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Welcome to the twenty second Monthly Newsletter of the Office of Divine Worship of the
Archdiocese of Portland in Oregon. We hope to provide news with regard to liturgical topics and
events of interest to those in the Archdiocese who have a pastoral role that involves the Sacred
Liturgy. The hope is that the priests of the Archdiocese will take a glance at this newsletter and
share it with those in their parishes that are involved or interested in the Sacred Liturgy. This
Newsletter is now available through Apple Books and always available in pdf format on the
Archdiocesan website. It will also be included in the weekly priests’ mailing. If you would like to be
emailed a copy of this newsletter as soon as it is published please send your email address to Anne
Marie Van Dyke at amvandyke@archdpdx.org. Just put DWNL in the subject field and we will add
you to the mailing list. All past issues of the DWNL are available on the Divine Worship Webpage
and from Apple Books.
The answer to last month’s competition was Il Duomo in Orvieto Italy - the first correct answer
was submitted by John Adams of Holy Name Parish in West Hazleton, PA
If you have a topic that you would like to see explained or addressed in this newsletter please feel
free to email this office and we will try to answer your questions and treat topics that interest you
and perhaps others who are concerned with Sacred Liturgy in the Archdiocese.
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C HAPTER 1
St. Mary Magdalene - July 22
“Three saints” said Our Lord to Saint Bridget of Sweden, “have been more pleasing
to me than all others: Mary my Mother, St. John the Baptist and Mary Magdalene.”
[Revelations of St. Bridget Book IV Ch 108] The Fathers tell us that Magdalene is a
type of the Gentile Church, called from the depth of sin to perfect holiness; and
indeed better than any other, she personifies both the wanderings and the love of
the human race, espoused by the Word of God. Traditionally Mary is described as
both penitent and apostle to the apostles.
The Gospel tells of three women (whose lives have been integrated into one
according to Pius Parsch): 1) the “Sinner”, who with her own tears washed the feet
of the Savior at the banquet given by Simon the Pharisee (Lk 7:36ff); 2) Mary of
Bethany, the sister of Lazarus and Martha (Lk 10:38ff; Jn 112, 12:3); 3) Mary
Magdalene, a member of Jesus’ entourage from whom seven devils were cast out
(Mk 16:9, Lk 8:2); it was she who was very prominent at Christ’s death and
resurrection. Certain writers do not distinguish the three individuals from one
another but one and the same person, some scholars seem to have established that
three different women appear in the Gospels. In the Eastern Church the three are
honored with three separate feasts. However, longstanding Catholic tradition
identifies the three as Mary Magdalene.
Mary Magdalene enters history in the eighth chapter of St. Luke’s Gospel as one of
the group of women ministering to the physical needs of Jesus and His disciples.
The evangelist adds parenthetically that “seven devils had gone out” from her.
During the passion she tarried with Mary and John beneath the cross and took
part in the burial. She was privileged to be the first to see the risen Christ and also
the first to bring the message of His resurrection to the apostles (Jn 20:18). This is
the reason she is called apostola apostolorum, the apostle to the apostles.
Until 1955 the Creed was recited during Mass on the feast day of Mary Magdalene,
apart from the Blessed Virgin Mary, she was the only other woman so honored. In
ancient times there was even a sequence which was read at the Office on her feast
day.
“We can well understand the predilection of the Man-God for this soul, whose
repentance from such a depth of misery manifested so fully, from the outset, the
success of His mission, the defeat of Satan, and the triumph of Divine Love. While
Israel was expecting from the Messiah nought but perishable goods, when the very
apostles, including John the beloved, were looking for honors and first places, she
was the first to come to Jesus for Him self alone, and not for His gifts. Eager only
for pardon and love, she chose for her portion those sacred feet, wearied in the
search after wandering sheep: here was the blessed altar she offered to her Divine
Deliverer as many holocausts of herself, says St. Gregory as she had had vain
objects of complacency. “ [Dom Prosper Gueranger]

22 July is the feast of St Mary Magdalene. She is depicted here with St John the
Baptist on the Rood screen by Sir Ninian Comper in St Cyprian's, London.
- Photo Fr. Lawrence Lew, OP.

