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Shape of liturgy
“The mission of the
church must be that
which God is up to. It
must be that cosmic,
that important, that
good.” So begins Joe
Morris Doss’ inspiring
article on how Justin
Martyr’s 2nd century
description of liturgy
reveals the heart of the
Church’s mission. How
do we know that
thanksgiving and
justice are our mission
in Christ? Our ancient
liturgy reminds us
every week, says Bp.
Doss.
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FALL 2007
Emerging worship
What implications
does the emerging
church have for
Episcopal worship?
This article by an
investigative priest,
moved by the

missionary liveliness
of the emerging
church, describes the
genius and weakness
of this new movement,
and how it might be a
resource for the
renewal of our own
missional tradition.
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Gathering & Sending
The end and the
beginning of our
Eucharistic worship are
not the bookends of the
liturgy; they are, says
John Hill, the bookends
of our daily baptismal
life. In that light, what
intention do we bring to
these vital moments in
our common worship?
How might we re-think
our “gathering and
sending” rites?
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Chaplain’s column
Where can we find
active, creative reimagining of
Eucharistic
community? Let’s look
the renewal of college
and university
chaplaincies says Amy
McCreath, chaplain at
MIT. This inaugural
column describes the
unique lifeways of
college students, and
how one campus
ministry is celebrating
and marking them. The
first in a series.
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Rochester Jazz
What does good liturgy
look like? This is the
first in a series of “Real
Stories of Good
Liturgy.” From a
member of a parish in
Rochester, we read a
sparkling description of
a spectacular Jazz
Mass. Carlos Mercado
brings the downbeats
alive.
Page 2

IALC Review
The International
Anglican Liturgical
Consultation (IALC)
has been a leading voice
in the development of
the liturgy for over
twenty years. Leonel
Mitchell reviews an
historical of this group
and its work for the
Anglican Communion.
Page 14

FROM THE EDITOR

Welcome, Join, Share...
Liturgy is life itself—revealed, honored, understood,
and engaged.
This is the theme of our articles in this issue of Open. In the
second century liturgy of Justin Martyr, we see the essence of
our lives in God understood as Eucharistic thanksgiving and
Kingdom justice. On MIT’s campus, in the work of the
Lutheran Episcopal Ministry, liturgy serves to connect students’
daily lives to the ongoing work of God in their midst. At a
parish in Rochester, a Jazz Mass reveals God’s rhythms in
backbeat and roll.
This work of careful awareness and creation has been the
work of APLM since its founding. When Episcopal liturgists
gathered in the 40s yearning to bring renewal and life to

average United States (and now Canadian) parishes, they were
attempting to re-engage a worshipping people with the spirit of
the living God inherent in the ancient liturgies we had
inherited. The work continues, with passion, scholarship,
joyfulness, and enormous trust in the God we together worship
and serve.
If you are an old friend of APLM’s, welcome back to Open.
If you are new to us and our work, enjoy this fruit of our shared
exploration and practice. When you are done, I invite you to a
series of possible actions:
NOTICE Go back to your parish with new eyes, appreciative of
the ways in which the liturgy engages God’s own holy life, and
notice your desire for that when the liturgy falls short. Engage
your imagination and engage your community.

REAL STORIES OF GOOD LITURGY
RESPOND If you had a reaction to
an article, please email me at
editor@aplm.org. We are looking
for both short letters to the
editor, and longer responses.
WRITE We welcome submissions.
If you have an idea for an article,
please email me at
editor@aplm.org and share it
with me. (However, we cannot
guarantee the publishing of
unsolicited articles.)
JOIN Please visit our website,
and join APLM.
SHARE If you are already a
member, give a membership to a
friend.
NETWORK If you belong to
another organization or have a
blog, please link Open and/or
APLM’s website where it is
appropriate. And let us know!
Peace,
Leslie Nipps
Open editor

OPEN is published four times per year
by the Associated Parishes for Liturgy
and Mission.
Editor
Assistant
Designer

Leslie Nipps
Nigel Renton
Rodney Hudgen

OPEN welcomes unsolicited articles,
letters to the editor, book reviews, Real
Stories of Good Liturgy, and responses
to articles. Featured articles should be
kept to less than 4000 words, and other
articles are 500-2000 words.
Although we cannot guarantee
publication, all submissions (preferably
Word files sent electronically), cartoons,
letters, and other communications may
be sent to the editor at
editor@associatedparishes.org.
The Associated Parishes, Inc., is a
nonprofit organization. Office: PO Box
10416, Rochester, NY 14610.
Coordinator
Trina Mercado
Website www.associatedparishes.org
Copyright © 2007 by Associated
Parishes, Inc. All rights reserved.

