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Despite twenty years of offi cially sanctioned joint eucharistic gatherings 
by Lutherans and Episcopalians, little of a practical nature has been 
written to aid those charged with liturgical planning to understand the 
historical background and theological implications of their work, in 
addition to the practical mechanics involved. Guidelines for celebration 
issued in the last two years by ecclesial authorities in the United States 
and Canada have clarifi ed ambiguities found in earlier editions, but local 
parish clergy have not been provided with a clear rationale for service 
patterns suggested to them by national ecumenical authorities.

The purpose of this article is to explore and evaluate the theological 
importance of well planned joint services, the different modes commonly 
employed in parish celebrations in recent years, various historical 
considerations, as well as the practice of eucharistic concelebration 
favored by some Anglicans. It is hoped that these refl ections will aid 
liturgical planners in the development of liturgies which express our unity 
in Christ while respecting the integrity of our respective traditions.

To a great degree the mission of the Christian church is well served by 
our highly visible acts of common worship. Thus, one must ask, “Is the 
visible witness provided the best possible?” Is unity in faith and baptism 
really being expressed, or are we tied to patterns of worship which send 
a fl awed message? Who presides, where we stand, what we wear, are 
all powerful images fi lled with signifi cance which have an effect on the 
worshiper.

The choreographing of joint eucharistic celebrations produces a set of 
new and unique challenges for those charged with leading worship. 
Speaking as an Episcopal priest who has participated in forty or more 
joint eucharistic celebrations involving several different Lutheran congregations as well as one who has been 
an observer of numerous services jointly conducted at conferences and workshops, I question the common 
working assumption that the mere physical presence of two or more ministers from different denominations 
standing together at the same altar is suffi cient to convey the desired image of unity. Surely a common altar 
is for the church to signify to itself and to the world a spirit of unity, commonality, mutuality and oneness, 
rather than hierarchy and division. Indeed, the authentic eucharistic image should be one of service rather 
than dominance or pre-eminence. Established norms and patterns of worship suitable for a parish context, 
or used solely within a denominational tradition, may prove less than ideal when applied in an ecumenical 

Lutherans and Anglicans together: On to mission at last
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is not about translating Anglo materials 
into other languages, but about allowing, 
understanding, and celebrating the 
upswelling of  the Holy Spirit in varied 
ways. Discerning how we may treasure 
our largely English and Anglo-U.S. Church 
traditions while relinquishing control and 
fear and embracing the new  things that God 
is up to in and  beyond the Church will be 
one of the most challenging tasks of the next 
decade and century.

Jennifer Phillips is a Deputy-Alternate from 
the diocese of Rhode Island.

APLM Booth at General Convention

A year ago the Standing Commission on 
Ministry Development took a vote to decide 
among direct ordination, sequential ordination, 
or local option, as part of the package of new 
Title III canons on ministry. Joyce Hardy, 
archdeacon of Arkansas, urged the fi rst, saying, 
“Let’s have the courage of our convictions.” So 
the commission adopted direct ordination as its 
proposal to go before General Convention.

When Convention met in July, however, the 
legislative ministry committee decided to ask 
the bishops to indicate their choice before the 
whole canonical packet went to the fl oor in a 
tumble of discontent. (Ministry canons always 
go fi rst to the House of Bishops.) Faced with a 
resolution asking convention to approve direct 
ordination, the bishops chatted at their tables 
for a few minutes and had a brief, desultory 
debate in which Jim Kelsey of Northern 
Michigan stated the main case for direct 
ordination. The voice vote was overwhelming 
opposed.

The ministry committee then crafted a revised 
canon on ordination to the priesthood, 
requiring the transitional diaconate, and sent 
the whole bunch of canons to the bishops, 

who loaded on 12 amendments and passed the 
canons unanimously. A day later, the last day of 
Convention, the House of Deputies concurred, 
despite grumbles about not having had a 
chance to study the heavily revised text.

Proposals for direct ordination will continue to 
come before Convention, as they have for the 
last two decades. Recent scholarly studies have 
removed much of the historical and theological 
arguments in favor of sequential ordination. 
John St. H. Gibaut, in two recent books, says 
the church should adopt either a fi ve-year 
transitional diaconate or do away with it. (See 
his Sequential or Direct ordination” A return 
to the Sources, Joint Liturgical Studies 55, The 
Alcuin Club and The Group for Renewal of 
Worship, 2003.) What won’t go away so easily 
is the emotional attachment many priests and 
bishops have to their brief experience as 
deacons, and the consequent belief that the 
diaconate is the fundamental ministry of the 
church.

Deacon Ormonde Plater is a member of the Council 
of Associated Parishes for Liturgy and Mission, and 
a leader in the movement to restore the vocational 

diaconate.

Direct Ordination Blocked in House of Bishops
(But it least it Þ nally made it to the ß oor)
Ormonde Plater
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Behold, I am doing a new thing…before it 
springs up, I tell you of it.

It was a joy to see in the Blue Book for General 
Convention proposed liturgies for church 
planting offered in side-by-side English and 
Spanish versions. True—the Spanish needed 
some perfecting, but its presence was not an 
afterthought of Convention, but provided by 
the authors.

Convention went further with a resolution 
(C029) calling for all offi cial Church documents 
and publications to be issued in Spanish by 
2006, for Episcopal Life to contain Spanish 
sections, and for dioceses, congregations and 
other agencies to do the same. There was even 
funding ($85,000) for this effort. It passed 
overwhelmingly in both houses--and with a 
striking amendment.

In one of the serendipitous moments to which 
General Conventions are liable, a deputy from 
the Diocese of Haiti came to the microphone 
and spoke, fi rst in French, then in English. He 
represented one of the Episcopal Church’s most 
populous dioceses, he told us, and one that 
was almost entirely French-speaking. Should 
materials not also be offered in French? he 
asked. We voted, and it was so. To those who 
struggled for years to have Spanish recognized, 
it must have been a breathtaking moment, 
representing a watershed at which the Church 
assembled at last seemed  to be grasping how
multicultural we are, and are becoming.

This vote as nourished by daily worship in a 
smorgasbörd of languages (French, English, 
Creole, Spanish, Lakota, Chinese, Japanese, 
Ojibway, if memory serves me), and musical 
styles. It was echoed in amendments to a 
resolution which modestly funds a national 
television advertising campaign,now promising 
to be multicultural in word and image.  This 
promises to be a very creative campaign, 
judging by the video clips at the exhibition 

booth, around which a group of enthusiastic  
teens and twenty-somethings were gathered as I
passed.

The issue of multicultural and multilingual 
resources goes deeper, however. Committee 
13 (Prayer Book, Liturgy & Music) spent 
quite a while wrestling with resolution A106 
(an amalgam of the original item dealing 
with Episcopal Authority and Liturgical 
Development, and several other proposed
resolutions asking for multiculturally sensitive 
rites), and still did not seem to resolve the 
sticking point. If rites genuinely expressing 
local devotion and cultural specifi city in the 
great variety of languages and dialects are 
to be valued, then the ability of bishops to 
evaluate and control liturgical materials and 
forms will inevitably be limited. Even those 
rare multilingual bishops with great sensitivity 
and some good advisors may not be the best 
judges of what local Episcopal worship needs 
to be--and few bishops have these skills. There 
will be a need for increased trust in the church’s 
members and in the Holy Sprit, a releasing
of the traditional tight control, and a lot of 
frank and discerning conversation across the 
wider Church to guide the development of
appropriate liturgies.

The fi nished  resolution A106 rolled in concern 
that new rites uphold the ministries of all the 
baptized and their diverse cultures, and that the
Standing Committee on Liturgy and Music 
draw into conversation bishops and the whole 
Church about local initiatives for worship, 
developing frameworks for this dialogue, 
and considering the canonical implications. 
A national website will become a vehicle for 
collecting, editing, and disseminating
liturgical materials authorized by diocesan 
bishops where they originate. There are funds 
in the new budget to begin this work.

Gradually, the Church is coming to awareness 
that honoring our multicultural life together 

A Coat of Many Colors
Jennifer Phillips

General Convention News



Observations after a survey of parish bulletins
Philip Carr-Jones

A Danny Shanahan cartoon, published in the 
June 27, 1994, issue of the New Yorker, depicts 
a disheveled fi gure walking down a busy, 
urban street. Instead of holding a protest sign, 
the man carries a computer monitor on his 
shoulder. The screen displays the message, “The 
end of printed media is near!” What prophetic 
warning could be more wrong?

One unintended consequence of computer 
technology is the vast explosion of printed 
paper. Any Candidate for Ordination, 
coordinator of Diocesan Convention, or 
organizer of retreats faces this issue most 
directly. Every week clergy and parish 
administrators spend hours poring over 
bulletin options, font size, hymn numbers and 
music copyright inclusions (or they should). 
Vast reams of paper are used to construct and 
control our weekly liturgies. What are we 
doing? What do our Sunday bulletins mean 
(the term bulletin being inclusive of the many 
variations used, such as order of worship, 
service bulletin, worship booklet, song sheets, 
inserts)? What do they tell us about ourselves? 
How do they form, shape and/or warp our 
Sunday worship? These questions ask us to 
refl ect upon another paper document, The 
Book of Common Prayer. Additionally, a 
consideration of the means to cue a worshiping 
community must go beyond paper and include 
other techniques such as verbal and nonverbal 
cues. The paper discussion also draws us 
to consider the inherent tension between 
stewardship and hospitality. The origin of this 
essay comes from a small but telling survey of 
different bulletins from parishes in vicinity of 
New York City and Philadelphia.

Paper has been a constitutive medium of 
Anglicanism since Cranmer. Our worship has 
depended upon a codifi ed paper medium. The 
apology for such a style of worship is well 
known: a canonical, printed worship book has 
fostered consistency, transparency, democracy, 
to some extent, and, presumably, quality 

control. The confi nes of the page liberate the 
worshiping community from the tyranny of 
individual and small group ego. Common 
texts also temper transitory populism and 
discipline the local community to the larger 
whole. Yet the limitations of printed and, 
therefore, dated material are equally obvious: 
an inability to adjust and include profound 
and meaningful changes in culture, fostering 
an idolatrous relationship with a medium and 
a mono-cultural perspective uninformed by the 
proliferation of communication exposing us to 
a broader expanse of worshiping experience. 
A reactive rigidity emerges at the mention of 
change (the continual usage of the phrase “the 
new Prayer Book” some thirty years after its 
introduction is footnote enough).

John Bell of the Iona Community has observed 
the irony of old-line denomination and culture, 
where we are at once obsessed with sell-
by dates and novel medicines yet complain 
violently if something other than Victoriana 
is offered at worship. The hard bottom line 
in the organized-religion marketplace tells 
the score between All-Victorian-All-the-Time 
and those offering different idioms. The 
ascendancy of variety and option as a prime 
value in our lives is indubitable. Additionally, 
the decentralization of liturgical authority and 
the multiplication of musical/textual norms 
make common books less and less a reality. 
Or perhaps we need to acknowledge that we 
can learn or accommodate far more material 
than previous thought. Taken with the rapid 
revolution of language, the challenge to the 
normative power of one book is profound. 
Even the anecdotal reports (and perhaps largely 
wishful thinking) that there is a collegiate-
led return to classic forms such as Evensong 
does not provide substantial corrective nor 
undercut the critique of one-book, one-hymnal 
liturgiology. Local variations on even the classic 
forms detailed in any one book tell the truth 
about our less than common life and practice. 
There is an inexorable drive toward variety, 
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room for the next priestly leader.  

Deacons need particular training, oversight 
and willingness to practice great care in their 
relationship with a congregation, so that their 
long tenure in a place does not cause friction 
with incoming priests, nor fi ll the leadership 
gap that is needed in times of transition so that 
the congregation may rise up with its own gifts. 
But if the main work and focus of deacons is 
seen as in the world, not in the parish, then this 
should not be a diffi culty.

Deacons are not charged to share in the 
councils of the church, for better or worse. 
Likely they can accomplish more good on the 
streets than in church meeting halls. However, 
it seems suitable that deacons be among those 
who call the church to formulate legislation 
to help their constituencies in need, and that 
they clamor for right spending at budget time, 
and urge just priorities upon their bishop and 
presbyter colleagues. Deacons may be those 
handing out fl yers and information sheets, 
or carrying placards outside convention 
halls. They may be those who go to the town 
meetings that priests and bishops can’t fi t in 
around their parish duties, and then come and 

tell what they have seen and heard so that the 
church may respond. 