C HAPTER 2

The Manutergium
The manutergium (pl. manutergia) is a cloth which a newly ordained priest uses to
wipe off the excess Sacred Chrism from his hands after they have been anointed by the
ordaining bishop. It is a Latin word which is translated as towel (Lewis and Short), it
comes from the two words manus (hand) and tergere (to wipe).
During ordination a new priest’s hands are anointed with Sacred Chrism as a sign of
consecration and of the change that has been effected in his soul.
The custom of kissing his hands at the first blessings stems from a recognition of the
fundamental change that has occurred and of the particular importance of the sign of
the hands in priestly ministry.
After ordination the priest uses his hands to hold the Eucharistic species during the
consecration, to make the sign of the cross while absolving sins, to anoint the sick and
dying, and on occasion to impart the sacrament of confirmation. A bishop, whose
hands are also anointed at ordination, uses his hands to impart the sacrament of holy
orders. A priest also uses his hands in other moments such as blessing, praying,
baptizing, etc., but these are uses that he shares with deacons and sometimes with lay
faithful.
Newly ordained Frs. Peter Julia and Stephen Kenyon wash their hands after the anointing
with Sacred Chrism having used their manutergia
to wipe off the excess chrism.

During the ordination Mass, after the prayer of ordination, the newly ordained
priests put on their priestly vestments, the stole and the chasuble. They then return
one at a time and kneel at the feet of the bishop and the bishop proceeds to anoint
the palms of the hands of the newly ordained. As he anoints the hands of the new
priests the bishop uses these words:
The Lord Jesus Christ,
whom the Father anointed with the Holy Spirit and power,
guard and preserve you
that you may sanctify the Christian people
and offer sacrifice to God.
- Rite of Ordination of Priests
During the vesting and the anointing of the hands the following antiphon is sung
with Psalm 109:
Christ the Lord, a priest forever,
according to the order of Melchizedek,
offered bread and wine.

Before the days of Extraordinary ministers of Holy Communion, only a priest was
allowed to handle the Most Blessed Sacrament and as such his hands portrayed a
much deeper symbolism.
Those who attended the Archdiocesan ordination on 15 June will have noticed at the
end of the Mass the Archbishop received the first blessing of the newly ordained. As
the recessional hymn (O God Beyond all Praising) began, Archbishop Sample went to
the top step in front of the altar and knelt and each of the newly ordained priests came
and prayed over him and offered their first blessing. Then as to witness to their priestly
dignity the Archbishop kissed the palms of their hands, in a very powerful gesture.
Another beautiful gesture which accompanies the anointing of the priests hands, is
that it is traditional that the priest gives his manutergium to his mother. And when the
mother passes the manutergium is placed in her own hands in the casket as sign that
when she comes before the Lord it will be remembered that she gave the church a
priest. This is a beautiful tradition that was lost for some years but now is making a
come-back among the new generation of priests.
The essential element of the rite of ordination is the laying on of hands and the Prayer
of Ordination. It is clear that the laying on of hands and the Prayer of Ordination
bestow the gift of the Holy Spirit and impress a sacred character in a such a way that
Bishops, Priests and Deacons are in their respective ways, conformed to Christ. In
addition to the essential elements, the other parts of the Rite such as the anointing of
the hands and the presentation of the bread and wine offer powerful signs regarding
the role of the priest.

