Incarnation or a second Gospel liturgy at Mass’s end.

Its position is historically layered. The Synod of Seligenstadt in 1022 witnesses devotional use of the Prologue but not
an end-of-Mass Gospel. The earliest conclusion-of-Mass witness located in this audit is the Dominican Ordinarium of
1256; Liège about 1285 and Durandus show further spread. The approved Lyon Missal of 1550 and Jesuit General
Constitutions of 1558 still lack it, and the 1474 Roman Missal ends after Placeat and blessing (Lippe, HBS 17,
pp. 210–212). Pius V standardized an inherited but nonuniversal practice in 1570; he did not compose the Prologue
or invent its devotional use (Jungmann II, pp. 447–451).

As the final received lens, the Prologue places every preceding sacramental sign under the reality of the Word made
flesh. The Gospel first approached with procession and incense is now borne outward in the life of a Church that has
heard, offered, and received. This is a theological relation within the whole Mass, not a claim that John composed
his Prologue for this Roman position. The 1962 Ordo Missae ends here, ordinarily with Deo gratias; the externally
prescribed Leonine prayers treated later remain outside the Mass.

8 The One Action Disclosed by Its Differences

One Eucharistic action gains depth through genuine differences. Christ is priest and Victim, the Word proclaimed
and the Bread received; the Father is source and end; the Spirit gathers, sanctifies, and forms the Church; ministers
and people act within ordered participation. Unity is received from the Paschal mystery in which each text, voice,
silence, object, and gesture has its place.
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8.1 The first verb is God’s

The Mass begins in gifts that precede the worshipper: creation, covenant, the Son’s Incarnation and Pasch, his
command of memorial, Baptism, the Church, Scripture, Holy Orders, bread and wine. Approach, confession, prayer,
offering, and reception are answers within that priority. Even the Church’s most solemn oblation is made from what
God has given and through Christ whom the Father has given.

This grammar keeps ascent from becoming religious achievement. Psalm 42 asks for light and truth to lead the exile;
the readings are appointed before they are answered; the gifts are confessed as the Creator’s; the Sanctus joins a
praise already sounding in heaven; the Canon acts because Christ first said and commanded; the Pater is dared
because the Son taught it; Communion receives before it can bear fruit. Christian agency is not erased. It becomes
most itself when grace heals and causes it.

8.2 Word becomes costly; sacrifice remains articulate

The liturgy of the Word is not disposable instruction before the “real” Mass. A proper scriptural voice gives the day
its character. Lesson and Gospel summon hearing; interlection chants refuse hurried consumption; the Creed makes
the heard economy a bodily, public confession. At the Offertory, that confession becomes costly. Created matter,
labor, intentions, failures, and lives are implicated in the oblation toward which the Word has led.

Nor is the sacrifice a mute sacred mechanism. The Canon is rational and ecclesial prayer saturated with biblical
language. It identifies communion, names living and dead, narrates the institution, speaks Christ’s efficacious words,
remembers the Pasch, offers what God has given, seeks heavenly reception and earthly fruit, and returns creation
to the Father through the Son. Articulated prayer makes sacramental action intelligible and guards against an
impersonal mechanism; sacramental action keeps proclamation from being reduced to information. The Johannine
Prologue at the end makes the relation visible: the Word through whom creation came to be entered flesh, and
created signs now communicate his incarnate life.

8.3 Preparation tends to consecration; consecration tends to eating

The medieval Offertory speaks in anticipation. Bread is called by the victim toward which it is ordered; the mixed
chalice bears Incarnational and ecclesial symbolism; offerers ask acceptance and sanctification. These are not empty
preliminaries, but neither are they a parallel sacrifice of unconsecrated matter. The Secret seals preparation into the
thanksgiving whose consecratory center gives every earlier use of sacrificial language its measure.

Within the Canon, the two signs are consecrated by Christ’s words in one sustained prayer. The narratives remember
taking, blessing, breaking, and giving, yet the received ceremonial delays fraction and Communion. That delay lets
the order unfold what the words contain. Anamnesis and oblation confess the Paschal mystery made sacramentally
present; intercession places its fruit within the communion of the Church; doxology reveals its Trinitarian end. The
fraction later breaks the sign without dividing Christ, and the Lamb’s peace prepares sacramental eating.

Communion is therefore intrinsic to the sacrificial movement, not a detachable reward. The celebrant’s Communion
belongs to the integrity of celebration; the faithful’s worthy reception is the end toward which the rite earnestly orders
them. Private preparation, peace, bodily reception, careful purification, proper chant, and Postcommunion do not
repeat one theme. Together they move from desire and unworthiness through gift to assimilation and enduring fruit.
Ignatius’s early description of Eucharistic food as ordered to immortality belongs here: the food communicates the
risen Christ and trains mortal members for incorruption (Letter to the Ephesians 20.2; cf. John 6:51–58).

8.4 The sacramental Body demands an ecclesial body

The Roman order resists a private Mass even when spoken quietly. It normally assigns responses to another voice,
although reduced cases allow the priest to supply unanswered parts. Proper texts belong to a Church and day. Incense
relates altar, gifts, ministers, and people. The Canon names pope and local ordinary, particular living and dead, and
saints across time. The peace originates at the altar and moves through differentiated ministers. Communion gives
one Christ to many without dividing him.
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Augustine presses this sacramental communion into an ethical claim. The faithful recognize on the altar the mystery
of the body they are called to become; their Amen implicates them in what they receive (Sermons 227 and 272; cf.
City of God X.6). This does not make Christ one contribution among others or turn the assembly into the source of
priestly power. Christ remains principal priest and Victim; the ordained celebrant acts sacramentally in his person.
The baptized truly offer and are offered by union with the Head. Distinction makes communion possible.

The test comes after ritual proximity. Forgiveness asked in the Pater must become forgiveness given. Peace received
must resist faction. The Creator confessed at the Offertory must be honored in created persons and goods. Communion
with named living and dead must become persevering charity. Sacramental fruit is gift, yet it is not welcomed without
conversion. The rite’s repeated humility is therefore neither theatrical abasement nor a denial of baptismal dignity; it
is truthfulness about a dignity wholly received.