As the diaconate lives into its full 
distinctiveness, I am convinced that priests, 
bishops and lay persons will fi nd themselves 
freer and clearer about their own arenas of 
ministry. The hierarchical struggles of the 
orders should diminish as each celebrates 
its specifi city and acknowledges its common 
ground with the others.

Finally, ordained persons, with all the baptized, 
should hunger for that consummation where 
there is no distinction; where bishops, priests, 
deacons, businesswomen, retirees, babies, 
window-washers, students, artists, farmers, 
bus-drivers and all the whole people of God–a 
population larger than all our imagining–shall 
see that radiance of Love which summons us. 
The path toward that Love, for every order 
of ministry and all the baptized, is the path of 
service which is none other than the way of the 
cross, leading into resurrection.

Jennifer Phillips, revjphillips@earthlink.net, 
a member of APLM Council, is Vicar of St. 

Augustine�s Church, Kingston, Rhode Island.

These are the current titles available from APLM. 
Please indicate the number you would like.

_____ HOLY BAPTISM: A Liturgical and Pastoral  
          Commentary.   1987.  Reprinted 1997.

_____ PARISH EUCHARIST. 1987.  Reprinted 1997.

_____ HOLY ORDERS: The Ordination of Bishops,  
          Priests, and Deacons  

_____ THE PARISH WORSHIP COMMITTEE 

_____ PLANNING THE CELEBRATION AND BLESSING OF 
          A MARRIAGE. Revised 2002.  

_____ THE CATECHUMENATE: Forming the Body of 
          Christ in the 21st Century. 2002.

_____ THE CANTOR: Leader of Song, Minister of Prayer
          2002.

_____ The Burial of the Dead
          2002.

_____ The Rite of Reconciliation of a Penitent 
          and Corporate Confession 
          2002.

PRICES
1 �19 copies $4.00 US ea.
20 � 49 copies $3.00 US ea.
50+ copies $2.50 US ea.

To purchase, please send this form, along with a 
check or VISA/Mastercard information to:

Associated Parishes for Liturgy and Mission 
2103 North Decatur Road, Suite 324

Decatur, GA 30033

BROCHURES from APLM

continued ▼
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and it has had an enormous impact on paper 
usage by the church.

The simple issue of what makes for a proper 
bulletin touches on more foundational issues. 
What medium of any kind is appropriate for 
Christian worship? What physical guide is 
necessary? What stimulus and prompts do we 
need to organize and/or order our liturgy? The 
issue is no longer about hymnboards but about 
micro-technology; it is not simply an argument 
about avoiding redundancy but about a 
challenge on an ontological and epistemological 
level. Very soon, we will ask the question, 
“What is real?” and “How do we know what 
real is?” as we come to church and have 
clipboard-sized screens or programmable pages 
roughly the same size and thickness as a piece 
of copy paper. Is a worship experience guided 
by the BCP encountered as highly processed 
wood bound by glue between cloth and leather 
more real than a worship experience guided by 
a BCP on a PDA (Personal Digital Assistant, 
e.g., Palm Pilot)? Far from contending with the 
era of the BCS (Book of Common Sheets), we 
will be faced with ether and vapor. Digital links 
directly to the brain now provide reproduced 
sound to the formerly deaf. Perhaps in the 
near future, a digital link directly to the visual 
nerve will provide our brains with data. In 
practice, this would mean that an organist 
would touch a newly installed toe pedal to 
initiate the broadcast of a digital signal to the 
nave on a pre-arranged frequency, and the 
image of the hymn would be before our eyes, 
but actually behind our eyes in the sight of 
our mind. While few would fi nd this scenario 
anything but a nightmare, we are foolish if we 
think such developments will not intimately 
and powerfully affect us, and affect us right in 
the pew.  

On such unsteady ground, Anglicans reach 
quickly for the incarnation. The incarnation 
has been a neat defense and justifi cation for all 
sorts of material props, from steeple to organ 
pipe to prayer book. R. K. Rowling, author of 
the wildly popular Harry Potter series, includes 
this page at the end of all her books: “This 

book was art directed by David Saylor... The 
text was set in 12-point Adobe Garamond, 
redrawn by Robert Slimbach in 1989...” One 
could reasonably say the same thing about our 
books of worship, that they are art. But we 
have come to experience art, from Dadaism to 
Christo to Blue Man Group as that which is 
no longer defi ned by how it is hung or held. A 
theology of incarnation might well be employed 
to demand a minimum physicality to our 
worship and to those things that prompt, cue or 
direct such activity. We are neither Buddhist nor 
Quaker, after all. (The quintessential Quaker 
Meeting is not as one popularly supposed, 
where people freely speak their minds. The 
archetypal gathering is a community without 
the interruption of words. Attenders will have 
communally experienced the wonder of the 
divine presence with nary a spoken or sung 
syllable).

To maintain perspective about the things of 
worship, we say that some are helpful but 
not essential (e.g., statuary and bishops). The 
ethos of helpful-but-not-essential determines 
the weight we place upon all that prompts 
and cues us during worship. The “tut-tutting” 
condescension about PowerPoint sermons 
hints at an imbalance. Somehow, the screen 
is not real enough. Compared to what? The 
pages of the sermon yellow and curl and turn 
to dust in the end, or are erased from memory 
with a single click. Perhaps books are more 
“real” than a screen image, but real in terms 
of decades and not from the eyes of our faith. 
Jesus compared our works to fruit, not marble 
stones. Fruits rot and decay, returning to the 
elements. So too will our cathedrals and our 
books. A more detached approach to the things 
of worship can protect us from the idolatrous 
need and want for physical structure while 
protecting us from the arrogance and egoism of 
supposedly disembodied worship.  
The church will use incarnation and add 
tradition as a means of promoting a place 
to retreat from the onslaught of a world 
byten (sic) and now rabid with voluminous, 
technologically-enhanced choice. Perhaps this 
explains why the church is the last to use new 

saying, “Is there child care at this conference? 
Can wheelchairs get in? Where’s the scholarship 
money? But half of the people in my 
neighborhood are Muslims!” Deacons should 
be saying, “people with AIDS may need a place 
to lie down, or elders a place to sit. Where’s the 
Spanish translation?” And “are we taking care 
of ourselves here or those in greater need?”

Here is the diffi cult task of servant ministry–to 
be hospitable, that is, to make space for these 
overlooked children of God to have welcome 
and voice and make claim upon the community 
and to pray out of their own lives, without 
taking away from others the very voice for 
which deacons are called to advocate. So when 
those they serve need to be heard, deacons will 
shout for quiet. They will help the children fi nd 
words. They will help the outcast believe that 
the church belongs to them. When those they 
serve are left outside the doors of the church 
they will stand up and ask why (especially in 
the bishop’s offi ce), and ask again and again, 
and be thought rude and unmannerly, until the 
doors are opened. 

Deacons bring bishops the information about 
populations in need and the urgent summons to 
assist them, that enable the bishops to take up 
their own calling to be apostles and evangelists–
to go from parish to parish calling the church 
to put its resources to work where they are 
needed and to describe how and where this is 
being done most effectively so that others may 
learn. Such information should help bishops 
know where to plant missions and parishes, 
and possibly where to close them down.

As catechists, deacons (working with lay 
leaders) have the extra theological education 
that goes with their expertise in a particular 
fi eld of ministry so they can teach credibly 
about the interface between the language, 
tradition, worship and scripture of the church 
and work in the world and family life. Their 
excitement about putting these together should 
help inspire those whose formation they 
assist–they are especially gifted to show how 
the mature baptized lives of those in the great 

variety of lay ministries fulfi lls biblical teaching, 
is brought to Christ’s table and renewed there, 
and fi nds voice in the many parts of worship.

Deacons should help priests be clear that 
priests are needed not to do all the training 
and administration of helping programs, but to 
muster the resources and assist the discernment 
of congregations to undertake the work that 
deacons raise to their attention and help 
implement.

One of the diffi cult interfaces between deacons 
and priests is around attachment to a parish. 
It makes sense for a deacon to have long-
term geographic stability in order to know 
the terrain of the neighborhood and to know 
its systems and resources intimately. It makes 
sense for deacons who are laboring mightily 
in the world not to be expected to fl it between 
several congregations; they need a community 
of worship where they can feel rooted and 
nurtured and not always have to stand up in 
front and lead. Currently, the church seems 
to expect deacons to be working to support 
themselves, giving additional hours for some 
other  unpaid “diaconal work,” and then being 
on deck every Sunday to read the Gospel, wait 
on table, and possibly also to do itinerant 
preaching. This is not healthy for anyone, least 
of all deacons’ families.
I believe that part of the charism of priesthood 
is to itinerancy. Priests are ordained to serve the 
whole church, and normally they move through 
a sequence of congregations or jobs in different 
places. As they go, they carry a vision of the 
wider church that refreshes and challenges each 
local congregation. When they take seriously 
their itinerancy, priests develop skills in 
entering and leaving congregations which help 
their parishioners begin and end relationships 
and move through changes more gracefully 
as well. They witness to the way in which a 
congregation goes on over time in a place, 
discerning and carrying out local ministries 
from their own giftedness and call, while 
priests arrive to equip them with some specifi c 
new skills and visions at strategic moments in 
congregational life and then move on, making 

continued ▼ continued ▼
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technology. An unattributable quote from a 
Wall Street Journal editorial suggests, “When 
the church is using it, you know it is an old 
technology.” Equal to the expense of it, we are 
deeply suspicious. 

The confl icted church is nothing new, but 
in the context of technology and its use, 
we are confused as well. The reasoned call 
for the church to move more coherently 
and expeditiously toward alternative and 
reformation is met with deep pause and 
hesitation. In the meantime, Sunday bulletins 
are outward expressions of this inward angst.

These worship-support documents are only 
as recent as the availability of mass-market 
duplication machinery. Private printing services 
creating worship leafl ets came into vogue for 
wealthy metropolitan churches and larger 
diocesan events a century and a half after the 
American Revolution. A survey of the colonial 
church in the mid-Atlantic region suggests their 
primary printing concern was rather basic. In 
1705, John Talbot, ship’s chaplain and pastor 
in New Jersey, rallied with other New York and 
New Jersey clergy to print the prayer book and 
the Psalms so “that the Church might be served 
and ye Printer employ’d without seting forth 
those that are erroneous.” The neglect of Holy 
Communion and the diffi cult struggle of clergy 
to introduce it has been blamed on anti-ritual 
prejudice, ignorance, illiteracy, the infl uence 
of the enthusiasts and fear-fi lled scrupulosity. 
However, the situation could not have been 
helped by the want of worship texts.

That there are few remnants of anything 
resembling our present-day bulletins until 
the 1900s is not hard to fathom. Historically, 
bulletins were auxiliary at best. We can 
assume that cuing the congregation was 
strictly verbal, the only nonverbal cue being 
the introduction of the hymnboard, the use of 
which became pandemic with the development 
of hymnbooks in the eighteenth century. The 
triumph of hymnboard erection is attested by 
every Victorian church interior photograph. 
Given the lack of options for worship using 

the 1892 and 1928 Book of Common Prayer, 
there was little need for printed cues, and the 
only changes took place at the hymnboard. 
The need for a paper cuing product might 
therefore reasonably be supposed to arise 
from a community’s need to communicate 
non-liturgical information. While bulletins are 
rare, parish newsletters exist from as early as 
the colonial period. Less an extension of the 
prayer book, Sunday bulletins might reasonably 
be considered the historical bastard of a 
newsletter.  

The present-day concerns of bulletins still 
include the need to impart non-liturgical 
information (e.g., Golf Outing, June 3rd, 1:
30 p.m., Hawk Pointe). If anything, the 
announcement portions of bulletins have never 
been larger than today. The bulletin archives 
of the small number of parishes included in the 
survey used for this article shows an explosion 
of bulletin heft occurring precipitously after 
the 1979 BCP. But although an increase in 
the non-liturgical communication of parish 
programming contributes to the growing 
volume of paper used, the dominant factor for 
change (increase) is attributable to worship 
text.