C HAPTER 3

New Order of Baptism of Children
The origin and foundation of Christian Baptism is Jesus. Before starting his public
ministry, Jesus submitted himself to the baptism given by John the Baptist. The
waters did not purify him; he cleansed the waters. . . . Jesus did not need to be
baptized because he was totally faithful to the will of his Father and free from sin.
However, he wanted to show his solidarity with human beings in order to reconcile
them to the Father. By commanding his disciples to baptize all nations, he
established the means by which people would die to sin – Original and actual –
and begin to live a new life with God.In Baptism, the Holy Spirit moves us to
answer Christ's call to holiness. In Baptism, we are asked to walk by the light of
Christ and to trust in his wisdom. We are invited to submit our hearts to Christ
with ever deeper love.
The Congregation for Divine Worship and Discipline of the Sacraments has
confirmed the Order of Baptism of Children, second edition for the dioceses of the
United States. The decree is dated April 11, 2019 and was received by the USCCB
on May 7. All the textual amendments made by the USCCB to the ICEL text were
confirmed by the CDWDS as well as five adaptations approved by the USCCB (see
OBC 24):
• The text of an optional introduction
• The addition of a simple acclamation after each baptism
• Rubrics which incorporate previous adaptations made in previous USCCB
editions
• An option to expand the Litany of the Saints
• A new appendix with the Baptism of Children within Mass (with a detailed
outline).
Most of these appeared in the Spanish-language USA edition – Ritual para el
Bautismo de los Niños - which was implemented in 2008. The two updates would
be the expanded version of the Litany of the Saints and the appendix with the
Order within Mass. Some prayers have slight variations in translations – The
Anointing after Baptism, the Clothing with the White Garment, the Handing on of
a Lighted Candle, and the Ephphatha rite. Portions of the new translation may
already be found in the 2011 Roman Missal: Easter Vigil. Chapter Seven contains
the options for readings, acclamations, petitions, and prayer formulas.
After the usual process of editorial review, a Decree of Publication will be issued by
the USCCB President. Already, five publishers are eager to offer it. It is projected
that the implementation date will be sometime in 2020.

The Baptistry of Westminster Cathedral, London
Photograph by Lawrence Lew OP.

C HAPTER 4

Eucharistic Prayer III
The Third Eucharistic Prayer in the Missal of 1970 is a new composition, which
according to Dom Botte, would draw its inspiration from Gallican texts, however Mazza
would claim that a connection between this third anaphora and the Gallican liturgy is
hard to discern. Mazza states: “It might be claimed that the structure of the Third
Eucharistic Prayer relates it to the Gallican anaphoras, but the argument is weak.”
Wegman, a member of Coetus X, discusses the problem of the Gallican provenance of
this prayer from the standpoint of content, and he reaches a negative conclusion. Despite
the resemblance to some Gallican and Mozerabic texts, he says this anaphora is not
dependent on that liturgical family.
Adrian Nocent OSB, another consultor to the Consilium, states that the Third
Eucharistic Prayer “takes its inspiration from a ‘composite’ Oriental model, for on the
one hand it has a broad basis of an Anticohene kind...while on the other it resembles an
anaphora of the ‘Alexandrian’ type’”.

Annibale Bugnini in his book The Reform of the Liturgy wrote regarding Eucharistic
Prayer III: “The intention here was to compose an anaphora of medium length that
would be clear in its structure and in which the transitions from section to section would
be immediately perceptible. In addition, it could be used with any of the traditional
Roman prefaces or any new preface and would be compatible with them in its overall
style.”
Over the years after the Second Vatican Council many have attributed the authorship of
the Third Eucharist Prayer to Dom. Cipriano Vagaggini who published “The Canon of
the Mass and Liturgical Reform” in 1966. In that book he offered two anaphora which
are very close to Eucharistic Prayers III and IV. Bugnini himself states that Vagaggini’s
book was the basis for these new Eucharistic Prayers. In addition Vagaggini was a
member of Coetus X the group of experts charged with the composition of the new
Eucharistic Prayers; furthermore Vagaggini was relator of the sub-committee of Coetus
X dealing solely with composition of Eucharistic Prayer III.
Schnitzler, also a member of Coetus X, states: “The entire commission that dealt with
Holy Mass can be regarded as the author....In laborious and irritating meetings held at
Rome, Nemi and Orselina and marked by fierce disputes and bitter disappointments, an
effort was made to come to agreement on a schema which was then presented to the
Holy Father. The one truly responsible for this liturgical prayer was Paul VI himself.
When historians come to give it a name they will have no choice but to call it the ‘Canon
of Paul VI’”.