8.5 Earth is opened, not escaped

The Preface and Sanctus place the earthly Church with angels; Supplices relates the oblation to the heavenly altar;
the saints are present by communion; reception is a pledge of future glory. Earth and heaven are not confused, and
matter is not discarded. Bread, wine, water, voice, hands, scent, distance, touch, and eating become the historical
conditions under which the pilgrim Church participates in heavenly worship.

Liturgical memory is likewise not nostalgic transport into an absent past. The Canon names Passion, Resurrection,
and Ascension because Christ’s one Pasch becomes sacramentally present without another historical immolation. The
Mass looks forward precisely by remembering: the Church proclaims the Lord’s death until he comes, receives risen
life under sacramental signs, and is schooled for the banquet still awaited. Changing temporal propers do not decorate
an invariant mechanism. They bring grief, expectation, feast, judgment, and praise into one Paschal grammar.

8.6 Four endings, one unfinished obedience

The dismissal, Placeat, blessing, and Last Gospel did not arise as one composed finale. Their historical layering
prevents an easy final synthesis from being mistaken for original intent. Yet the received sequence permits a theological
reading. The public assembly is dismissed; the minister refuses to certify his own service and submits it to mercy;
blessing precedes action; John 1 recapitulates creation, rejection, reception, divine adoption, and the Word made flesh.

Mission is the fruit of this whole, not a lexical translation of missa. The Word entered the world he made. Those who
have heard him, offered through him, and received him return to that world under blessing. Daily life is not a profane
remainder left when sacred reality ends; it is where sacramental conformity is tested. The Church returns to Mass
not because the action failed to close, but because Christ’s mystery is inexhaustible and his members remain in need
of conversion.

A Scope, Edition, and Qualifications

A.1 Received object, edition, and range

This study takes Ordinary in its broad sense: the stable spoken and sung texts and the complete ritual framework
printed in the Vatican 1962 typical edition of the Latin Missale Romanum promulgated under John XXIII. It follows
the Ritus servandus, Ordo Missae, Canon Missae, and applicable General Rubrics. It therefore exceeds the five choral
items often called the Mass Ordinary—Kyrie, Gloria, Credo, Sanctus, and Agnus Dei—and includes gestures, speakers,
silence, and the stable positions occupied by variable propers. It distinguishes Low, sung, and Solemn Mass whenever
differentiated ministry, audibility, procession, or incense changes the action’s intelligible form. The controlling witness
is the universal Latin typical edition, not a territorial hand-Missal translation; proper slots are included, but no day’s
proper wording is imported.

The chapter boundaries follow natural textual and ritual joints rather than a devotional count. The Missal promulgates
no thirty-three-part taxonomy. A research concordance preserves traceability to the earlier architecture and to Msgr
John T. McMahon’s thirty-three catechetical “steps” in Pray the Mass (13th revised edition, 1959), but that scheme
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does not govern the exposition. Catalog identifier O00 means “read this stable framework before the variable propers”;
it does not make the Ordinary a fictitious Sunday.

The historical account runs from apostolic action and the earliest structural witnesses through the received 1962 book.
The adjacent Leonine-prayer appendix follows external law and devotion from the late nineteenth century through
suppression effective 7 March 1965; those prayers never enter the Ordo Missae.

A.2 Five layers that must not be confused

Received order The Latin text, sequence, minister, gesture, audibility, and conditions attested by the
1962 Missal.

Biblical and
doctrinal reality

What Scripture and the Church’s teaching establish about sacrifice, memorial, real
presence, priesthood, Communion, and ecclesial worship.

Historical stratum The period and route by which a text or gesture entered the Roman order, stated
with the uncertainty allowed by the evidence.

Received spiritual
interpretation

Patristic, medieval, or later Catholic readings that genuinely illuminate the rite, even
when they are not its first compositional explanation.

Editorial synthesis This study’s account of how movements relate. Such synthesis is offered for testing
and never placed in an authority’s mouth.

The distinction protects two truths at once. The Mass has a divinely instituted sacramental nucleus: Christ gave the
Church his Body and Blood under bread and wine and commanded the apostolic ministry to do this in his memorial.
Its complete Roman ceremonial form also developed historically under ecclesial authority. Organic growth does not
make every medieval prayer apostolic; historical addition does not make the received rite arbitrary or doctrinally
mute. Pius XII describes the liturgy as the public worship of the whole Mystical Body and also as a living reality
that develops while the Church guards faith and orders worship (Mediator Dei 20–23, 47–59).

A.3 Genre before grid

The evidence record asks the same hard questions of every part: What does the 1962 book actually prescribe? What
source supports a historical claim? Is a biblical relation literal, typological, allusive, or analogical? What authority
belongs to a patristic or later reading? The publication does not answer those questions in the same visible order
every time. A psalm is read through speaker, conflict, imagery, and canonical setting; a hymn or creed through
its rhetorical and doctrinal progression; an oration through address and petition; a dialogue through speakers and
assent; a procession or gesture through bodies, objects, direction, and space; the Canon through the grammar of one
sustained consecratory prayer. History enters when a stratum changes the meaning of the received act, not merely to
supply a date.

This method follows the Church’s own account of mystagogy rather than treating variety as literary ornament.
Benedict XVI names three related tasks: interpret rites in the light of salvation history, attend to the meaning of
their signs, and show their significance for Christian life (Sacramentum Caritatis 64). Those relations are constant;
their realization cannot be formulaic. Water, a psalm, a ministerial dialogue, and Christ’s consecratory words do not
signify in the same way.

Variable propers resist generic exegesis. An Introit of lament, a royal Gradual, an Easter Alleluia, and a Postcommunion
asking perseverance do not say one interchangeable thing. This study therefore explains what each proper position
does and uses no invented universal content; the appointed text must be interpreted in its own proper guide. Likewise,
the ceremonial has more than one clock. At sung and Solemn Mass the schola may sing while the celebrant performs
or recites another part. The order is coherent without being a single file of audible speeches.