The inclusion of the majority of the worship 
texts comes only in the past ten years, in direct 
correlation with the development of desktop 
printing. The composition of bulletins in our 
era has come down to managing choice and 
variety. As variation increases, so does the 
quantity of weekly printed material. One 
wonders, however, how much variation in 
worship is determined by the development 
of technology. Have we swung over to 
variation because we could? For example, 
one parish’s liturgist edited Enriching Our 
Worship Eucharistic Prayer 1, having found 
the word “violated” to be overtly “politically 
correct”; their edition reads “we disgraced 
your creation, affl icted one another.” Without 
digital technology, many fl owers would 
not be blooming. However, the feminist 
infl uence which is reforming and expanding 
our language, among other factors, predates 

princely Spirit that is invoked for these tasks, and, 
specifi cally, the  shepherdly and high priestly 
work of Christ is associated with episcopal 
ordination, but not with priestly ordination, in 
these liturgies.

Looking fi rst at the diaconal ordination, 
there is not a lot that emerges as distinctive. 
Interpreting the needs of the world to the 
church is the clearest specifi c. When deacons 
emphasize their role as priest- assistants, there 
is danger that they may end up focused on 
the housekeeping and pastoral maintenance 
tasks of the parish rather than the interpreting 
work on behalf of the world. There is no 
description of a way in which deacons learn or 
teach scripture differently than other orders, 
and dioceses differ as to whether they expect 
a three-year seminary degree or its equivalent, 
and the standard General Ordination 
Examination, of their diaconal candidates, 
or whether they will provide some alternate 
schooling in order to reach the profi ciency 
called for in the canons. Until the church is 
clearer about what deacons are for, it is hard to 
choose how to prepare them well.

If we were to fl esh out diaconal calling further, 
what might it best look like? Servant ministry 
is at the core, as for all baptized, but given the 
inappropriate hierarchical valuing of the orders, 
deacons are often treated as the servants of 
the Servants: “gofers” on behalf of the clergy 
and rivals with church members for parish 
tasks like eucharistic ministry, catechesis and 
administration of parish-based social service 
programs. In recent years, the ministry of all 
the baptized has been restored, properly, to 
value and prominence. However, this ministry 
has often been misconstrued as the assigning of 
more and more parish tasks to non-ordained 
people, without the more important dignifying 
of their work in the world as their primary 
arena for mission and Gospel proclamation. 

If we were to take the “interpreter of the 
world to the church” role of deacons as the 
starting point, the other functions might fall 
into proper place and proportion around this 

one. In order to have the wisdom to interpret, 
deacons should be those who are working out 
in the world in an arena of ministry in which 
they have matured over time and developed 
expertise. They should be clear-minded about 
the way in which their work is a whole-
hearted expression of their Gospel faith. We 
might also argue that their work should most 
properly serve populations of special need, 
such as the poor, sick, weak and lonely, but 
also others: minority cultures, prisoners, 
children in peril, immigrants and so on. What 
might set deacons apart from others skilled 
in similar workplaces could be their fi re and 
passion for not only doing the work, but also 
drawing others (especially those in the church) 
to serve alongside them and equipping those 
people with the skills and enthusiasm for often 
unpopular and poorly remunerated work. 

Deacons have a calling to a very particular way 
of proclaiming the Gospel. For all the while 
they are unfolding the scriptures and tradition 
with the people they serve so that these are 
found to be good news for them, they should be 
bringing to the larger church and to the bishop 
good news from the people and their lives, 
which the church will not always be pleased 
to hear. Deacons are those who are called 
to be importunate on behalf of the people in 
greatest need. Deacons should be loud and 
persistent. Deacons should be always ushering 
into the congregations those whom the faithful 
had not yet thought to include, the ones who 
don’t appear to fi t, the ones hungering for 
God who have none of the “social graces” of 
the church’s particular culture: God in God’s 
most distressing disguises (Mother Teresa), the 
untouchable, invisible and unloved.

Deacons should be saying to many of their 
congregations, “why are all the faces here 
of one color?” And to the committees and 
councils, “why are the decision-makers almost 
all white?” And “where are the children and 
youth?” And “how can this local church, 
or Commission on Ministry, or Standing 
Committee of all one color envision and plan 
for a multicultural future?” Deacons should be 
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the personal computer. And this chronology 
undercuts the proposition that the Rite® Stuff 
CD-ROMs of the Church Hymnal Corporation 
create, not just feed a possibility.

If we accept the premises that bulletins are 
born from non-liturgical purposes and that 
recent editions are at least in part derived 
from the capability of producing them, we 
might do well to develop a healthy skepticism 
of them. However, there is another cultural 
shift, if not theological, in the identity of 
the Episcopal Church that provides another 
explanation for this papered development. 
The last thirty years have seen wave after 
wave of General Convention resolutions on 
evangelism, including one Decade of It and now 
two more. Concurrent with the opportunities 
of desktop printing are hospitality concerns 
which challenged the dominant Episcopal 
privileged culture: learn us or leave us. Now 
having to compete for the unchurched, 
parishes have taken the initiative to reproduce 
weekly missalettes of texts and music under 
the software rubric of user-friendly. This last 
trend is likely to grow in an era of shrinking 
attendance and outright competition for 
population. 

The proponents of hospitality are not without 
challenge in communities where unoffi cial and 
offi cial comptrollers, often long-time members, 
question the time/money expenditure necessary 
to produce dozen-paged booklets. The task 
itself ineluctably reshapes the ministry of a 
congregation. It takes time. Time is not elastic. 
Time not spent elsewhere is time spent on font 
selection and drag-and-drop. Even if volunteer 
missal squads are recruited, they are folding 
and stapling, not feeding and visiting. The 
prophetic voice of stewardship must be allowed 
to speak in judgment, if only to correct and 
balance the fear-driven behavior of a graying, 
un-Gen-XYZ denomination. That corrective 
may not stand up well against the manifold 
agenda for an enlarging Sunday document. 
An environment turning us toward expansive 
language, awareness of and access to multi-
cultural worship, a high valuation of variety, 

and visceral drive toward hospitality, all this 
coupled with a growing list of community 
communication needs spells reams for our 
future. Reams. We print promiscuously without 
much refl ection. Is this situation merely a 
present-day reality not worth even the fuss 
of this essay? Are all parts of this enterprise 
equally worthy? All have their costs, and at the 
least, we can become more deliberate. But as 
is shown from a survey of just several parish 
documents, deliberateness is not a real concern.

Talbot’s mission has remained the same in this 
new century, though with some neglect to his 
last concern, “that the Church might be served 
and ye Printer employ’d without seting forth 
those that are erroneous.” Errors in bulletins, 
especially those inclusive of all text and music, 
have a tendency to be overlooked. Typesetters 
are not normally found among the ranks of 
clergy and parish administrators. The care 
and poetic arrangement of text is frequently 
abandoned to fi t within unforgiving margins. 
The options in use in just a dozen parishes 
revealed some of the following variations:
Professional, full-color bulletin covers; locally 
printed outline of worship; four additional 
half-page inserts, multi-colored: white for the 
readings, pink for a stewardship event, yellow 
for a couple of non-Hymnal 1982 hymns (no 
copyright information provided) and blue for 
other announcements and information.
Two sheets, letter-sized white, folded to make 
eight pages; picture of host church on cover; 
inside basic order of worship, with scripture 
texts inserted in the order of worship; back-
page announcements.

Legal sized, tri-fold, heavy card stock; full text 
of Easter-season liturgy (used throughout the 
season) and sporadically noted, “See Insert,” 
related to readings and music selections; 
additional inserts for announcements.
Professionally printed, legal-sized, three sheets 
forming twelve pages; two-color (rubrics in red) 
service with partial text; announcements on 
separate half sheet.

Legal sized, z-fold; order of worship with a pre-

Catholic tradition has developed a leadership 
structure consisting of three orders, deacon, 
priest, and bishop, each serving the baptized 
and enabling their ministry in the world. These 
three are founded on scriptural roots, though 
they have evolved far beyond their simple 
origins in the New Testament. I believe that the 
church’s devaluing of the diaconate has resulted 
in a confusion of the function of all the orders 
and weakness in some of the church’s most vital 
fi elds of ministry and mission. 

The adoption of the transitional diaconate, 
by which aspirants to priesthood are fi rst 
ordained deacons and serve, typically, twelve 
to eighteen months being called deacons but 
in fact, in a novitiate for the priesthood, has 
further confused the three orders. Candidates 
for the priesthood are asked by the church to 
pledge that they believe they are “truly called 
by God and his Church to the life and work of 
a deacon” when they have just gone through 
extensive discernment to establish that they 
are not called to the life and work of a deacon, 
but to the life and work of a priest. I would 
go so far as to say these liturgical words and 
action make a mockery of diaconate and insure 
that neither bishop, priest, deacon nor lay 
person can be clear about what a deacon is or 
does. Transitional deacons need to have their 
attention on different things than vocational 
deacons. Those who are novices training for 
priesthood should be learning how to preach 
and preside, how to run meetings prayerfully, 
and how to give pastoral care not just to 
needy individuals (which both deacons and lay 
persons also do) but to the congregation as a 
whole organism.  

The service of Ordination of a Deacon (BCP 
537ff.) declares that a deacon is to study 
the scriptures as a model for life, to make 
Christ known by word and example (these 
two covered by baptismal vows as well), to 
“interpret to the Church the needs, concerns, 
and hopes of the world,” and to assist bishops 

and priests in worship, teaching and other 
unspecifi ed duties. The charge mentions service 
directly under the bishop’s authority and the 
deacon’s special mandate to serve all, but fi rst 
the poor, the weak. the sick and the lonely. The 
bishop’s prayer of consecration of the deacon 
evokes the kenotic ministry of Jesus Christ as 
the heart of the servant role. A Bible is given 
to the newly ordained deacon as a token of 
authority to proclaim the Word and assist in 
the sacraments. Oddly, many bishops give a 
New Testament only to deacons and a whole 
Bible to priests, which leads me to wonder what 
difference in authority or knowledge is being 
assumed and communicated by the gesture. 

The ordination candidate for priesthood, 
by comparison, hears words about the 
importance and weight of responsibility of thr 
role, as though deacons had less weight and 
importance. The one being made presbyter is 
to become “pastor, priest, and teacher” and to 
take a share in the councils of the church. Like 
a deacon, the priest is to proclaim and model 
the Gospel life and love and serve the people. 
The priest is to “care alike for young and old, 
strong and weak, rich and poor” with a kind of 
impartiality different from the deacon’s special 
focus on those in need. Priests are to preach, to 
pronounce God’s forgiveness to the pentitent, to 
share in baptizing and eucharistic celebration, 
and to carry out other unspecifi ed tasks. 

A bishop is to be a chief pastor, trusted to 
join in the historic apostolic witness. She is 
to “guard the faith, unity, and discipline of 
the Church” worldwide, to ordain all three 
orders, to lead and to serve, following the 
model of Jesus Christ. Bishops are to celebrate 
the sacraments and declare absolution, like 
priests. Bishops are to “stir up the conscience” 
of the people and support the baptized in their 
ministries as well as the ordained, and they are 
to participate in government and take council 
with presbyters, as well as defending those 
who have no advocate. It is the power of God’s 

The revaluing of the diaconate for the renewal of the church
Jennifer M. Phillips

continued ▼ continued ▼



22 s OPEN s Fall 2003 OPEN s Fall 2003 s 11  

presented a new vision of society as it should 
be before calling for individual faith (Isaiah 65-
66).  Jesus inherited this tradition when he 
proclaimed: “Seek fi rst the Kingdom of God 
and his Justice” (Matthew 6-34), as did the 
author of the Book of Revelation with his 
picture of the New Jerusalem (Revelation 21-
22).

With Walter Burghardt, I believe that it is 
vital that we recover the “social focus of 
the scripture” (25) in our preaching today.  
Without the primary emphasis on social 
transformation through prophetic preaching, 
we will not see strong communities of faith 
in our urban areas.  Individual faith will 
only fl ourish in the context of transformed 
communities.

At the 1998 Lambeth Conference, we asked 
“our Member Churches to give urgent attention 
to ‘Living and Proclaiming the Good News’ 
in our cities so that all that destroys our full 
humanity is being challenged, the socially 
excluded are being welcomed and the poor are 
hearing the Good News (Matthew 11:5).”
This resolution has led to the development of a 
Faith in an Urbanizing World programme for 
the Anglican Communion which asks, “What 
is Good News in the Global City of the 21st 
Century?”  Increasingly, I have come to see that 
the “Good News” must include as a priority 
the desire for social transformation at both a 
local and global level.

This will involve a radical prophetic shift in the 
way we preach.  It is vital, I believe that we do 
this lead for the survival of the faith is at stake.

Sainsbury is ...
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printed readings insert and an announcements 
insert. 