Some would claim that this anaphora was based upon the Roman Canon given its
marked sacrificial emphasis. The word sacrifice is used 4 times in the Roman Canon and
4 times in EP III, it is also used 4 times in the Fourth Eucharistic Prayer. Interestingly,
the word sacrifice is not used in the Second Eucharistic Prayer. Schnitzler states: “From
a theological point of viewpoint it is perhaps more accurate to call this a ‘sacrificial
Canon’, for the idea of sacrifice and the word itself recur constantly in its paragraphs and
lines; they are present in every part and give it its precise and essential meaning.”
Josef Jungmann SJ, the liturgical scholar, states: “Eucharistic Prayer III is the one that
best displays the combination of Roman tradition on the one hand and on the other, the
rediscovered ideal of the Eucharistic Prayer. Since its texts begin only after the sanctus,
it thus keeps to the traditional pattern of the Roman Canon: varying Preface and
invariable Canon.”
There are two key themes running through this anaphora: sacrifice and the Holy Spirit.
Sacrifice is an important element of the Eucharist, but in a special way, it is brought out
in this prayer. Sacrifice is what the Mass is, it’s a meal, yes, but as is heard constantly
throughout all the Eucharistic Prayers, it is our presence at the foot of the Cross as well.
The phrase, “holy and living sacrifice”, a line borrowed from Theodore of Mopsuestia, a
theologian of the early Church, is utilized in EP III.
The other big theme throughout Eucharistic Prayer III is the Holy Spirit. Eucharistic
Prayer III underlines the action of the Holy Spirit in the Eucharist: he gathers us as one
people to offer that sacrifice, he transforms the gifts of bread and wine into the Body and
Blood of Christ, and he transforms us too, giving us meaning to our participation at
Mass.

C HAPTER 5

Sacred Music
in the Church
As regards the sacred music which is appropriate for liturgical worship, next in
importance to Gregorian chant is the vast repertoire of sacred polyphony, old and
new, Eastern and Western. In the words of Vatican II:
“Other kinds of sacred music, especially polyphony, are by no means excluded
from liturgical celebrations, so long as they accord with the spirit of the liturgical
action. The treasure of sacred music is to be preserved and fostered with great care.
Choirs must be diligently promoted.” [Sacrosanctum Concilium 114]
(Sacred polyphony is composed in a particular musical form and is most often
associated with the Renaissance and composers such as Palestrina, Victoria, Tallis,
Allegri and the like.)
Also a part of the Church’s musical treasury is the vast body of popular sacred
music. In the context of the Sacred Liturgy, the term “popular” does not signify the
so-called “pop culture” but comes from the Latin populus, people. Popular sacred
music includes hymnody, psalmody, vernacular Mass settings, many of the Latin
chant Mass settings, and other forms of sacred music suited to the musical abilities
of the people.
Religious singing by the people is to be intelligently fostered so that in devotions
and sacred exercises, as also during liturgical services, the voices of the faithful
may ring out according to the norms and requirements of the rubrics.
[Sacrosanctum Concilium 118]
The musical treasury of the Church includes not only sacred music indebted to
European musical culture but also the sacred music native to other nations and
peoples, which has organically developed in the context of the Latin Rite. In a
community with vital social and historical ties to a specific culture, it can be most
fitting that the sacred music tradition of that culture be a part of its worship when,
under the guidance of the Church, it can be organically integrated into the context
of Catholic worship.
In certain parts of the world, especially mission lands, there are peoples who have
their own musical traditions, and these play a great part in their religious and
social life. For this reason due importance is to be attached to their music, and a
suitable place is to be given to it, not only informing their attitude toward religion,
but also in adapting worship to their native genius. [Sacrosanctum Concilium 119]
It is important to note here that when we speak of the sacred music of a particular
culture, we are indeed speaking of music that is considered truly “sacred” within a
culture. This principle is not applicable to subcultures within a given society that
have no connection with a religious or spiritual culture.