A.4 The act beneath the movements

The classic distinction between the Mass of the Catechumens and Mass of the Faithful identifies a real threshold,
but it must not split the celebration into unrelated services. Scripture culminates in Gospel and Creed; confessed
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faith becomes sacrificial offering; the Canon makes present the mystery proclaimed; Communion incorporates its
recipients more deeply into what they have heard and offered. The Catechism therefore names two great parts that
form one act: gathering and the liturgy of the Word, then the presentation of gifts, consecratory thanksgiving, and
Communion (CCC 1345–1355; cf. Sacrosanctum Concilium 48, 56).

The ordained celebrant and the faithful do not contribute interchangeable priesthoods. The ministerial priest acts
sacramentally in the person of Christ the Head; the baptized exercise their common priesthood by uniting praise,
self-offering, prayer, and worthy reception with Christ’s oblation according to their condition (Lumen gentium 10–11;
Mediator Dei 80–104). The recurring plurals of the Canon and the Orate, fratres are therefore neither theatrical
speech nor a delegation of sacramental power. They disclose an ordered ecclesial action whose principal agent is
Christ.

Finally, symbolic analysis remains sacramental realism. Bread, wine, altar, incense, washing, speech, silence, bow,
kiss, fracture, and procession are not ciphers that replace what happens. They are bodily signs within an efficacious
ecclesial rite. At the consecration, the signs do not merely awaken an idea of absence: by Christ’s words and power,
the substances of bread and wine become his Body and Blood while the sensible species remain (Trent, Session XIII,
ch. 4; Session XXII, chs. 1–2; CCC 1373–1381).

Scope limitation

This is an exposition of an identified historical liturgical edition. It neither argues that every historical layer
is immutable nor treats later reform as the interpretive purpose of the earlier book. Present permissions for
celebrating with the 1962 Missal are a distinct, mutable canonical question and must be checked in applicable
universal and diocesan law.

A.5 Citation, translation, and review controls

Online source links were checked 12–15 July 2026. Psalm citations follow the Vulgate/Septuagint numbering used by
the 1962 Missal; principal divergences here are Ps. 25 (Hebrew/modern 26), 42 (43), 104–106 (105–107), 117 (118),
118 (119), 121 (122), and 140 (141). Other biblical books use standard chapter-and-verse numbering. Latin liturgical
incipits were checked against the 1962 typical-edition facsimile. This study supplies no original English translation of
them; quoted English prayer wording must identify its historical or approved human source.

The Missal controls the received sequence. Patristic and medieval sources illuminate particular texts and actions
without being forced into a universal dossier. Historical dating is stated only as precisely as the evidence permits; the
Leonine-promulgation locus identified in the research record remains unresolved. Independent review by a liturgical
historian, a patristics specialist, and a sacramental theologian remains outstanding.

B From Apostolic Action to the 1962 Book

Deep history requires two refusals: the Roman Mass is not a sixteenth-century invention, and the 1962 order is not a
photograph of a first-century house church. It is a received Roman synthesis whose sacramental nucleus comes from
Christ and the apostolic Church, whose basic liturgical lines appear early, and whose precise prayers, ceremonial joins,
and full-Missal presentation bear the marks of many centuries.

B.1 The apostolic and ante-Nicene skeleton

The New Testament gives institution and command (1 Cor 11:23–26; Luke 22:14–20), Sunday assembly and breaking
of bread (Acts 2:42; 20:7), Eucharistic blessing and ecclesial communion (1 Cor 10:16–17), intercession (1 Tim 2:1–6),
proclamation, psalmody, thanksgiving, and the kiss of peace. It does not print a Roman missal. The Church’s ritual
memory grows by obeying these realities under apostolic oversight.

Around the early second century, the Didache joins Sunday gathering, confession, reconciliation, thanksgiving, and a
pure sacrifice (chs. 9–10, 14), though its exact relation to a full Eucharistic order remains debated. In the mid-second
century Justin Martyr gives the first compact sequence readily comparable with later Catholic Mass: readings from
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apostles and prophets, the president’s exhortation, common prayers, kiss, presentation of bread and wine mixed with
water, extended thanksgiving answered by Amen, distribution by deacons, and care for the absent (First Apology 65,
67). The Catechism uses Justin precisely to show that the celebration’s basic lines have remained recognizable (CCC
1345).

Irenaeus identifies the Eucharistic offering of created bread and wine with the Church’s confession of creation and
resurrection (Against Heresies IV.17–18). Cyprian insists on wine mixed with water and reads the mingling ecclesially
while grounding the sacrifice in Christ’s institution (Epistle 63). These witnesses do not contain the medieval offertory
prayers, Psalm 42 at the altar steps, or the Last Gospel. They establish the deeper grammar in which later Roman
texts act.

B.2 Late antiquity: Roman shape, sacramentaries, and Canon

By the fourth and fifth centuries, public basilical worship, Latin liturgical language at Rome, developed lection, chant,
intercession, offertory procession, Eucharistic prayer, fraction, Communion, and dismissal formed a recognizable
Roman order. Cyril of Jerusalem’s fifth Mystagogical Catechesis explains washing, kiss, Sursum corda, Sanctus,
epiclesis, intercession, the Lord’s Prayer, holy things for the holy, and Communion. Ambrose’s De sacramentis IV–V
witnesses Western baptismal and eucharistic mystagogy and transmits Romanizing consecratory language. Augustine’s
sermons join altar, ecclesial body, the response Amen, and the moral demand to become what the faithful receive
(Sermons 227, 272).

The surviving Roman sacramentaries are books of presidential prayers, not complete transcripts of everything done.
Their layered collections warn against assigning a whole book naively to Leo, Gelasius, or Gregory. They nevertheless
document the Roman collects, secrets, prefaces, Canon, and postcommunions from which the Missal grows. The
Canon’s nucleus is ancient; additions and rearrangements occurred over time. Gregory the Great is associated with
an important late-sixth-century ordering, but “the Canon was word-for-word fixed by Gregory” is too strong for the
manuscript evidence.

Ordo Romanus I, reflecting papal stational worship in its early medieval transmission, supplies what sacramentaries
omit: entrance, ministries, movement, chant, readings, offertory, Canon, fraction, Communion, and dismissal in an
urban ecclesial action. Its differentiated ministers help explain why the Solemn form is historically revealing. Low
Mass is a legitimate compressed form in which the priest supplies texts once distributed among ministers and choir; it
should not be projected backward as the original public Roman model.