11x17 half-fold, providing four full letter-sized 
pages; partial text and Mass setting.
Seven-sheet, twenty-eight-page integrated 
booklet; full text, readings, all music, 
announcements.

Four-sheet, sixteen-page seasonal booklet; 
full text with four half-sheet inserts, one each 
for music, parish announcements, schedule of 
liturgical ministers, and a pre-printed National 
Day of Prayer advertisement.

In no case were any two orders of service 
the same, even though the dozen were using 
Rite II Holy Eucharist from the 1979 BCP. 
For example, the fi rst hymn sung by the 
congregation was named either Gathering, 
Processional or Opening. Some headings 
followed the outline in the BCP, some did not. 
Most include body position cues; some did so 
by asterisk, others more bluntly, “SIT, STAND, 
KNEEL.” Most had “pastoral” inclusions such 
as a Rite Thirteen liturgy, Laying on of Hands, 
commissioning, dedications. All had some or all 
of the following: typographical errors, mixed 
fonts, clouded or marred copying, random 
margins, blurred hymns, wavy cut-and-paste, 
improper copyright data, wrong identifi ers 
(e.g., “The Word of God”/ “The Holy 
Eucharist”), and embellished identifi ers (e.g., 
“The Proclamation of the Word of God”). All 
contained adapted, enlarged or pastoral rubrics, 
e.g., “The children process to the Parish Hall 
for Children’s Chapel.” Though knowledge 
of these parishes is limited, there was some 
correlation between the size of congregation 
and staffi ng, and the nature of the document 
produced, but this was by no means direct. The 
largest parish did not use professional printing 
services, for instance. Two of the mission 
parishes produced smaller documents but they 
were more accurate and cleaner.

Conclusions drawn from one weekly bulletin 
from a sample of only twelve communities and 
even less carefully made visitations are notably 

conditioned. And none of this invalidates the 
Sacrament, of course, though we might wish 
to amend the Article XXVI of the Thirty-nine 
Articles. Yet the situation should give us pause. 
Do these things, however trivial, diminish the 
celebration? Do they distract or misinform? 
Since this group was using the same thirty-
year-old book as source, should we wonder 
more about those parishes employing other 
resources? If we look at the most recent attempt 
of central liturgical authority to inform this 
situation, the answer has been to assist the 
technology by adding to it. The powerful and 
valuable tools of the Rite series CD-ROMs 
(published by Church Publishing Inc.) have the 
ability to bring coherence and commonality 
across our church, if used. However, the 
availability of quality templates have been 
plentiful and around a long time. One need 
only to look in Marion J. Hatchett’s A Manual 
for Clergy and Church Musicians, published 
in 1980. With older templates going unused, 
it suggests, local option prevailing, a lasting 
environment where anything that can be 
printed will be.  

Printed material is only one dimension of 
the issue of cues. Whether the outcome is 
attendance on the golf course or standing 
for the eucharistic prayer, the purpose is the 
same: change. Cues for change can be given in 
many forms: orally, in print, general postings 
(e.g., hymnboards and technically advanced 
hymnboards such as data projection). More 
simply, worship may be accomplished by 
repetition and familiarity, by catechesis and 
preparation. A dizzying combination of all the 
above is the reality in many or most parishes.

The various options for worship cues can be 
organized and summarized by a grid made up 
of two axes:

A

D

C

B

Verbal Cues

No Verbal Cues

Fully 
Printed

Paper-
less
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young man portraying Jesus, riding on an ass, 
to see Jesus’ entry into Jerusalem as a street 
demonstration (Luke 19: 29-40), followed 
by the unmasking of powers that destroy 
peace (Luke 19: 42) and exploit the poor 
(Luke 19: 46).

Celebrating the New Life of Faith in Urban 
Communities
Andrew Young, the former Mayor of Atlanta, 
Georgia in the USA, believes that “cities should 
be places where we learn to celebrate the joy 
of humanity” (17).  I recently celebrated the 
joy of humanity in the city when I joined a 
pilgrimage in the UK organized by the Church 
Action on Poverty.  One of our national 
newspapers commented:  “One of the most 
impressive aspects of the pilgrimage was the 
way it has linked prayer and protest with a 
call to celebrate the achievements of people in 
poverty” (18).

The Lambeth Conference Report commented: 
“At a local level, the task of mission and 
evangelism is to create communities of 
memory, meaning, CELEBRATION and 
hope…”, and then goes on to say: “…There is 
growing evidence that this model is enabling 
the urban church to ‘Live and Proclaim the 
Good News’ in ways that are welcomed by the 
disadvantaged” (19).

Jeanne Hinton and Peter Price in Changing 
Communities seek to encourage celebration 
in our cities even in times of suffering and 
oppression: “Sometimes when there is nothing 
to celebrate the one thing to do is celebrate.  
Celebration can be as simple as passing round a 
bar of chocolate albeit with style” (20).
Frank Thomas, in his book They Like to Never 
Quit Praisin’ God, sees preaching has a very 
important role in creating communities of 
celebration:

The Church can be understood as the 
CELEBRATIVE community because 
celebration and thanksgiving are the natural 
response to the inner acceptance and 
appropriation of the Good News.  After 
this response to the acceptance of the Good 

News, often one desires to become part of the 
community of people who have had the same 
experience of celebrations (21).

In preaching missions that I have been leading 
in London Boroughs, we have always had as 
a climax of the mission a Celebration Rally 
which has both celebrated the life of the local 
community and the grace of God revealed in 
Jesus Christ.  We have seen people as a result 
want to join these communities of celebration 
and experience for themselves a living, 
transforming faith.
Before Transforming Individual Faith can 
Flourish
Three key texts for preaching faith in an urban 
world are:
words of Walter Wink:

Personal redemption cannot take place apart 
from the redemption of social structures (22).

words of Christopher Rowlands, in his 
commentary on Revelation:

John’s vision is of a city.  It is, therefore, 
communal rather than individual, a reminder 
that biblical practice and hope is centred 
from fi rst to last on relationships between 
humanity and God and with one another.  
Christianity has in its history focussed so 
often on hope for the individual that it has 
lost sight of the central place community 
plays in past, present and future expressions 
of human destiny (23).

and a comment by Simon Barrow in Street 
Credo – Churches in the Community:
...the purposes of God are not restricted to 
individuals, but extend to the fl ourishing of 
a corporate life that guarantees, and affords 
meaning to human persons.  This is why the 
fi nal biblical vision is the coming of a “New 
Jerusalem” – a metropolis of healing, justice 
and peace in which alone, God is rightly 
discovered (24).

If “the Christian preacher is a direct heir of the 
Hebrew prophet” then what I am suggesting is 
not new.  The prophets addressed the structural 
sins in society before calling individuals to 
repent (Amos 5:21-24, Isaiah 1:2-17).  They 

In the church, the conversation about cuing 
has largely centered on the issue of redundancy 
between verbal, printed and hymnboard cues. 
Another conversation has been focused on 
being hearers or readers of the Word: does the 
inclusion of the written texts inhibit proper 
engagement with the Word of God? The issues 
are larger. The grid displays more complex 
issues facing worshiping communities: do we 
go paperless, relying upon the memories or 
teachability of the congregation, or perhaps 
use projection media? At the other extreme, 
do we print out the complete service in order 
to be user/seeker friendly? Do we expand the 
book racks under the seats for three hymnals, 
a prayer book, a supplement and maybe a 
Bible? Or do we invest in three-ring binders 
and do the legwork of acquiring copyrights for 
our own community’s service/hymnbook? Will 
developing technology render these questions 
moot? 

The effect of this light research and observation 
is cautionary. We can do much better, if we had 
the time, skill and inclination. As it is, we might 
be better to simplify.
I will not try to save my soul by defacing an 
original painting, which has its own merits, 
in order to become an unsuccessful copy 
of someone else whose character is entirely 
different than mine. It is commonly believed 
that the pope’s language, even in ordinary 
conversations, ought to savor of the mysterious 
and the circumspect. But it is more in keeping 
with the example of Jesus to maintain attractive 
simplicity. Simplicity often generates, if not 
contempt, at least lack of respect in the 
pompous. But they do not matter very much, 
even if they are able to infl ict some humiliation 
by their opinions or attitudes.  It is they who 
will be confounded in the end.

Philip Carr-Jones is ...

The church is darkened and the congregation 
hushed, as if holding a collective breath. A lone 
voice begins to sing. “Were you there when 
they crucifi ed my Lord?” Other voices join in, 
gathering and building voice upon voice: “Were 
you there when they crucifi ed my Lord? Oh, 
sometimes it causes me to tremble, tremble, 
tremble. Were you there…”1 The song hangs 
in the air as the voices let it go and the hush 
returns. At the back of the church a lit match is 
tossed into a waiting fi re bed and fl ames shoot 
forth, a quick pillar of fi re, bright enough to 
spotlight the priest and the liturgical assistants 
readying themselves to light the Paschal Candle. 
This is the night of the Great Vigil of Easter at 
the Episcopal Church of St. Paul and St. James, 
New Haven, CT. This night we will baptize.

Our baptismal candidate is a young man in 
his early twenties, Vietnamese by birth, and 
adopted as a teen by a black Caribbean woman. 
His multicultural family also includes siblings 
of Hispanic heritage. He enrolled for baptism 
fi ve weeks before this night and attended 

instructional classes along with his sponsor, 
an African-American man. Coincidentally, he 
also joined the congregation’s liturgical dance 
group. The fi rst offering by the group after his 
enrollment, an intricately choreographed piece 
in which the dancers moved a s community, 
apart, together, and yet as one, led a member of 
the congregation to exclaim, “How wonderful 
to have our baptismal candidate in the dance!”

Tonight he is dressed in white pants and shirt. 
He listens intently to the stories of God’s 
great deeds in history, read by members of the 
community who will soon give voice to the 
baptismal promises with him. A father and 
daughter read the story of creation together. 
They are Caucasian. A young Asian woman, 
another Caucasian woman and an African-
American man are also readers this night. 
When it is time for his baptism, the candidate 
stands at the baptismal font in the church 
crossing, the community surrounding him. 
The Paschal candle, bright with colorful wax 
decorations molded by the children at a special 

Holy Baptism: A Rite for the Reconstituting of Sacred Community
The Rev. Dr. Barbara T. Cheney
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and have treated me like a human being – they 
have made it possible for me to believe in 
Jesus.”

In the parable of the sower, Jesus spelt out 
clearly that “the cares of the world” (Matthew 
13.22) disable hearers of the preached word 
from responding to the call of the Kingdom.  If, 
therefore, we desire to encourage faith in God 
in our cities, we must address the cares of those 
oppressed in the cities before they are able to 
hear the preached word.

In an issue of Expository Times, Frank 
Wright comments on preaching in the New 
Millennium: “Neither the Church nor the 
world today lacks noise or words.  We need 
primarily to see and then words will have 
meaning” (11).  The homeless man in East 
London saw the love of God through the 
helpers in the Night Shelter and the words 
of the preacher about God’s love then had 
meaning.  It was signifi cant that the section on 
evangelism in the Lambeth Conference report 
was called Living and Proclaiming the Good 
News – in that order!  Bishop Graham Cray has 
commented: “We’ve got to be the Good News 
before we can tell the Good News” (12).

Preaching the Gospel of Faith
For the Apostle Paul, preaching is at the heart 
of communicating the gospel of faith in the city:
But how are they to call on one in whom they 
have not believed?  And how are they to believe 
in one of whom they have never heard?  And 
how are they to hear without someone to 
proclaim him?  And how are they to proclaim 
him unless they are sent?  As it is written, 
“How beautiful are the feet of those who bring 
good news” (Romans 10:14-15)

Commenting on these verses as a preacher, 
Olin Moyd says: “In this age of secularism and 
relativism, of urbanisation and ghettoization, in 
an ironic way, the future of God is in the hands 
of the preachers.”  Drawing on the tradition 
of African-American preaching he answers the 
question, “How shall we preach?” in this way:
The preaching was bibliocentric.  It included 

elements of reproach, judgement, exhortation 
and promise.  While the reproach in African-
American preaching pointed to the sins and 
shortcomings of persons, it also addressed the 
corporate sins of an unjust and oppressive 
system (13).

In my experience, preaching the gospel of 
faith to many in our cities today will mean 
proclaiming God’s victory in Christ over all that 
oppresses them, whether it is economic injustice 
or institutional racism.  For Paul, in Romans, 
the faith he preached had huge implications for 
the nature of society as we see in Romans 13.
Unmasking the Powers that Destroy Faith
James Harris comments:

Liberation preaching is preaching that 
challenges the established and prevailing 
social order, which is often the source of 
poverty, oppression, and injustice (14).