The Church recognizes an objective difference between sacred music and secular
music. Despite the Church’s norms, the idea persists among some that the lyrics alone
determine whether a song is sacred or secular, while the music is exempt from any
liturgical criteria and may be of any style. This erroneous idea, which was alluded to
earlier, is not supported by the Church’s norms.
This does not mean that more modern compositions are not to be admitted into the
Mass. However, such compositions must meet the essential and objective criteria for
what constitutes sacred music. Following are some useful citations illustrating this
point. Pope Pius XII before the Second Vatican Council said:
“It cannot be said that modern music and singing should be entirely excluded from
Catholic worship. For, if they are not profane nor unbecoming to the sacredness of the
place and function, and do not spring from a desire of achieving extraordinary and
unusual effects, then our churches must admit them since they can contribute in no
small way to the splendor of the sacred ceremonies, can lift the mind to higher things
and foster true devotion of soul.” [Mediator Dei 193]
These reflections on the nature, purpose, qualities and treasury of sacred music in the
Church’s liturgy present serious challenges in our own day as we seek to renew the
Mass in a way that respects, fosters and promotes the true nature of the Mass itself. It
will not be easy and will take time and patience. But it must be done if we are to
achieve a genuine ars celebrandi in the Mass..

C HAPTER 6

Adoration of the
Most Blessed Sacrament
The Office of Divine Worship has been approached in recent times to provide some
clear direction to parishes wishing to implement Eucharistic Adoration, either
perpetual or partial. Therefore, this document is intended to provide parishes with the
necessary information, not necessarily at a practical level, as this can be found easily
from the various associations which promote Adoration, but at the level of doctrine,
tradition and current legislation regarding the worship of the Holy Eucharist outside
Mass. In recent years, the United States Conference of Catholic Bishops have issued
various observations regarding Adoration of the Blessed Sacrament, some of which
are quoted in this document; it is recommended that those leading parish Adoration
programs familiarize themselves with these documents. Chapter 5 of the Archdiocesan
Liturgical Handbook, entitled The Reservation and Veneration of the Blessed
Sacrament, is also included in this document.
From the earliest times, the Holy Eucharist has been reserved after the celebration of
Holy Mass to be taken to those who cannot be present, primarily to those who are sick
or homebound. A joyous consequence of the reservation of the Blessed Sacrament is
the ability to venerate this most august Sacrament in the practice of Eucharistic
Adoration.
We can recall that the Blessed Sacrament is traditionally reserved only under the
species of bread, in the form of the sacred host, a practice laid down in our own day by
the law of the Church and expressed in the liturgical books. Only as exceptions in
certain defined cases is the priest permitted to reserve the Blessed Sacrament under
the species of wine, as the Precious Blood of Our Lord. He is allowed to do this solely
for the purpose of bringing Holy Communion to a sick person who cannot receive
even a fragment of the sacred host.
All Catholics know that the constant teaching of the Church is that in the Blessed
Sacrament, the Savior is present, truly, really and substantially in His Body and Blood,
Soul and Divinity. The Eucharistic Sacrifice is the source and summit of the whole
Christian life. Therefore devotion, both private and public, toward the Eucharist even
outside Mass that conforms to the norms laid down by lawful authority is strongly
advocated.
The document makes the distinction between Perpetual Adoration and Perpetual
Exposition of the Blessed Sacrament and highlights the fact that exposition of the
Most Holy Eucharist must always be carried out in accordance with the prescriptions
of the approved liturgical books.