B.3 Frankish reception and the medieval full order

When Roman books crossed the Alps, Frankish-Gallican ceremonial and private devotional prayers interacted with
them. Apologies of unworthiness, prayers during preparation and offertory, expanded signs and kisses, and allegorical
exposition increasingly surrounded the inherited Roman core. The traffic was not one-way or completed in one reform.
Materials returned to Rome in forms already shaped by northern reception.

The prayers at the foot of the altar grew from preparation formerly made in sacristy or procession. Psalm 42 and
the double Confiteor reached stable late-medieval forms. The offertory complex—Suscipe, sancte Pater, mixing
prayer, chalice oblation, In spiritu humilitatis, Veni, sanctificator, Lavabo, and Suscipe, sancta Trinitas—is principally
medieval. It anticipates the sacrifice in devotional and proleptic language without effecting consecration; its meaning
must be governed by the Canon it prepares.

From roughly the ninth century onward, commentators such as Amalarius explored the rite’s layered biblical and
christological senses. Innocent III’s De sacro altaris mysterio and Durandus’s Rationale preserve mature medieval
interpretations. These works show how the rite was received, but their sometimes minute Passion correspondences are
spiritual readings, not proof of why every gesture first arose. Aquinas offers a more controlled account: sacramental
representation, reverence, instruction, and the ordered prayer of the Church explain the ceremonies, whose arrangement
fittingly surrounds consecration and Communion (ST III, q. 83, aa. 4–6).

The rise of the plenary missal gathered chants, readings, presidential prayers, Canon, and rubrics into one volume,
especially for priests celebrating without a full complement of ministers. The papal-curial order spread through the
Franciscans. The printed Roman Missal of 1474 is a decisive witness to the immediate pre-Tridentine form later
standardized, not the first Roman Mass.
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B.4 Trent and the post-Tridentine Missal

The Council of Trent defined the sacrificial reality of the Mass, its relation to Calvary, the real propitiatory offering,
the priesthood, the Canon’s freedom from error, and the legitimacy of rites and silent prayer (Session XXII, chs. 1–9
and canons). The Council did not draft a new order part by part. Pius V’s commission revised the inherited Roman
books, and the 1570 Missale Romanum promulgated a standardized edition while preserving rites of more than two
centuries’ standing under its stated conditions (Quo primum).

Standardization corrected textual variation and made the Roman curial tradition normative across a vast territory; it
did not freeze all future rubrical or textual development. Clement VIII’s 1604 and Urban VIII’s 1634 typical editions
made corrections. Feasts, prefaces, rubrics, and calendar material continued to develop. The ordinary’s durable
stability from the late Middle Ages through the twentieth century is real, but it is the stability of a living book under
authority, not the absence of editorial history.

B.5 Twentieth-century reforms and the 1962 horizon

Pius X reformed the calendar and psalteral relations affecting liturgical celebration. Pius XII restored the Paschal Vigil
and revised Holy Week; he also articulated the principles of legitimate liturgical development and active participation
in Mediator Dei. John XXIII promulgated the new Code of Rubrics with Rubricarum instructum in 1960. The
1962 Missal incorporated that system, revised ranks and commemorations, reflected the reformed Holy Week, and
omitted some formerly customary duplications. The typical edition was promulgated before the decree Novis hisce
temporibus ordered Saint Joseph’s name inserted in Communicantes effective 8 December 1962; the facsimile collated
here incorporates the amendment, but the evidence does not date its physical impression.

The resulting book is the final typical edition before the conciliar and postconciliar reform. Vatican II soon required
that the nature and purpose of the parts and their connections be more clearly manifested (Sacrosanctum Concilium
50). That judgment confirms both that the parts possess intrinsic meaning and that their historical accretions call for
disciplined interpretation. This study remains within the 1962 witness: later reform may clarify historical trajectories,
but it does not retroactively become the rubric or intention of the earlier edition.

B.6 A post-Mass legal annex at the 1962 horizon

The Leonine prayers illustrate why the history of a liturgical book and the history of adjacent discipline must be
distinguished. Leo XIII’s 1884 law prescribed kneeling prayers at the end of Masses celebrated without chant; an
1887 response required them immediately after the Last Gospel. Yet the 1962 typical Missal’s Ordo Missae ends
with John 1 and Deo gratias and does not print those prayers as a constituent part of Mass. Both facts are true: the
devotion remained externally prescribed in 1962, and the Mass itself had ended. The final unnumbered section traces
that law through its revisions, Russian intention, and suppression effective 7 March 1965.

Historical synthesis

The deepest continuity is neither numerical nor verbal identity at every stage. It is the Church gathered on the
Lord’s Day; instructed by apostolic and prophetic word; interceding; offering bread and wine with thanksgiving;
doing what Christ commanded in his memorial; receiving his Body and Blood; and being formed as one body for
holiness and mission. The Roman tradition embodies that continuity through a particular, genuinely developed
order.
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After the Mass: The Leonine Prayers

Boundary before interpretation

The Leonine prayers are not a concluding movement of Mass. In its ordinary printed sequence the 1962 typical
Missal’s Ordo Missae ends on page 328 with the Last Gospel, normally John 1:1–14, and R. Deo gratias; General
Rubric 510 nevertheless omits the Last Gospel in several listed cases. The prayers below were imposed by
external law after Masses within their scope. An 1887 response required them to follow immediately when the
Last Gospel had been completed, but that wording must not be converted into proof that the annex applied
identically to every 1962 Last-Gospel exception. They were historically adjacent and obligatory within their
juridical scope without becoming part of the Eucharistic sacrifice or the Missal’s Order.

The received post-Mass sequence

The form commonly encountered at the 1962 horizon began with three Ave Maria, continued with the Salve Regina,
its versicle Ora pro nobis, sancta Dei Genetrix and response, and a collect beginning Deus, refugium nostrum et
virtus. It then included the short prayer Sancte Michael Archangele, defende nos in proelio, asking the archangel’s
defense against the devil’s wickedness and snares. The invocation Cor Iesu Sacratissimum, miserere nobis was also
customarily appended three times under the discipline explained below.