Walter Wink links this type of preaching with 
the evangelistic zeal of the early Christians:
The passion that drove the early Christians 
to evangelistic zeal was not fueled just by the 
desire to increase church membership or to 
usher people safely into a compensatory heaven 
after death.  Their passion was fi red above all 
by relief at being liberated from the delusions 
being spun over them by the Powers (15).
George Carey, the former Archbishop of 
Canterbury has said, quoting David Bosch:
It belongs to our missionary mandate to 
ask questions about the use of power in our 
societies, to unmask those that destroy life, to 
show concern for the victims of society while at 
the same time calling to repentance those who 
have turned them into victims, and to articulate 
God’s active wrath against all that distorts and 
diminishes human beings and all that exploits, 
squanders and disfi gures the world (16).
He called this sort of preaching “Prophetic 
Evangelism”.  I have seen at fi rst hand, in 
my Episcopal ministry, the evil forces of 
racism, economic exploitation and oppressive 
bureaucracies.  Naming these evil forces and 
powers in preaching has led to freedom in 
worship and a deeper commitment to follow 
Jesus.  I was helped through involvement in 
an East London Procession of Witness with a 

Palm Saturday event, towers beside the font, 
its fi rst fi res of Easter held high. He looks at 
the water, blessed with story and prayer, and 
bends himself to it. As I splash him liberally 
with baptismal waters I hear him whisper, “It is 
good. It is o.k.” When I seal him with the oil, 
marking him as Christ’s own, the excitement 
in his eyes gives me a leap of the heart. Our 
baptismal candidate is indeed in the dance.

In June 2000 I received the Doctor of Ministry 
degree from Seabury-Western Theological 
Seminary. For my thesis work I chose to study 
the congregation I serve as Rector, looking for 
the relationship of the public celebration of 
Holy Baptism to upholding and transforming 
diversity and thus reconstituting community. I 
chose the word “reconstituting” because of my 
understanding that the sin and brokenness of 
daily life breaks apart or fragments the beloved 
community, the household of God, that is 
made visible through the rite of Holy Baptism. 
Each shared baptismal experience allows a 
community, separated from such communal 
understanding as its members contend with the 
challenges of daily life, to renew its faith and 
reconstitute, seeing and knowing itself again as 
God’s beloved community, the Body of Christ. 
Beginning with the 1993 All Saints’ Sunday 
baptism of a one-year-old African-American 
infant girl, through the beginning work of my 
thesis, statistics showed that I presided at fi fty-
six baptisms as Rector at St. Paul and St. James. 
Thirty-three of the baptismal candidates were 
Black, four Asian, four Hispanic, and fi fteen 
white Europeans. Of those fi fty-six, thirty-one 
were under the age of fi ve, eight were between 
six and ten, and seventeen over ten. Such 
diversity continues to be a hallmark of our 
parish life to this day.

The St. Paul and St. James congregation, born 
of a merger of two historic urban parishes self-
identifi es as a diverse community. While our 
congregation tries to maintain an interracial 
mix of people, there are two majority Black 
Episcopal congregations in our city, two smaller 
Episcopal congregations involved with Hispanic 
ministry, and four majority White Episcopal 

congregations. Our Food Closet and Children’s 
Mission are strong outreach ministries that 
draw people to us. Some of those so attracted 
join our congregation as baptized members. 
Since its inception, over a dozen children and 
family members touched by the Children’s 
Mission have chosen to be baptized. By the very 
nature of the outreach to people in special need 
of food or to children at risk, the population 
served by these ministries is generally of a 
different economic and cultural stratum than 
the majority of the members in our sister 
Episcopal congregations. In addition, at St. 
Paul and St. James we are open and welcoming 
to both heterosexual and homosexual people. 
When the ancestral history of a diverse 
membership includes the oppression of one 
people by another there are decided hurdles 
to building relationship. Struggles of slavery, 
civil rights, and the role and place of women 
in society call for understanding across race 
and gender boundaries. Sexuality issues raise 
questions of theology, spirituality, and church 
law, as well as our societal values. Distinctions 
of economics and class bring awareness of the 
cost of power and privilege. To hold church 
community together under such circumstances 
let alone to build it, requires a particular vision 
and will of the people. The economic and 
educational differences in our congregation 
along with the mix of race, culture, and 
sexual orientation necessitate our looking 
to the vision, symbol or act that might hold 
us more intentionally together, helping to 
us to recognize the unity we hold in Christ. 
Holy Baptism, a sacrament of rich mystery 
and power, offers itself as all three – vision, 
symbol, and event - for the making of sacred 
community. I made a connection between the 
baptismal life of the congregation and its self-
identity as a diverse community. The Episcopal 
Church of St. Paul and St. James was fertile 
ground for studying the sacrament of baptism 
and the implications of its power to shape and 
develop a church community.

In undertaking such a study I expected to fi nd 
that the baptismal covenant, with its challenge 
to “seek and serve Christ in all persons, loving 
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Believing Urbanization can be of God Aristotle 
is quoted as saying: “Men came together in 
cities to live, but remained there to live the 
good life” (1).  I believe that it is important in 
our preaching today that we proclaim a belief 
that urbanization can be of God.  The good life 
which God desires for all men and women can 
be experienced in the city.  We need positive 
preaching about cities that expounds how they 
are part of God’s plan for men and women 
and for the world.  There is, however, a strong 
tradition in Christian preaching of denouncing 
the city in the tradition of the prophets: “Go 
at once to Nineveh, that great city and cry out 
against it!  For their wickedness has come up 
before me” (Jonah 1.2).  “Alas for you who 
build a town by bloodshed and found a city on 
iniquity” (Habakkuk 2.12).

John Chrysostom, in the 4th Century, described 
as one who “remains to this day a model for 
preachers in large cities” (2), describes how 
when “we look over the city, we wept over 
it, as if it were on the eve of its destruction” 
(3).  Bishop Hugh Latimer, in the 16th Century, 
identifi ed by Paul Welsby as the premier city 
preacher of the Reformation, began his famous 
Sermon on the Plough: “Is there not reigning in 
London as much pride, as much covetousness, 
as much cruelty, as much oppression, and as 
much superstition, as was in Nebo?  Yes, I 
think, and much more too.  Therefore, I say, 
repent, O London; repent, repent” (4).
Yet Chrysostom and Latimer also preached 
positively about cities.  Chrysostom in a 
sermon in Antioch proclaimed: “There was 
nothing happier than our city” (5) and Latimer 
commented positively about the care of the 
poor in his city: “I heard very good report of 
London” (6).

Preachers such as Chrysostom and Latimer 
believed in cities and their sermons condemning 
their sins was because of this belief and their 
desire for citizens to repent of those sins that 
spoilt the good life of their cities.  In this it 

seems to me they were being true in their 
preaching to the revelation of God’s plan for 
humanity revealed in the Scriptures: “When 
the Scriptures become more precise, it is always 
to describe the future under the aspect of a 
city.  So it is with Ezekiel and all the prophets, 
without exception and so with Revelation” (7).
It was because of this belief that urbanisation 
can be of God that the Church of England’s 
Report Faith in the City began with this 
statement, “We begin by affi rming our belief 
that our cities are still fl ourishing centres of 
social, economic and political life...nothing 
we say in this report should be interpreted as 
evidence against our fi rm belief in an urban 
future of which all citizens can be proud” (8).
It was in the same spirit that the 1998 Lambeth 
Conference Report commented: “We recognise 
that throughout human history it is in cities 
that human societies and culture have expressed 
their highest aspirations and celebrated their 
greatest cultural achievements” (9).
I believe it is important that in our preaching 
today, we are much more positive about the 
city.  Helen Hayes has powerfully commented:
Christians in the city should affi rm an urban 
renaissance that engages local communities, 
creates meeting-places for individuals, allows 
space for cultural expression, designs high-
quality environments that lift our spirits and 
distributes the benefi ts to the poor.
Where it is effective in these ways, it will enable 
us to glimpse, in the urban, the divine” (10).

Desiring to Encourage Faith On Millennium 
Eve, I visited a night shelter for the homeless in 
East London.  One of the homeless men told 
me his story.  He had been a skilled worker in 
the past and had worked in both Westminster 
Abbey and St Paul’s Cathedral.  Six years ago 
his wife left him, he turned to drink and he lost 
his job.  For fi ve years, he had been sleeping 
rough on the streets of London.  Then with 
tears rolling down his cheeks he looked across 
at the Christian helpers in the night shelter and 
said, “These people have shared in my suffering 

Preaching Faith in an Urban World
Sainsbury
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your neighbor as yourself” and to “strive for 
justice and peace among all people and respect 
the dignity of every human being,”2 is the 
means by which a congregation understands 
itself sent forth in mission. I entered this 
research thinking that the repetition of these 
promises by the entire congregation during the 
renewal of baptismal vows may have a way 
of subliminally getting inside each person’s 
heart and soul, thus providing holy ground for 
holding diverse constituencies together. To my 
surprise and further excitement, I discovered 
that the sacrament of Holy Baptism, when 
given a pre-eminent and visible place in the life 
of the congregation, plays an even greater and 
more powerful role in renewing, revitalizing 
and reconstituting community. The baptismal 
rite is a signifi cant dynamic in the spiritual 
formation of a congregation that seeks to be 
the new community, the Body of Christ. My 
fi eld notes from that Easter Vigil night baptism, 
April 16, 1998, tell the story of a sacred 
community, bonded by a holy rite and a holy 
calling. That night, doing liturgy together, they 
were a living, visible sign of the unity with God 
and one another offered in the life, death, and 
resurrection of Jesus.

At the completion of the baptism, the people 
lift their voices in singing “Glorious things of 
thee are spoken” as the priests dip evergreen 
branches into the baptismal water and sprinkle 
them, in sign and symbol of their own baptism 
renewal. Light-hearted chuckles, as water 
splashes faces and hymnals, add playful 
rhythm to the majestic hymn. The Eucharist is 
celebrated in the round, with everyone serving 
one another the bread and wine as they are 
passed through the congregation. Later, our 
baptismal candidate’s sponsor tells me he was 
the one who gave our newly baptized member 
his fi rst taste of the bread and wine, Christ’s 
body and blood.

Easter morning the font still stands front and 
center in the crossing, the baptismal waters 
remaining, shimmering in the bright light of 
day. As preacher that day I am still caught 
in the baptismal moment of the Vigil and I 

speak of who we are as the new living baptized 
community in Christ. I invite people to wet 
themselves with the waters as they come 
forward either for our traditional fl owering of 
the cross or for communion. When the liturgy 
is fi nished, the font is almost completely empty.

For Christians, the sacrament of baptism is 
heralded as a sacrament of initiation into the 
community of the church, a community called 
to healing and reconciliation in the name of 
Christ. The emphasis has always been on 
belonging; belonging to God, claiming the One 
who has already claimed us, and belonging 
to Christ’s Body, the Church, the community 
of believers. The sacrament of Holy Baptism, 
centered as it is in the life of the church today, 
brings enormous power to shape the life of a 
congregation. There is implicit in the shared 
common initiatory act of baptism and explicit 
in the words of the baptismal promises and 
covenant a call to responsible community. In 
marking us as Christ’s own, baptism transcends 
the differences between us and commissions the 
baptized for ministry. The faithful are bonded 
by a holy rite and a holy calling. In that sense 
they are sacred community.

I chose, as a portion of my research, to do 
guided interviews with fi fteen parishioners 
in order to shed further light on the role of 
baptism forming the communal life of the 
congregation. I deliberately chose responders 
that refl ect the diversity in our congregation. It 
is clear to me from both my observations of the 
congregation at large and from the narrative 
interviews that when baptism is placed front 
and center in a congregation, and celebrated 
as a community event, the increased energy for 
renewal is palpable. For the candidates and 
their families, the experience of baptism has the 
power to link them to sacred community. Those 
respondents who were either family members 
of recent baptismal candidates or were recently 
baptized themselves in the St. Paul and St. 
James congregation were unswerving in their 
acknowledgement of the sense of renewed and 
sacred community. 

continued ▼ continued ▼
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A young Irish Caucasian teenager, baptized 
when she was ten and a half, remembers the 
water on her face and the oil on her forehead. 
She remembers watching the others who 
were baptized with her and making “all those 
pledges.”  She remembers the St. Paul and 
St. James tradition of presenting a baptismal 
candle, made by the Sunday School children 
and modeled after the Paschal candle with 
brightly colored wax designs and the name 
of the candidate molded onto them. In her 
interview she says that what is most meaningful 
to her about baptism is that “you’re really part 
of the church, by being baptized into the church 
family.” (Interview with L, 8/98)

An African-American teenager, who was 
baptized with her siblings and mom all on 
the same day in a public ceremony that also 
included the teen mentioned above, said:

The ceremony should be public, because it 
makes it a special occasion. People know 
who was baptized. The person is joining the 
church. (Interview with SR, 8/98.)