The worship of the Eucharist outside Mass is of inestimable value for the life of the
Church. This worship is strictly linked to the celebration of the Eucharistic Sacrifice. The
presence of Christ under the sacred species reserved after Mass - a presence which lasts
as long as the species of bread and of wine remain - derives from the celebration of the
sacrifice and is directed towards communion, both sacramental and spiritual. Pastors
are to encourage, also by their personal witness, the practice of Eucharistic Adoration
and Exposition of the Blessed Sacrament.
This document published on the Solemnity of Corpus Christi 2019 is available on the
Office of Divine Worship webpage.

C HAPTER 7

The Crosier
The crosier (or crozier) sometimes known as the pastoral staff, from the Latin
pastor, shepherd, is shaped like a shepherd’s crook. A bishop bears this staff as
“shepherd of the flock of God”, particularly the community under his canonical
jurisdiction, but any bishop, whether or not assigned to a functional diocese, may
also use a crosier when conferring sacraments and presiding at liturgies. The
Caeremoniale Episcoporum (Ceremonial of Bishops) says that, as a sign of his
pastoral function, a bishop uses a crosier within his territory, but any bishop
celebrating the liturgy solemnly with the consent of the local bishop may also use
it. It adds that, when several bishops join in a single celebration, only the one
presiding uses a crosier.
A bishop usually holds his crosier with his left hand, leaving his right hand free to
bestow blessings. The Caeremoniale Episcoporum states that the bishop holds the
crosier with the open side of the crook forward, or towards the people. It also states
that a bishop usually holds the crosier during a procession and when listening to
the reading of the Gospel, giving a homily, accepting vows, solemn promises or a
profession of faith, and when blessing people, unless he must lay his hands on
them. When the bishop is not holding the crosier, it is put in the care of an altar
server, known as the “crosier bearer”, who may wear around his shoulders a shawllike veil called a vimpa, so as to hold the crosier without touching it with his bare
hands. Another altar server, likewise wearing a vimpa, holds the mitre when the
bishop is not wearing it. In the Anglican tradition, the crosier may be carried by
someone else walking before the bishop in a procession.

The origin of the crosier as a staff of authority is uncertain, but there were many
secular and religious precedents in the ancient world. One example is the lituus, the
traditional staff of the ancient Roman augurs, as well as the staff of Moses in the
Hebrew Bible. Many other types of the staff of office were found in later periods,
some continuing to the modern day in ceremonial contexts
The Eastern Orthodox and Eastern Rite Catholic crosier is found in two common
forms. One is tau-shaped, with curved arms, surmounted by a small cross. The other
has a top comprising a pair of sculptured serpents or dragons curled back to face
each other, with a small cross between them. The symbolism in the latter case is of
the bronze serpent made by Moses as related in Numbers 21:8-9. It is also
reminiscent of the caduceus of Hermes or the rod of the ancient Greek god Asclepius,
whose worship was centered around the Aegean, including Asia Minor, indicating the
role of the bishop as healer of spiritual diseases.
Popes carried a crosier at times in the first centuries of the church. This practice was
phased out and disappeared by the time of Pope Innocent III in the thirteenth
century. In the Middle Ages, much as bishops carried a crosier, popes carried a cross
with three bars, one more than the two bars found on crosiers carried before
archbishops in processions. This was also phased out. Pope Paul VI introduced the
modern papal pastoral staff, the papal ferula, in 1965. He and his successors have
carried a few versions of this staff, but never a crosier.