This outline identifies the received sequence without pretending that every element had the same juridical origin. The
three Aves, Marian antiphon, versicle, and collect belonged to Leo XIII’s 1884 universal prescription. The revised
collect and short Saint Michael prayer came with the revised form ordered in 1886. Pius X desired uniform use of the
Sacred Heart invocation and encouraged priests to say it, but the controlling declaration expressly denied that he had
imposed an obligation in the proper sense. Local legislation and customary manuals could therefore present a uniform
practical text whose components still possessed different legal histories.

The prayer’s ordinary bodily grammar was kneeling. This posture did not extend the Canon’s sacrificial action or add
another liturgical climax. It marked supplication after the dismissal: the Church that had received blessing remained
conscious of conflict, sin, persecution, and the need for protection as she returned to the world.

From a threatened temporal order to universal supplication

The Sacred Congregation of Rites decree Iam inde ab anno, dated 6 January 1884, looked back to an 1859 prescription
of Pius IX for churches in the Papal territory during grave circumstances. That retrospective report is secure evidence
for the antecedent; it is not a warrant to reconstruct the exact 1859 formulary without the original act.

Leo XIII universalized and specified the discipline. The decree ordered that, in fine cuiusque Missae sine cantu
celebratae, flexis genibus recitentur—at the end of every Mass celebrated without chant, the prayers were to be recited
kneeling (Acta Sanctae Sedis 16 [1883–84], 239–240). The exact legal phrase is “Mass celebrated without chant.”
Calling the observance the prayers after Low Mass is convenient and historically familiar, but it must not replace the
decree’s wording or erase later interpretive exceptions.

The 1884 sequence comprised three Hail Marys, the Salve Regina, versicle and response, and a collect invoking the
intercession of Mary, Joseph, Peter, Paul, and all saints for the Church’s needs. In 1886 Leo ordered a revised form:
the collect explicitly sought the conversion of sinners and the liberty and exaltation of holy Mother Church, and the
short Saint Michael prayer was added. A contemporary official diocesan circular securely witnesses reception of that
new form. The central Roman promulgation locus for the 1886 wording has not been recovered in this audit; that
limit counsels precision about the fact of revision without manufacturing a citation.

An 1887 response of the Sacred Congregation of Rites supplies an especially important boundary. Asked whether
another rite could intervene, it answered that the prayers were to be recited immediate expleto ultimo Evangelio—
immediately when the Last Gospel had been completed (Acta Sanctae Sedis 23 [1890–91], 128–129). “Completed”
and “immediately” belong together: the Mass had ended, and the annex was nevertheless not to be casually displaced.
The response states the normal Last-Gospel branch; it does not by itself resolve every later Mass in which General
Rubric 510 omits that Gospel.
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Mary, Michael, and the Sacred Heart

The Marian sequence is not a rival epilogue to Christ’s sacrifice. Gabriel’s greeting and Elizabeth’s blessing in
Luke 1:26–45 confess what grace has done in Mary and name the fruit of her womb; the Salve Regina addresses the
Mother of Mercy as an intercessor who shows exiles Jesus, the blessed fruit. Her mediation is maternal, participatory,
and wholly subordinate to the one mediation of Christ (1 Tim. 2:5; Lumen gentium 60–62). Coming after Communion
and mission, the prayer asks the foremost member of the redeemed Church to aid pilgrims in living from the Son they
have received.

Saint Michael’s biblical setting is conflict under divine sovereignty. Daniel 10 and 12 present him as a princely defender
of God’s people; Jude 9 shows him opposing the devil without autonomous judgment; Revelation 12:7–12 sets angelic
warfare inside the victory of the Lamb and the martyrs’ testimony. The prayer therefore asks angelic defense, not a
second redemption and not a magical contest between nearly equal powers. Aquinas places angelic ministry beneath
God’s providence: angels truly act as intellectual creatures and ministering spirits, while every power by which they
defend remains created and governed by God (ST I, qq. 110–114).

On 17 June 1904 an act of the Sacred Congregation of Indulgences and Sacred Relics permitted the invocation
Cor Iesu Sacratissimum, miserere nobis to be added three times to the prayers and attached an indulgence to its
threefold recitation (Acta Sanctae Sedis 36 [1903–04], 750). The same dicastery’s declaration of 19 August stated
that an obligation in the proper sense had not been imposed by Pius X; he desired uniformity and priests were to be
encouraged to recite it (Acta Sanctae Sedis 37 [1904–05], 125–126). It is therefore inaccurate to flatten an indulgenced
and strongly encouraged threefold practice, a local command, and universal precept into the assertion that Pius X
universally made the invocation obligatory. The Sacred Heart turns the final plea to the incarnate charity symbolized
by the pierced side (John 19:34–37): spiritual combat is governed by the love of the Lamb, not fascination with
demonic power.

The intention for Russia

On 30 June 1930 Pius XI’s allocution Indictam ante redirected the existing prayers to a named emergency. He asked
that Christ restore tranquility and the freedom to profess the faith to the afflicted children of Russia, and directed
Latin priests throughout the world to say the prayers after Mass ad hanc ipsam mentem, scilicet pro Russia—for
this intention, namely for Russia (AAS 22 [1930], 301). On 11 July the Pontifical Commission for Russia exhorted
the non-Latin priests under its authority to commend the same intention during the Divine Liturgy and prescribed
additions to the Great Litany and the prayer after the ambo (AAS 22 [1930], 366). That was an analogous Eastern
implementation, not the source of the already worldwide Latin direction.

Later speech often compresses this history into “for the conversion of Russia.” Conversion is already present in the
1886 collect’s prayer for sinners, but it is not a substitute quotation for Pius XI’s more concrete 1930 language about
tranquility and freedom to profess the faith. Nor does the official act say that the decision was made in documentary
response to Fatima. The theological relation may be contemplated only after the historical claims have been kept
distinct; the promulgated reason and intention must be allowed to speak in their own terms.

This redirection also reveals the prayers’ catholic reach. A short devotion after local celebrations made the persecution
of distant Christians an object of persevering common petition. First Timothy 2:1–6 places intercession for public
order beneath God’s will to save and Christ’s unique mediation. The prayers did not claim a sacramental change
in Russia; they exercised the Church’s real but dependent agency by asking omnipotent providence for conversion,
liberty, endurance, and peace.