The mother of a child baptized when St. 
Paul’s Church community was in the middle 
of the restoration project that reclaimed the 
congregation’s future, gave vivid witness 
to the gift of baptismal spirituality to the 
congregation. She recalled the birth of her 
daughter as well as the birth of a child to an 
interracial couple in the congregation:

We had had babies just two weeks apart and 
this was a real sign of hope for the parish at a 
time when things were so much in transition, 
and everything was shifting and in disarray 
and we weren’t even sure we were going to 
continue as a parish. Yet here were these two 
very involved families both having babies, 
and it seemed like life was going to go on. It 
was this wonderful climactic conclusion to 
the Easter season and gave us all the sense 
that there was a future for us. (Interview with 
G, 8/98)

In the interviews as a whole, I found there was 
a strong claiming of the baptismal rite for the 
community. The understanding of the corporate 

renewal of the community in the act of 
baptizing came through with clarity. With each 
baptism not only was the candidate initiated 
and marked as Christ’s own forever, but the 
community was made new through that act. 

Yet, there is another dimension of baptism 
in the life of a congregation, one that brings 
forth and holds together the rich diversity of 
community, in membership and in program, 
when a congregation presents that opportunity 
and offers itself to such baptismal shaping. 
Ruth Meyers, in her exploration of the 
meaning of a baptismal ecclesiology, speaks 
of how the rite of baptism, like all liturgy, 
shapes those who celebrate. In speaking of a 
baptismal ecclesiology developing out of the 
liturgical revisions of 1979, she gives voice 
to the image of baptism forming the Body of 
Christ, “a community which is distinct from 
the surrounding culture and yet is called to 
participate in Christ’s reconciling ministry 
to the world.”3 This is a different image in 
addition to the pre-eminent one of baptism 
initiating into the Body of Christ. In my mind I 
have pictures of the potter working, forming an 
entity out of clay.

I have become increasingly aware of the hard 
work involved in holding diverse groups 
together. It has become common to refer to 
Sunday morning as America’s most segregated 
hour. Charles Foster, quoted in the journal 
Congregations, says:

Differences, usually associated with race, 
social class, ethnic heritage, language, and 
sexual orientation, are perceived to cohere 
like oil and
water; people exhibiting them are perceived 
to relate to each other about as sensitively as 
wolves and lambs. This notion of
incompatibility, deeply rooted in our 
collective subconsciousness and reinforced 
by structures of oppression, domination, 
and resistance, usually means that we 
are surprised if we happen to discover a 
congregation that does, in fact, embrace any 
of these differences as gifts and resources to 
its life and ministry rather than as problems 

educator in the church has remained grounded 
in baptism and lived faith. This commitment 
to the connection between faith and Christian 
life/ministry I now call ‘practical theology.’ . 
. . This book offers a contemplative process 
of refl ecting on life through the lens of the 
Baptismal Covenant.” (p. xvi) It proceeds from 
a rich understanding of the role of education in 
the life of Christians and proposes an extensive 
agenda. This review can only summarize and 
highlight some of the resources provided. 

The Prologue, quoted above, introduces 
the wonder of loons on lakes in Maine as 
a metaphor for life in the church and a 
reminder that Christians, like the loons, are 
only one generation away from extinction; the 
Introduction lays out the Theology and Theory 
of baptismal formation as normative for the 
Christian life and then surveys the Content 
and Process proposed in the book. The bulk of 
the book is composed of eight sessions, with 
a complex structure and with many suggested 
resources, to be used with a group of people 
preparing for adult baptism, re-affi rmation of 
baptismal vows, or sponsorship of a baptismal 
candidate. The eight sessions have titles drawn 
from the Baptismal Covenant and are clearly 
designed to help participants to a deeper and 
richer understanding of the Christian life 
shaped by that Covenant. 

Each session begins with a further brief 
refl ection or report about loons which set 
the tone for that session; it continues with 
suggestions for individual and group refl ection, 
worship, prayer, and physical activities. 
Among the resources in each chapter is found 
a different paraphrase or trope of the Lord’s 
Prayer, an example of Chinese calligraphy 

with appropriate meditations, varied liturgical 
resources, questions for individual or group 
refl ection, and short pieces to be read aloud. 
It might well take three or four hours to work 
through just some of the rich suggestions 
Tammany has put together. There are more 
than twenty pages of material suggested in each 
session; those which are not widely available 
are printed in full (with citations), others, such 
as Bible passages or liturgical texts, are simply 
listed for users to locate from local sources. 
Extensive appendices on using art, music, 
books, and fi lms as resources include lists 
which distinguish between what is appropriate 
for various age groups. Finally as a good 
Christian educator Tammany includes lists of 
materials for each session and planning sheets.

The book is attractively printed and laid out 
as an 8 ½ by 11 inch landscape paper-bound 
volume with attractive and spacious layout so 
that notes and observations may be written in 
the margins. I did not fi nd a note which said 
so, but this wealth of resources does not bring 
permission for making copies; each participant 
will need a copy. That should not generally 
pose a hardship, since most people are likely to 
welcome having their own copy for future use 
and for the resources not actually used in the 
sessions.

In the new APLM booklet, The Catechumenate, 
Forming the Body of Christ in the 21st Century, 
there is a call for substantial educational and 
liturgical formation of those who, as adults, 
come to faith or renewed faith. Tammany’s 
book would be one excellent resource for this 
formation.

Ronald H. Miller is a retired priest of the Diocese of 
Maryland and former APLM Coordinator.
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to be avoided or overcome. 4

It is not surprising, therefore, in the literature 
welling up from the margins of the church to 
fi nd themes of ostracism and even violence, 
both inside and outside the church community. 
A Book of Revelations; Lesbian and Gay 
Episcopalians Tell Their Own Stories, edited 
by Louie Crew, speaks to the violence to the 
psyche when someone is asked, whether overtly 
or implicitly, to be hidden, without a full 
rightful place in the worshiping community.5 
Similarly, members of the Episcopal Urban 
Caucus speak to the divisions among us in the 
collection, To Heal the Sin-Sick Soul: Toward a 
Spirituality of Anti-Racist Ministry.
The sickness of America is apparent to all that 
have eyes to see, and to deny that this sickness 
is rooted in racism, class division, exclusion, 
and the pitting of the classes and races against 
one another, while at the same time exploiting 
sexism and homophobia, is to deny the reality 
of what is going on in America today.6

The question of how to support diversity as the 
congregation’s self-identity, as its own vision 
of a new community is of critical import. In 
the interviews for my research I asked the 
respondents to refl ect on what, if anything, 
they thought baptism had to say to us about 
diversity. One Caucasian woman in her forties 
spoke of seeing diversity in the baptism of a 
Chinese baby adopted by a lesbian couple, the 
baptism of the child of an African-American 
single working-class mother, and the baptism 
of the young adult Vietnamese man whose 
baptismal story began this article:

It’s quite an amazing range of people that 
have come through!…an extraordinary mix! 
Baptism is the point that connects me up 
to the church as a whole, and the church 
across time and space. It really is what holds 
everything together. (Interview with A)

An African-American man said:
I’ve seen virtually every combination 
available. I’ve seen the baptism of a child 
of a lesbian couple, I’ve seen the baptism 
of a child of mixed racial marriages, I’ve 

seen the baptism of children who have come 
from other denominations. I’ve even seen 
traditional Episcopal families baptized! 
Every time you see another baptism, see 
who is standing up there, not only the 
child or the person being baptized, but also 
their godparents who are standing there as 
witnesses, I see that. When you see kids come 
up to gather around the font and get a better 
look you are seeing part of who is here. It’s 
a visual symbol…It says to me we have a 
common bond and a common responsibility.
(Interview with D, 8/98)

A middle-aged woman pointed out that the 
unchanging form of baptism, the same words 
being used for each candidate, whether a baby 
or adult, says that baptism “embraces that 
person, saying you or we may be different, but 
this is God’s promise for all of us.” (Interview 
with S).  Another responder spoke of:

…a diversity that fi nds its unity in the 
affi rmations and renunciations…that fi nds its 
unity in ‘one Lord, one faith, one baptism, 
one God and Father of us all’…and in the 
creed and in the capacious openness of 
the Body of Christ and can then carry that 
through to the weekly unity in Eucharist, then 
there’s a reason for living this, a oneness that 
doesn’t involve erasing anybody. (Interview 
with G)

The power of the visible presentation of the 
baptismal party itself is lifted up in the words 
of an African-American man who said:

One of the things about public baptism is that 
it has an in your face quality, you just can’t 
avert your gaze. You can’t miss it. It’s also not
invisible that people are being invited into 
the community the same way you are. I do 
wonder if people feel displaced or de-centered 
by the inclusion on equal terms of others. It’s 
counter-cultural. For me it has the potential 
for helping me create my life for the better, of 
integrating my life better. It’s all for the good. 
(Interview with H)

Baptism is not only an initiatory act marking 
belonging, but also an act that makes visible the 

sacrifi ce as the social successor to the pagan 
sacrifi ces, and the .public celebration of the 
Christian liturgy in the Roman basilicas as the 
divine support of the world order..  From these 
Power moves on to consider the meaning of 
the passages in the ecclesial communities of 
Latin America, post-apartheid South Africa, 
and North America and Western Europe 
today.  Clearly, the Gospel speaks through these 
passages in different ways to congregation is 
different times and places..  

Of particular interest is Power’s discussion 
of the anti-Semitism of the liturgy and its use 
of scripture.  “In public reading of the texts 
[of St. John’s Passion] and associated texts 
the way of referring to the Jews has to be 
tempered.”  Long-standing interpretations of 
these texts, he reminds us, are simply wrong 
and have contributed to the blaming of the 
Jewish people for the death of Christ, This 
calls for more radical correction than has 
yet occurred.   If these texts, or others which 
can appear to promote the subjugation of 
women or homophobia, are read as a part of 
they lectionary, they need to be treated and 
explained most carefully to prevent the danger 
of their being misapplied in the present world.

In the second part of the book Power deals with 
the larger question of how people can recognize 
“their cultural heritage and themselves” in the 
memorial of Christ.  He recognizes that the 
central image of priesthood and sacrifi ce, not as 
it is rooted in scripture, but as it took shape in  
Roman “governance, liturgy, and spirituality” 
has broken down and must be replaced by one 
which “affi rm[s] and celebrate[s] the Church 
of Christ as the Church of the baptized..”  His 
suggestion for such a root metaphor is kenosis, 
Christ’s self-emptying, derived from Philippians 
2:5-11.  

As a whole, the book is signifi cant and 
challenging.  As the conventional wisdom has 
it, a text without a context is a pretext, and the 
context of the lectionary readings is not simply 
their context in the Bible, but in the liturgy 
and in the lives, culture, and experience of the 
believes assembled to hear them proclaimed as 
“the Word of the Lord.”  This presents many 
challengers, not only to preachers, but to the 
compilers of lectionaries, and the planners of 
liturgy.

Leonel L. Mitchell is Professor Emeritus of 
Liturgics at Seabury-Western Theological 

Seminary

Klara Tammany. Living Water: Baptism as a 
Way of Life. New York, NY: Church Publishing 
Inc. 2002. xvi + 230 pp. $19.95(Paper). ISBN 
0-89869-362-4.

It is generally recognized that one of the major 
changes of the 1979 Book of Common Prayer 
is the deepened and enriched understanding 
of Baptism and its place in the life of the 
Church. There has been a slow stream of 
publications which discuss the theology of 
the new rite and suggest ways in which the 
celebration of Baptism can be enriched, but 
few which provide materials for use with those 
preparing for Baptism or with those sponsoring 
candidates for Baptism. The book reviewed 

here is a substantial addition to those resources. 
The booklets published by the Associated 
Parishes for Liturgy and Mission have, in 
their brief scope, highlighted and underscored 
these changes and, particularly in the ones 
concerning the Catechumenate, given some 
principles for preparation, but their scale has 
prevented extended treatment. Tammany has 
gone a long way toward correcting this lack.