The crosier is conferred upon a bishop during his ordination to the episcopacy. It is
also presented to an abbot at his blessing, an ancient custom symbolizing his
shepherding of the monastic community. Although there is no provision for the
presentation of a crosier in the liturgy associated with the blessing of an abbess, by
long-standing custom an abbess may bear one when leading her community of
nuns.
The traditional explanation of the crosier’s form is that, as a shepherd’s staff, it
includes a hook at one end to pull back to the flock any straying sheep, a pointed
finial at the other tip to goad the reluctant and the lazy, and a rod in between as a
strong support.
The crosier is used in ecclesiastical heraldry to represent pastoral authority in the
coats of arms of cardinals, bishops, abbots and abbesses. It was suppressed in most
personal arms in the Catholic Church in 1969, and is since found on arms of abbots
and abbesses, diocesan coats of arms and other corporate arms.
Archbishop Alexander Sample, Metropolitan Archbishop of Portland in Oregon,
carrying the crosier.

C HAPTER 8
Liturgical Vestments
The vestments used by the sacred ministers in liturgical celebrations derive from ancient
Greek and Roman secular clothing. In the first centuries the raiment of persons of a
certain social level (the “honestiores,” persons of rank with property) was adopted for the
Christian liturgy and this practice was maintained in the Church, even after the peace of
Constantine. As we see in some Christian writers, the sacred ministers wore the best
clothing, which was most probably reserved for liturgical use. [Cf. St. Jerome]
While in Christian antiquity the liturgical vestments were distinguished from secular
clothing, not by their particular form but by the quality of the material and their special
decorum, in the course of the barbarian invasions the customs and, with them, the
vesture of new peoples were introduced into the West and brought about changes in
profane clothing. But the Church kept, without essential alteration, the vestments used
by the clergy in public worship; in this way the secular use of clothing was distinguished
from the liturgical use.
Finally, in the Carolingian epoch (which began in roughly the 8th century), the vestments
proper to the various degrees of the sacrament of orders, with a few exceptions, took on
their definitive form, which they retain to this day.
Beyond the historical circumstances, the sacred vestments had an important function in
the liturgical celebrations: In the first place, the fact that they are not worn in ordinary
life, and thus possess a “liturgical” character, helps one to be detached from the everyday
and its concerns in the celebration of divine worship. Furthermore, the ample form of the
vestments, the alb, for example, the dalmatic and the chasuble, put the individuality of
the one who wears them in second place in order to emphasize his liturgical role. One
might say that the “camouflaging” of the minister’s body by the vestments depersonalizes
him in a way; it is that healthy depersonalization that de-centers the celebrating minister
and recognizes the true protagonist of the liturgical action: Christ.
The form of the vestments, therefore, says that the liturgy is celebrated “in persona
Christi” and not in the priest’s own name. He who performs a liturgical function does not
do so as a private person, but as a minister of the Church and an instrument in the hands
of Jesus Christ. The sacred character of the vestments also has to do with their being
donned according to what is prescribed in the Roman Ritual.
Each month we publish an extract from various studies commissioned by the Pontifical Office
of Liturgical Celebrations under the guidance of Msgr. Guido Marini, which will be of interest
to those who are concerned with the Sacred Liturgy.

The first person to name the church to which this mosaic belongs will win a copy of
Prayer for Beginners by Peter Kreeft, answers to amvandyke@archdpdx.org.

In the extraordinary form of the Roman Rite (the so-called Mass of Pius V), the putting
on of the liturgical vestments is accompanied by prayers for each garment, prayers whose
text one still finds in many sacristies. Even if these prayers are no longer obligatory (but
neither are they prohibited) by the Missal of the ordinary form promulgated by Paul VI,
their use is recommended since they help in the priest’s preparation and recollection
before the celebration of the Eucharistic sacrifice.
As a confirmation of the utility of these prayers it must be noted that they are included in
the “Compendium Eucharisticum,” recently published by the Congregation for Divine
Worship and the Discipline of the Sacraments. Moreover it is useful to recall that Pius
XII, with the decree of Jan. 14, 1940, assigned an indulgence of 100 days for the
individual prayers.