What was true in 1962

Three propositions must be held together. First, the typical Missal’s Ordo Missae did not print the Leonine prayers
and ordinarily ended with the Last Gospel. Second, the external universal prescription had not yet been suppressed,
so the prayers remained part of the discipline surrounding Masses within its scope in 1962. Third, the Sacred
Congregation of Rites’ decree of 9 March 1960, approved by John XXIII, supplied controlling exceptions current at
that horizon (AAS 52 [1960], 360).

That decree permitted omission after a Nuptial Mass or a Mass for First Communion, General Communion,
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Confirmation, Ordination, or religious profession; when another function or pious exercise immediately and duly
followed Mass; when a homily occurred within Mass; and at a dialogue Mass on Sundays and feast days. It also allowed
Ordinaries to approve vernacular texts. These exceptions belong to the annex’s own law, not to General Rubric 510’s
independent list of Masses omitting the Last Gospel. Thus neither “every Low Mass” nor “every completed Last
Gospel” is an adequate 1962 rule by itself.

This distinction between text and law is ordinary Catholic reasoning. A Missal governs the rite it prints; competent
authority can also attach an observance before or after that rite and specify its exceptions. The attached act may
be obligatory without becoming sacramental matter, Eucharistic prayer, or an intrinsic condition of a valid Mass.
Conversely, absence from the printed Ordo did not make the 1962 obligation imaginary. Edition history and juridical
history intersect without becoming identical.

Suppression: promulgation and effective date

The instruction Inter Oecumenici, promulgated 26 September 1964, stated at no. 48(j): Ultimum Evangelium omittitur;
preces Leonianae supprimuntur—the Last Gospel is omitted; the Leonine prayers are suppressed (AAS 56 [1964],
888). The same instruction’s concluding norm made its provisions effective on 7 March 1965, the First Sunday of
Lent. The accurate chronology is therefore promulgation in 1964 and operative suppression in 1965.

Suppression ended the juridical prescription; it did not condemn the Hail Mary, Salve Regina, Saint Michael prayer,
Sacred Heart devotion, or prayer for persecuted Christians. Neither does the former obligation determine every
present disciplinary question. Voluntary devotional use after Mass, where otherwise lawful and pastorally ordered, is
a question distinct from claiming that the suppressed universal rule still binds.

Two historical safeguards

First, no contemporary primary evidence located in this audit supports the popular story that Leo XIII composed the
short Saint Michael prayer after hearing a post-Mass dialogue between God and Satan or receiving a precisely dated
vision. Versions of the story conflict about date and content and appear in much later testimony. The prayer’s sound
doctrine does not need a legend to authenticate it, and historical piety is served by truth rather than an edifying
invention.

Second, the short Sancte Michael Archangele attached to the Leonine sequence must not be confused with the
much longer Exorcismus in satanam et angelos apostaticos published under Leo XIII in 1890 (Acta Sanctae Sedis
23 [1890–91], 743–746). The former is a public supplication for defense after Mass; the latter belongs to a distinct
juridical and ritual context. Shared imagery and papal era do not make the texts or permissions interchangeable.

Relation to the whole Mass
The Leonine sequence asks that Eucharistic mission be guarded in history: Mary embodies redeemed receptivity
and maternal intercession; Michael signifies created strength obedient to providence; the Sacred Heart names
the incarnate charity from which victory flows; the Russian intention refuses indifference to a persecuted body
of Christ. Yet every petition depends on what the Mass has already made present. The prayers add no victim,
priesthood, consecration, or Communion. Wherever the external prescription applied, they began only after the
Mass’s final printed action—ordinarily the Last Gospel and Deo gratias—when the Church, blessed and sent,
confessed that mission remained dependent on grace.

C References

C.1 Controlling liturgical and magisterial sources

• Missale Romanum ex decreto SS. Concilii Tridentini restitutum Summorum Pontificum cura recognitum, editio typica (1962),
especially Ritus servandus in celebratione Missae, Ordo Missae, and Canon Missae. Public typical-edition facsimile.

• John XXIII, apostolic letter Rubricarum instructum (25 July 1960), nos. 1–5, promulgating the new Code of Rubrics. Holy
See Latin text.
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• Sacred Congregation of Rites, decree Novis hisce temporibus (13 November 1962), AAS 54 (1962), 873, ordering Saint
Joseph’s name in Communicantes from 8 December 1962.

• Council of Trent, Session XIII, decree on the Eucharist, especially chs. 1–8 and canons 1–4; Session XIV, doctrine on
Penance, chs. 4–5; Session XXI, chs. 1–3, on Communion under either species; and Session XXII, doctrine and canons on
the Sacrifice of the Mass, especially chs. 1–9 and canons 1–9.

• Councils of Nicaea I (325), Constantinople I (381), and Chalcedon (451): DS 125 and 150, with the received expanded Creed
at Chalcedon in ACO II.1.2, p. 128 and the limitation that the surviving acts of 381 do not themselves transmit it; Third
Council of Toledo (589), canon 2, Mansi IX, 993, for Western Eucharistic use before the Lord’s Prayer.

• Pius V, apostolic constitution Quo primum (14 July 1570), read with the title and contents of the promulgated Missal rather
than as a claim that the Roman rite began in 1570.

• Pius XII, encyclical Mediator Dei (20 November 1947), especially nos. 20–23, 47–59, 68–78, and 80–104. Holy See English
text.

• Second Vatican Council, constitution Sacrosanctum Concilium (4 December 1963), especially nos. 7, 14, 47–48, 50, and 56.
Holy See English text.

• Second Vatican Council, dogmatic constitution Lumen gentium, nos. 10–11 and 60–62; decree Presbyterorum ordinis, nos. 2
and 5.

• Catechism of the Catholic Church, nos. 1066–1209, 1322–1419, and 1544–1553. Holy See English edition.
• Benedict XVI, apostolic exhortation Sacramentum Caritatis (22 February 2007), no. 64, on mystagogy as the relation of

rites to salvation history, interpretation of signs, and formation of Christian life. Holy See English text.
• Paul VI, encyclical Mysterium Fidei (3 September 1965), nos. 45–46, on the duration of Christ’s presence while the

Eucharistic species subsist. Holy See English text.
• Benedict XVI, letter to the German Bishops’ Conference concerning pro multis (14 April 2012), read with CCC 605 on

Christ’s death for every human being. Holy See English text.