She extends the traditional phrase lex orandi, 
lex credendi, with an additional phrase, lex 
agendi in this way pointing up the connection 
between worship (lex orandi), theology (lex 
credendi), and living or doing (lex agendi). 
She says, “My vocational pilgrimage as an 
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new community we are in Christ. Baptism is a 
de-centering force as the last respondent said. 
It is a power equalizer. In baptism, those who 
are often separated and segregated by today’s 
norms are made one. They are shown to have 
the status of full members of God’s household 
and Christ’s body. The respondents clearly say 
they have seen that and it is so.

It was All Saints’ Sunday. The morning sun 
streamed through the stained glass windows, 
splintering into a mosaic of light in the 
sanctuary. At the head of the aisle stood the 
baptismal font, its empty basin waiting for 
the waters to be poured. The baptismal party 
had gathered for their fi nal instructions prior 
to the service. A free-spirited four year-old 
baptismal candidate stared into the font and 
then whispered to the father of an eight month 
old to be baptized “Can your baby fi t in that 
bowl?” The dad smiled, plopped his child into 
the basin, and she suddenly straightened out 
her legs, pushing herself up straight and tall. 
She was a remarkable sight, there in the font, 
standing on her own baptismal ground. (Field 
Notes, 1998)

As full initiation into Christ’s Body the Church, 
the rite of baptism has always been holy 
ground for those who would become members. 
My research, using interviews, fi eld notes, 
journaling, and the gathering of stories, has led 
me to the conclusion that baptism also offers 
itself as a tool in congregational development, 
with power for renewing, revitalizing, and 
reconstituting sacred community. 

A congregation in which the sacrament of 
baptism is lifted up throughout the church year, 
in sermons and in celebrations, is one that is 
being formed and developed through baptism. 
When structure is put in place for baptismal 
preparation and thought is given to what it 
means to be a new community in Christ, then 
the people are doing the work of reconstituting 
sacred community.

A central theme in my research fi ndings is the 
signifi cance of baptism as an event that happens 

in full view of the people and in the center of 
the church community’s life. It is front and 
center. On the one hand, that visible centrality 
imbues baptism with the signifi cance of the 
sacrament as a rite of union between God and 
God’s people, and the people with one another. 
In baptism we all meet. On the other hand, 
that visible centrality also proclaims who the 
people of God are in Christ. The diversity of 
the community is given new and profound 
meaning, as people stand with one another 
as sponsors and candidates, and celebrate 
becoming members of one Body, brothers 
and sisters in Christ. Through baptism the 
congregation becomes the “new community,” 
the ones that show that “God has no partiality” 
(Acts: 34), who baptize, welcome, and share life 
with one another. 

At St. Paul and St. James we have found 
several ways to lift up baptism within the 
church community, We enroll candidates 
for baptism within the Sunday liturgy fi ve 
weeks before a baptismal Sunday, and include 
the congregation’s promise to support the 
candidates by word and example. Those 
enrolled enter a time of preparation and their 
names are included in the weekly prayers of 
the people. Baptismal candles are made and 
given to the newly baptized. Parish sponsors 
are found for the baptismal candidates, to 
accompany the baptismal candidate and family 
members in the preparation for baptism and 
to continue as a spiritual companion within 
the congregation after the ceremony is over. 
The Minister of Music gives a tape recording 
of religious music to those who are baptized, 
songs to accompany their spiritual journey. 
At our Easter Vigil service the newly baptized 
ones are invited to take the priest’s place in 
sprinkling the congregation with the baptismal 
waters, sharing in the priesthood of all 
believers. Our baptismal font remains in the 
church crossing, holding holy water with which 
people may bless themselves, a sign and symbol 
of the centrality of baptism and our baptismal 
spirituality. 

Imagine what might be with the deliberate 

congregations have come together to worship. 
Thus for approximately half of the assembled 
worshipers, the preacher will in any case be 
someone other than their own minister. Finally, 
it must be observed that out of necessity this 
article has dealt almost exclusively with the role 
and function of ordained clergy. The eucharist, 
however, is always a gathering of the whole 
church. Thus in our acts of common worship 
equal attention and care must be paid to the 
roles played by lay ministers and the whole 
congregation. 

What is today before the Lutheran and 
Anglican churches in North America is a great 
opportunity to heal one of the divisions in 
Christ’s Body and enhance the visible unity 
of the church for the sake of the Gospel. 
Those Episcopalians and Lutherans who have 
already experienced the koinonia of commonly 
celebrated eucharists will rejoice in the fullness 
of fellowship defi nitively declared in our mutual 
declarations of understanding. For others these 
declarations defi ne a relationship that they will 
only gradually grow into. The implications 

of this new relationship are certainly far 
more than liturgical, extending to all areas of 
our common calling and mission in service 
of the Gospel of Jesus Christ. In the future, 
members of both churches will increasingly fi nd 
themselves joining in acts of common mission 
as well as common worship. Whatever mutual 
partnerships in mission may evolve in the years 
to come, worship will remain the praxis of 
our common life in Christ. Gathered around 
a common altar, Episcopalians and Lutherans 
engaged in proclaiming the Gospel and 
binding up the wounds of a hurting world, will 
themselves fi nd solace as they are nourished 
through both Word and Sacrament.

David Danner is ...

David N. Power, O.M.I.  “The Word of the 
Lord,” Liturgy’s Use of Scripture.  Maryknoll, 
NY: Orbis Books, 2001.  viii + 168 pp. $22.00 
paper)

What does it mean when we proclaim scriptural 
texts in the liturgy as “The Word of the Lord”?  
As David Power reminds us, it is not “the text 
itself in its original composition and context” 
but “its proclamation in a community of 
faith, with an orientation to liturgical ritual 
and prayer.” Using the texts proclaimed at the 
Easter Vigil as his primary examples, Power 
seeks to answer the question of how texts are 
heard in the liturgical context, what questions 
they raise, and how they are interpreted.  He 
goes on to raise the question of the relation of 
liturgy to its scriptural roots

The author, Professor Emeritus of Theology 

at Catholic University of America, obviously 
writes within the context of his own Roman 
Catholic liturgy, but what he says is of interest 
and importance to all who include the reading 
of the Bible in public worship, “As a living 
tradition, organically  developing within the 
life of a people,” he writes, “the Church’s 
liturgy must naturally evolve in the way that it 
interprets scriptures and even in the selection of 
texts that are proclaimed.”

The Vigil reading of Exodus 12 (the Paschal 
lamb) and Genesis 22 (the binding of Isaac), 
for example, would have been seen by the 
pre-Constantinian Christians as affi rming the 
one sacrifi ce of Christ against the multitude 
of pagan sacrifi ces, which the martyrs died 
rather than offer, and their own self-identity 
as a persecuted minority. In the Constantinian 
empire, these passages affi rmed the Christian 
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lifting up of baptism within the larger life of the 
church, not only as the rite that commissions 
the people of God for ministry, but also as the 
rite that initiates us into and establishes us as 
the new community, the Body of Christ. It is 
that establishment of what is, by the visible 
front and center baptismal action on the great 
mix of people within God’s household, that 
presents an icon for the church and the world 
of what might be. In the baptismal glimpse of 
the new community, I believe we take a radical 
step in defi ance of the evil that would separate 
and break apart the household of God. It is, 
therefore, my contention that in continuing to 
lift up such a baptismal spirituality, the fruit 
it bears will show forth in the larger world as 
well. There, too, we may fi nd in the life outside 
the church which is also rich in the diversity 
and oneness we’ve come to know within 
Christ’s Body, a people bonded by a holy rite 
and a holy calling. 

The Rev. Dr. Barbara T. Cheney is the Rector of 
The Episcopal Church of St. Paul and St. James, 

New Haven, CT. btc@snet.net, rectorstpj@snet.net  

Footnotes
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Revisioning Baptism in the Episcopal Church 
(New York, 1997), 226.

4 Excerpts from Charles Foster’s book, 
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6 Ed Rodman, “A Lost Opportunity? An Open 
Letter to the Leadership of the Episcopal 
Church,” in To Heal the Sin-Sick soul: Toward 
a Spirituality of Anti-Racist Ministry, ed. 
Emmett Jarrett. (Boston, 1996), 73-74.

the host would not absent her or himself and 
disappear to some secluded sedilia to be a 
passive observer, but would remain present, 
indeed active and attentive, serving the needs of 
the guest. 

Following ancient tradition, it would seem most 
appropriate for the guest to celebrate according 
to his or her own tradition and God-given 
charisms. In earliest times, there was no fi xed 
prayer of thanksgiving, so every celebrant had 
out of necessity to preside as inspired. Today 
that is no longer the situation, and one can 
argue that the guest would do honor to the host 
by using the rite of that person’s church. 

Some interesting perspectives on this particular 
question might be gained from the liturgical 
practices of the Uniate churches. For example, 
if a Greek Catholic priest invited a  visiting 
Byzantine rite priest to celebrate, the liturgy 
of the “host” church, and not the rite of the 
celebrant, would be used for the sake of the 
gathered community, who otherwise might 
fi nd participation diffi cult. Obviously when 
a congregation is evenly split in numbers, as 
is often the case in joint Lutheran-Episcopal 
eucharists, this observation would have no 
bearing. However, a visiting minister from the 
other denomination who is invited to preside 
at a normal parish eucharist should clearly 
conduct the liturgy in a manner familiar to the 
congregation.

Two additional caveats are also worth noting. 
Certainly to be avoided are the mixing of rites 
and the use of vesture not in keeping with one’s 
own tradition. For the most part the latter is a 
non-issue today, but the former is pertinent. At 
a joint eucharist there is perhaps an inherent 
tendency to try to make everyone happy by 
piecing together portions of The Book of 
Common Prayer and The Lutheran Book of 
Worship. Such action undercuts the integrity of 
both traditions and more likely than not results 
in an atrocious mish-mash unfamiliar to all.

Let us return briefl y to the role of the “host” 
in a eucharist at which the “guest” is invited 

to preside. Although the host freely yields 
the usual role of presidency at the meal, the 
cause of unity is not served if he or she does 
not clearly approve of what the guest does. 
Thus it is imperative that the host be seen 
as actively involved in the celebration. How 
might this be accomplished? One possible 
route is for the host to act in the traditional 
role of deacon for the celebration. While this 
suggestion might initially mean more to those 
of the Anglican tradition, the underlying image 
of service–diakonia–is universal. A competent 
presider oversees and brings to fruition the 
spiritual offering of the gathered assembly. His 
or her leadership is rooted in mutuality and 
reciprocity more than dominance. A good host 
is concerned to serve the guest, and a pastor 
or priest who yields presidency to another 
should be prepared to serve the guest at the 
altar. Traditionally this role may include the 
reading of the Gospel, the proclamation of 
the Word, and the leading of the community’s 
prayers, but above all the preparation of the 
holy table for the eucharistic feast. During the 
Great Thanksgiving the deacon/host remains at 
the right hand of the celebrant, ever attentive 
to his or her guest’s needs. The deacon assists 
with the breaking of the consecrated bread 
and the distribution of the elements. Although 
not necessarily a diaconal function, it would 
be a powerful symbol for the deacon/host to 
communicate the presider/guest. The service 
concludes with the celebrant blessing the 
assembly and the deacon giving his or her 
own distinctive fi nal benediction to the whole 
proceedings, “Go in  peace...serve the Lord.”

Two fi nal considerations remain. Who should 
preach? The scriptural admonition paraphrased 
in the third century Didascalia which observes 
that a congregation will always give ear to a 
stranger is insightful and probably true. If that 
“stranger” is also to preside at the eucharist, 
it might be best, however, for the host to 
preach for the sake of balance. One person–
guest or host–appearing to run the show 
does not serve the cause of unity. Also, what 
we have been most concerned with in these 
refl ections are joint eucharists in which two 
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Collins, John N. Deacons and the Church: Making connections between old and new. Harrisburg, 
PA: Morehouse Publishing, 2002. 168 pp. $16 (paper).

The books of John N. Collins read like erudite detective stories. Instead of murders, he solves 
linguistic mysteries, tracking down long-dead witnesses and fi nding smoking words. Among 
Greek-speaking peoples in the ancient world, the words diakonia and diakonos referred to sacred 
missions carried out by important emissaries. They stood for dynamic and grand activities, what 
Paul does for God on his missionary travels, or Phoebe for Paul delivering his long message on 
faith, or two deacons for their bishop carrying his letters and the story of his violent death, the 
work of angels and messengers on divine business.