C.2 Scriptural, patristic, and early liturgical witnesses

• Genesis 1, 4, 14, and 22; Numbers 6; 1 Chronicles 29; Ruth 2; Nehemiah 8; 2 Maccabees 12; Psalms 25, 42, 117, 121, and
140; Isaiah 6; Lamentations 3; Daniel 3, 10, and 12; Malachi 1:11; Matthew 6, 8, 15, 20–21, and 26–28; Mark 14; Luke 1–2,
4, 10–11, 18, 22, and 24; John 1, 6, 14, and 19; Acts 2 and 20; 1 Corinthians 10–11 and 15; 2 Corinthians 13; Galatians 6;
Ephesians 4; Philippians 2; Colossians 1 and 3; 1 Timothy 2 and 4; 2 Timothy 4; Hebrews 7, 9–10, and 12; James 5; 2 Peter
1; 1 John 1; Jude 9; Revelation 4–6, 8, 12, 19, and 21–22. Each liturgical reuse is read in its literary and canonical context
and classified as literal, typological, allusive, or analogical where material.

• Didache, chs. 8–10 and 14.
• Justin Martyr, First Apology 65 and 67. The Dods–Reith English as printed in ANF volume 1 (Buffalo, 1887) was checked

in the exact facsimile; New Advent supplies a distinct Kevin Knight–revised web presentation.
• Ignatius of Antioch, Letter to the Ephesians 20.2, for Eucharistic food ordered to immortality; Irenaeus of Lyons, Against

Heresies, IV.17–18 and V.2, for created offering, ecclesial communion, and resurrection.
• Tertullian, De corona 3; Origen, Commentary on John I.6; Apostolic Constitutions VII.47 and VIII.12.27, ed. Funk, I,

454–457 and 506.
• Cyprian of Carthage, Epistle 63, on the mixed chalice, Christ’s institution, and the unity of the people with their Lord; De

dominica oratione 8–9, 18, 31.
• The redactionally complex church order conventionally called the Apostolic Tradition, used with the modern caution that

date, authorship, and recoverable strata are disputed.
• Cyril of Jerusalem, Mystagogical Catechesis V, especially 2–6 and 11–23, for a movement-shaped ancient exposition from

washing through Communion; Gregory of Nyssa, De baptismo, PG 46:421C; and Apostolic Constitutions VIII.12.27 for
secure fourth-century Eastern Sanctus witnesses.

• Ambrose of Milan, De mysteriis, chs. 8–9; De sacramentis, IV.4–6 and V, especially IV.5.21 and IV.6.26–27, ed. Botte, SC
25, pp. 84ff.

• Optatus of Milevis, Contra Parmenianum II.20, CSEL 26, p. 56; Augustine of Hippo, Sermons 57, 227, 272, and 293; Epistle
149.16; Confessions IX.11–13; Enarrationes in Psalmos 30, 42, and 85; Tractates on John 1–2; City of God X.6 and X.20.

• Gregory the Great, Register of Letters, IX.26, October 598, ed. Ewald–Hartmann, MGH Epistolae II, 59 (IX.12 in the
NPNF arrangement), used as a bounded witness to Roman Kyrie, Alleluia, and Pater placement rather than proof that he
composed them.
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• Liber pontificalis, ed. Duchesne, I, 56, 230, 263, 312, and 376: the Telesphorus, Celestine, Symmachus, Gregory, and Sergius
notices are distinguished by date, genre, and historical reliability rather than treated as autograph composition decrees.

• Ordo Romanus I , in Michel Andrieu, Les Ordines Romani du haut moyen âge, vol. II, Les textes (Ordines I–XIII) (Louvain,
1948), pp. 38–51 and 81–108, nn. 42–71, for the recensions and the Roman order from entrance through dismissal.

• Ludovico Antonio Muratori, ed., Liturgia Romana Vetus, 2 vols. (Venice, 1748), especially I, 318, 359, 366, 430, 467, 588,
and 746 and II, 653; H. A. Wilson, ed., The Gelasian Sacramentary, p. 5; and Hans Lietzmann, ed., Das Sacramentarium
Gregorianum, no. 9.6. These control ancient prayer ancestry and blessings formerly inserted before Per quem haec omnia
without equating manuscript date, original composition, and later ritual placement.

• Bernard Botte, Le canon de la messe romaine: édition critique, especially pp. 30 and 50 with apparatus, for Roman Canon
manuscript readings and layered clauses.

C.3 Scholastic, medieval, and historical witnesses

• Amalarius of Metz, Liber officialis, especially III.19.26, ed. Hanssens, II, 319; Innocent III, De sacro altaris mysterio;
William Durandus, Rationale divinorum officiorum, book IV, especially IV.24.5. These are witnesses to medieval practice or
interpretation and must not automatically be treated as evidence of a ceremony’s first cause.

• Thomas Aquinas, Summa theologiae I, qq. 110–114, for angelic ministry beneath divine providence; and III, qq. 73–83,
especially q. 75, aa. 1–4; q. 79; q. 82; q. 83, a. 4, ad 7–9; and q. 83, a. 5, ad 7–10, for Eucharistic presence, sacrifice, effects,
minister, Canon petitions, fraction, commingling, and ablutions. Corpus Thomisticum Latin text; public-domain English
edition.

• Robert Lippe, ed., Missale Romanum Mediolani, 1474, Henry Bradshaw Society 17 and 33 (London, 1899 and 1907),
especially pp. 198–212; and the Roman typical editions promulgated in 1570, 1604, and 1634. The 1474 pages were checked
for both presence and absence; the later editions control identified standardization points rather than an asserted complete
collation.

• Edmond Martène, De antiquis Ecclesiae ritibus, vol. I, especially 508E, 510–511, 520B, and 526C; George F. Warner, ed.,
The Stowe Missal, Henry Bradshaw Society 32, p. 7; Bernold of Constance, Micrologus, chs. 11 and 23, PL 151:983–995;
and the edition of the Capitulare ecclesiastici ordinis by Silva-Tarouca, pp. 198 and 204–207. These loci distinguish partial
ancestor, different placement, and exact received form.