Centuries later, Lutherans in Europe confused diakonia with agape, two related but 
separate concepts, and started turning out deaconesses, heroic social workers dressed like nuns. 
Theological dictionaries picked up the innovative meaning, diakonia as lowly service, care of 
those in need, and churches everywhere thought they were on to something ancient. The reality 
was more complex. Ancient deacons organized, led, and performed charitable works not because 
charity was the work of deacons but because charity was an essential work of the church.
 Collins sets forth his research in Diakonia: Re-interpreting the Ancient Sources (Oxford 
University Press, 1990). Acclaimed in academic circles, the book began to have an impact on 
ecumenical dialogues and was cited in the Hanover Report of 1995, which called for renewal of 
the diaconate in Anglican and Lutheran churches. At least theologians were getting the original 
meanings straight. Good enough, but not good enough. When would churches take up linguistic 
renewal in a practical way? Beyond mere exegesis of words in a long-dead language, Collins 
wanted churches to sort out the biblical and early texts and apply them to ministry today, 
especially the work of deacons. This is the task he encourages and undertakes in Deacons and the 
Church.
 The book infl icts some growing pains. Many deacons feel a sense of loss when scholars 
point out that Acts 6:1-6 has nothing to do with deacons. The passage teaches us, however, that 
the church must maintain order in its ministry yet adapt it to changing times. Other ancient texts 
consistently place deacons within the church, not outside as free agents, where some deacons 
would prefer to be, and where others would prefer them to be. Early evidence does not support 
the modern assertion that presbyters are “inhouse” and deacons “outhouse.”

Deacons serve as assistants to the bishop, which means that they function within a 
community of holy persons. Collins quotes a famous statement of Ignatius of Antioch: “Deacons 
are not providers (diakonoi) of bread and drink but are agents (hyperetai) of the congregation.” 
Far from implying a non-liturgical role, this passage places deacons most typically within the 
Eucharist, the sacred commemoration of the Lord.

Within the Eucharistic liturgy is where the deacons, agents of the church, belong, standing 
among the holy people of God, proclaiming good news to the poor, exhorting prayer for those in 
dire need, and arranging food and drink for the hungry and thirsty. Renewal proceeds from ritual 
reality.

Ormonde Plater is Archdeacon of Louisiana

Book Review
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by the Lutheran Church in America, which 
argued that concelebration was not only 
theologically unacceptable for Lutherans but 
symbolically confusing.

Subsequent guidelines published jointly by 
Lutherans and Anglicans in both the United 
States and Canada–including those issued 
after the recent initiation of full communion–
expressly disallow concelebration as an 
option. While some popular Anglican liturgical 
manuals continue to speak of concelebration, 
this  ritual seems to have declined in common 
practice in recent years, and some respected 
liturgists in fact question its value, arguing 
instead for a strong visible presidency as a 
unifying symbol. Certainly the fairly common 
practice at joint eucharists for the two or 
more clergy present to parcel out pieces of 
the eucharist–e.g., “You do the opening, 
absolution, and fi nal blessing; I’ll do the prayer 
of consecration”–is clearly to be avoided. At a 
joint eucharist–or any eucharist–the cause of 
unity is not served by poor liturgical practices.

What then of other clergy besides the presider 
who are present at the altar? Are we back to 
our original starting point where at a joint 
eucharist one minister presides and others take 
only a secondary role? Not quite. Undoubtedly 
many Anglican clergy will want to continue 
gathering with their fellow presbyters, and 
especially with their bishop, in the manner 
described in the prayer book rubrics. The 
circumstances envisioned in the prayer book are 
quite different from times when Lutheran and 
Episcopal parish churches come together for 
eucharist. In the latter case, it would seem quite 
appropriate to follow the ancient example of 
eucharistic hospitality, described by Eusebius, 
where in the second century Anicetus of Rome 
welcomed Polycarp of Smyrna. Despite an 
inability of these two bishops to reach an 
agreement upon the method of calculating the 
date of Easter, Anicetus, as a gesture of respect, 
offered Polycarp an opportunity to preside at 
the city’s principal eucharist.

It is easy to dismiss this particular occurrence 

as a somewhat unfortunate aberration, as Colin 
Buchanan has done, but other contemporary 
liturgists, both Lutheran and Episcopal, such 
as Gordon Lathrop and Paul Bradshaw, have 
found in this ancient act a  precedent which 
speaks to our present situation. It was, they 
argue, not uncommon for those in positions of 
leadership in this period to extend to honored 
guests and sojourners the opportunity to 
pronounce the blessing,  in the Jewish context, 
over the weekly ritual meal, or for Christian 
presbyters to preside at the eucharist. Indeed, 
Lathrop has argued that this ancient form 
of eucharistic hospitality was itself an act 
of “concelebration.” In the case of Anicetus 
and Polycarp, the two men shared oversight 
(episcope) of the assembly. Polycarp did so by 
saying the Great Thanksgiving; Anicetus did so 
by yielding his presidency to Polycarp. Anicetus 
never gave up his normal pastoral relationship 
with the assembly, but invited a fellow bishop 
to share in that relationship. According to this 
perspective, concelebration is also the yielding 
of one president to another so that episcope of 
the assembly is shared in the eucharist.

The term itself “eucharistic hospitality” has 
much about it that is commendable. One thinks 
of occasions in which Jesus himself acted as 
“host” at a meal: the feeding of the multitude, 
the post-resurrection breakfast on the beach, 
the Last Supper. Our Lord was always 
concerned to serve the needs of his “guests.” 
When one church community is invited to join 
another for the Great Meal it is only natural 
for the “host” to be primarily concerned with 
recognizing and serving the honored “guest.” 
The ancient practice of eucharistic hospitality 
thus bears witness to what is a common feature 
of many societies. Turning specifi cally to the 
question at hand, this means, for example, 
that when a Lutheran church extends an 
invitation to an Episcopal parish to join in 
a common celebration of the eucharist, as a 
mark of respect for the guest, the Lutheran 
pastor would invite the ordained representative 
of the Episcopal community to preside over 
the common eucharistic meal, yielding his or 
her usual position to the guest. Furthermore, 
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setting. It is vital to see the participating 
churches, represented through and by their 
clergy, as equal partners engaged in a common 
act. The eucharist is thus a focal point of unity, 
not only theologically, but also visually. No act 
so powerfully signifi es and expresses the total 
unity of the church as all baptized Christians 
gathering around the common table of the 
Lord.  

In 1982 the Episcopal Church and the  
precursor bodies of the Evangelical Lutheran 
Church in America entered into an agreement 
known as Interim Eucharistic Sharing, which 
allowed for common eucharistic celebrations 
with proper ecclesiastical approval. The 
underlying assumption was that these common 
gatherings would pave the way for full 
communion which would happen later. Unlike 
the present situation where a minister from 
one tradition can with permission fully execute 
the duties of a pastor from the other tradition, 
the 1982 agreement explicitly required the 
presence of clergy from each tradition at the 
altar for any joint eucharistic celebration. 
Normally the host presided at the eucharist, 
using the rite of his or her own tradition, while 
the guest preached. This pattern continues to 
be followed in many communities and is indeed 
the liturgical arrangement recommended in 
Guidelines for Common Worship issued by 
Lutheran and Anglican sources in Canada. 

On the other hand, following the offi cial 
inauguration of Called to Common Mission 
in the United States, a revised set of worship 
guidelines issued in 2001 clearly reversed the 
earlier pattern. Now the host pastor is the 
normative preacher while the guest presides at 
the eucharist, using the host’s tradition. The 
text suggests that only when the guest feels 
uneasy about using the host’s liturgy should the 
pattern be changed. This new model refl ects 
more accurately the ancient practice of the 
church, and in the opinion of this writer is also 
preferable both theologically and symbolically. 
Curiously, this signifi cant change was 
commended for use without a detailed rationale 
being provided, but rather only a brief synopsis 

of conference reports.

In the evolution of common eucharistic 
worship, the most interesting liturgical 
consideration perhaps revolved initially around 
concelebration. Many Anglicans embraced 
wholeheartedly this ancient practice of the 
church, following its revival as a part of the 
Roman Catholic liturgical movement. Indeed, 
it might be argued that Anglican interest in 
concelebration predates Vatican II, going 
back to the seminal work of Dom Gregory 
Dix which emphasized both the collegial and 
universal aspects of eucharistic worship. While 
never employing the word concelebration  per 
se, the rubrics of both the current American 
and Canadian prayer books certainly seem 
to allow for, if not encourage, the practice 
of multiple clergy gathering together around 
the same altar in eucharistic celebration. A 
statement authored by the Episcopal Diocesan 
Ecumenical Offi cers in 1982 and endorsed 
by  the House of Bishops regarding Episcopal-
Lutheran liturgies explicitly said, “The chief 
celebrant should say the eucharistic prayer 
in its entirety. The joint celebrant/s should 
indicate their participation by standing at the 
altar together with the principal celebrant 
and by extending their right hand during the 
Words of Institution and/or joining in the 
Words of Institution in an undertone.” Clearly 
many Episcopalians understood this as an 
endorsement of concelebration.

The fact that initial guidelines were issued 
independently by each participating body and 
thus refl ected the particular liturgical practices 
and ecclesiologies of individual churches, is 
clearly evident when one compares the 1982 
Episcopal declaration with a statement written 
by  one of the primary Lutheran negotiators, 
William G. Rusch, who declared that during 
the Great Thanksgiving ministers from both 
traditions are to be present at the altar; 
however, there should be “only one presiding 
minister. Only this person should recite the 
eucharistic prayer. Concelebration by word or 
gesture is precluded.” This point was further 
elucidated in the offi cial commentary published 

Michael Chandler. An Introduction to the Oxford Movement. New York: Church Publishing, Inc., 
2003. xi + 148 pages. $18.95

Much of the primary and secondary literature about the Oxford Movement is hard to fi nd, dated, 
specialized, or partisan. As a result, knowledge of this important episode in Anglican history is 
hazy and inaccurate in the minds of many who might want to understand it. Michael Chandler, 
senior Residentiary Canon at Canterbury Cathedral, has addressed the problem by providing this 
short and highly readable history of the Oxford Movement.

The focus of his book is, appropriately enough, on the period between John Keble’s Assize Sermon 
in 1833 and John Henry Newman’s secession to Rome in 1845. Some attention is paid, however, 
to the years before and after the Movement, and a chapter is devoted to Ritualism, a development 
related to, but not distinct from, the Oxford Movement itself.

Chandler’s presentation is marked by a calm even-handedness. He recognizes signs of revival in 
the Church of England prior to the Movement. Newman is not exalted far above his colleagues, 
and Keble is not beyond critical assessment. Emphasis is placed on the manifold contributions of 
Edward Bouverie Pusey, whose role is sometimes minimized in accounts of the Catholic Revival.

A select bibliography and detailed index are provided. The endnotes mention other important 
sources. Thus those who wish to read further about the Oxford Movement and related 
developments have ample suggestions to pursue, and may consider as well the author’s 
biographies of John Mason Neale and Henry Parry Liddon.

Chandler recounts the history. How are we to asses its signifi cance? The historical facts of the 
Movement appear increasingly distant from our time and concerns. For American readers at 
least, it is hard to imagine church and state so intertwined as they were in early nineteenth 
century England. Tractarianism and Puseyism are not household words, and Keble’s poetry, once 
immensely popular, is now known largely because it appears in one or two hymns.

Yet the Oxford Movement helped reveal certain realities as astonishingly alive and life-giving. 
Anglicans began to recognize again the integrity of their church and to answer its distinctive call 
to holiness. The stream of Catholic tradition was rediscovered in the Church of England, and a 
generous bed was built within which it could fl ow.

It has been rightly said that all Anglicans now are in some sense children of the Oxford 
Movement. The Movement’s most identifi able children are Anglicans around the globe who are 
responsive to these same living realities, people who drink deeply from the stream of tradition 
which fl ows onward into the future.

This volume is rare among books in that its cover features a visual pun on its title. Reproduced 
there is an old drawing of a college provost and “his satellites,” all of them walking in the same 
direction. This academic procession is, of course, and “Oxford Movement” of a different sort!

Charles Hoffacker is rector of St. Paul�s Episcopal Church in Port Huron, Michigan
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