• Parisian Praecepta synodalia under Bishop Odo of Sully, around 1200, canon 28, in Odette Pontal, Les statuts synodaux
français du XIIIe siècle, vol. I (Paris: Bibliothèque nationale, 1971), p. 82 (older printing Mansi XXII, 628), as an important
early catalyst for elevation of the consecrated Host, not as an invention decree; Vincent L. Kennedy, “The Date of the
Parisian Decree on the Elevation of the Host,” Mediaeval Studies 8 (1946), pp. 87–96, used only to delimit the dating dispute.

• J. Wickham Legg, ed., Tracts on the Mass, Henry Bradshaw Society 27, pp. 159–160, for the later contracted timing of the
Canon’s doxological elevation; the earlier joint elevation is controlled by Ordo Romanus I, no. 16, Andrieu II, p. 96.

• F.-M. Guerrini, ed., Ordinarium iuxta ritum Sacri Ordinis Fratrum Praedicatorum (Rome: Società tipografica A. Manuzio,
1921), especially p. 250, editing the Dominican order codified in 1256; Victor Leroquais, “L’Ordo Missae du sacramentaire
d’Amiens, Paris, Bibl. Nat. ms. lat. 9432,” Ephemerides Liturgicae 41 (1927), pp. 435–445, especially p. 444, and Les
sacramentaires et les missels manuscrits des bibliothèques publiques de France, vol. I (Paris, 1924), p. 30; the Synod of Aix
(1585), Hardouin X, 1525; and Rituale Romanum: Editio princeps (1614), ed. Manlio Sodi and Juan Javier Flores Arcas,
Monumenta Liturgica Concilii Tridentini 5 (Vatican City: Libreria Editrice Vaticana, 2004), for separately staged histories
of private prayers, the Last Gospel, ablutions, and the faithful’s Ecce Agnus.

• Egeria, Silviae vel potius Aetheriae peregrinatio ad loca sancta 25.1–2, ed. Wilhelm Heraeus, Sammlung vulgärlateinischer
Texte 1 (Heidelberg: Carl Winter, 1908), for early Christian use of missa in the setting of a completed service and departure.

• Gregor Richter and Albert Schönfelder, eds., Sacramentarium Fuldense saeculi X: Cod. Theol. 231 der K. Universitätsbiblio-
thek zu Göttingen (Fulda: Fuldaer Actiendruckerei, 1912), especially no. 24; Clemens Blume and Henry Marriott Bannister,
eds., Tropi graduales I: Tropen zum Ordinarium Missae, Analecta Hymnica Medii Aevi 47 (Leipzig: O. R. Reisland, 1905),
pp. 373, 385, nos. 385 and 419.

• Josef A. Jungmann, The Mass of the Roman Rite: Its Origins and Development, trans. Francis A. Brunner, 2 vols. (New
York: Benziger, 1951–1955). Exact printed volume and page ranges for every unit are recorded in the repository source
matrix; the synthesis is used critically beside primary witnesses.

C.4 Leonine-prayer legislation and reception

• Sacred Congregation of Rites, decree Iam inde ab anno (6 January 1884), Acta Sanctae Sedis 16 (1883–84), 239–240.
It supplies the universal rule after every Mass celebrated without chant, the original listed sequence, and the official
retrospective notice of Pius IX’s 1859 Papal-State antecedent. Official Acta scan.
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• Official Pécs diocesan circular (1886), communicating the revised formula ordered by Leo XIII, including the revised collect
and short Sancte Michael Archangele. It is a contemporary official reception witness; the central Roman promulgation locus
remains outstanding. Diocesan archive scan.

• Sacred Congregation of Rites, response of 23 November 1887, Acta Sanctae Sedis 23 (1890–91), 128–129, directing that the
prayers be said immediate expleto ultimo Evangelio. Official Acta scan.

• Leo XIII, Exorcismus in satanam et angelos apostaticos iussu Leonis XIII P.M. editus, Acta Sanctae Sedis 23 (1890–91),
743–746. This directly checked publication controls the distinction between the long exorcistic formula and the short 1886
post-Mass prayer; shared invocations do not make one a “full version” of the other. Official Acta scan.

• Sacred Congregation of Indulgences and Sacred Relics, act of 17 June 1904, Acta Sanctae Sedis 36 (1903–04), 750, permitting
the threefold Sacred Heart invocation and attaching an indulgence; and declaration of 19 August 1904, Acta Sanctae Sedis
37 (1904–05), 125–126, distinguishing desired uniformity and encouragement from a strict obligation imposed by Pius X.
Official 1903–04 Acta scan; official 1904–05 Acta scan.

• Pius XI, allocution Indictam ante (30 June 1930), AAS 22 (1930), 301, directing Latin priests throughout the world to
apply the prayers for Russia; and Pontifical Commission for Russia direction (11 July 1930), AAS 22 (1930), 366, giving an
analogous implementation for its non-Latin clergy through additions to the Great Litany and the prayer after the ambo.
Official Acta scan.

• Sacred Congregation of Rites, decree De precibus post Missae celebrationem recitandis (9 March 1960), approved by
John XXIII, AAS 52 (1960), 360. It states the then-current omission cases for specified ritual or communal Masses, a
following function or pious exercise, a homily within Mass, and Sunday/feast dialogue Masses, and permits Ordinaries to
approve vernacular texts. Official Acta scan.

• Sacred Congregation of Rites and Consilium, instruction Inter Oecumenici (26 September 1964), no. 48(j), AAS 56 (1964),
888, suppressing the Leonine prayers under a concluding norm effective 7 March 1965. Acta text scan.

C.5 Legacy thirty-three-step provenance

• John T. McMahon, Pray the Mass, Part I, 13th revised ed. (Sydney: Pellegrini, 1959), with imprimatur of Archbishop
Raymond Prendiville (June 1959). The booklet explicitly arranges thirty-three steps in association with Christ’s earthly
years. Public scan; bibliographic description. The superseded edition’s count had this catechetical antecedent; the present
study follows natural movements and retains the old rows only as a research concordance.
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