2

Christ Church, Rochester, New York
Jazz Mass, June 2007
by Carlos Mercado, member, Christ Church
Each June, Christ Church is in the middle of the Rochester International Jazz
Festival which has grown in six years from 15,000 to over 100,000 and hosts big
names like Wynton Marsalis and Dave Brubeck as well as some spectacular up
and coming musicians. Down Beat and the New York Times both have deemed it
one of the four best jazz fests in the nation, along with Newport and New Orleans.
For the second year, we held a Jazz Mass with Fr. Tim Elliott of Toronto as
musician and preacher. Tim spent 25 years in Parish Ministry and now has his
own practice helping folks discern their life's calling and how to improvise to achieve it. He is a
gifted jazz pianist and first-rate preacher.
We filled the nave (except for the organ construction zone at the rear of course) and hosted
many out of town visitors, which is always good. I remember jazz services back in the 60s, and I
thought they were a bit hokey, but I have grown and also jazz musicians understand their relation
to liturgy much better. Thank you, Duke Ellington!!!
This year our musicians were Tim on piano, assisted by Russell Miller from Eastman School,
Mitsu Ogihara on acoustic bass, Charlie Dye on drums, and Sam Sommers offering vocals.
The prelude was “Night and Day.” (Which of course raises the liturgical question – should this
be used at Vespers instead? I suspect no liturgical damage was done.) The opening hymn was “O
God our Help” sung to a swinging 3/4 beat with improvs. For the Song of Praise, we sang “Blue
Skies Shining on Me.” Given the spectacular summer weather we were having, it was an inspired
decision. Perhaps at Christmas we'll use “Let it Snow.” (One of our choir members has actually
composed an Anglican Chant to those chords!) Psalm 30 was read with Tim improvising behind it;
that was when we could see the blending of musical and theological education come forth.
Tim is a great preacher. We began the sermon by singing (without warning) the old camp song
“O Tell Me Why” and he built upon that. He reminded us that we don't know why most of the
time. In fact behind us, time is closed, but before us it is open and only closed to the cynic. He
ended inviting us to reflect on the great Jerome Kern tune "All the Things You Are."
We sang Amazing Grace at the offertory. I think this hymn has been way overdone at every
public gathering and civic funeral; it is as if America knows but one hymn. Still, when you get it in
the hands of great jazz musicians, new life gets breathed into it. It does work best as an old blues
tune. The Sanctus was from a Chicago Jazz Mass of Andrew Tecson. It would work on any
Sunday, and I would like to hear the entire setting. During Communion, Sam (a bass) sang “Let us
Break Bread together” and “There's a Balm in Gilead.” Since we had an unusually large number
receiving, Tim thoughtfully added another great bit of theology by playing “I'm Beginning to See
the Light.” Our closing hymn was “What a Friend We Have in Jesus.” The tune was written by a
Canadian and the words by an American. We all know it from Sunday School, eh? Charlie started
off with a New Orleans drum beat, worthy of a procession from Elysian Fields, and we rocked into
the old hymn. We have a friend in Jesus who is also a good dancer!
Given the glorious weather and success of previous years, the Rochester International Jazz
Festival drew 120,000 during its nine days. Now we are meeting with its founder, John Nugent, to
plan a series at Christ Church next June to host a series of jazz artists from England, Scotland, Wales
and Ireland. Anyone see the ethnocentric connection between Church & Jazz? And, best of all, Fr.
Tim Elliott will be back, too. It is always good to praise God, but it is really fun to do it with jazz.
Carlos Mercado has been a member of APLM’s Council since 1987. He lives in Rochester, NY with his wife, APLM
Coordinator Trina, and is in the deregulated energy field. He is a member of Christ Church in the center of the city
and is active in both Church and community affairs, especially those dealing with urban rail transit. He has sung in
his parish choir for thirty years and currently chairs its Music Committee.
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The Shape of the Liturgy is
the Shape of the Mission
The Second Century Liturgy of Justin Martyr
thanksgiving), becoming at home in the world and
achieving the fullness of our humanity as lovers – finally,
lovers of all that is, of the entire created order.

by Joe Morris Doss

The Mission of the Church

The mission of the church must be that which
God is up to. It must be that cosmic, that
important, that good. In light of the radical
nature of this mission we might do well to
understand what it is not. The mission is not
the church. The mission of the church is not
Christianity. It is not evangelism. The mission
is not religion. The mission is not belief. It is not faith. The mission
of the Christian church cannot be secondary to anything, no
matter how meet and right, no matter how crucial it may be as a
means to the church’s mission.
We must distinguish the mission of the church from what it is
not, for confusion can be highly dangerous. Evangelistic fervor
can pervert the gospel; marketing a version of faith can “sell out”
the gospel; the gospel can easily be reduced to religion. Our
mission must be no less than the causes of God. What are they?
I will offer two statements of faith. Consider which is the most
important statement for you personally?
•

We are called to embrace this life, as it is, as a gift, and to
make gratitude for this gift the basic attitude of our life
(especially through belonging to a people of
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•

We are to make this a better world. This world is not the
final reality or our true destiny. We are to resist evil,
identify where there is wrong and name it, support the
weak, the oppressed, and the deprived; we must strive for
that justice, compassion, and righteousness which reflects
the inner life of God and which finally will be established
when the prayer is realized that God’s will be done on
earth as in heaven.

It is perhaps normal to have a preference, based on personal
experience or proclivities. Christian mission, however, demands
that we take both as equally valuable and hold the tension together
in balance. These two statements of faith seem to the world to be
mutually opposed, or at least incompatible. Yet Christians have to
believe in and work for both at the same time, refusing to cheat
one way or the other. The mission of the church is CREATION and
KINGDOM. (The problems with using the term “kingdom” are
well known. Nevertheless, it is important that we not lose the
scandal or, if you will, the “theological irony” contained in the
term, and continue to wrestle with the reality to which it points.1)
Notice how this is not a simplistic “this worldly” v. “other
worldly” dichotomy, and any attempt to position those we
3

categorize as liberals and conservatives in
one or the other understanding of the faith
is disorienting; both fit in both and neither
fits in either. They are a classic dialectic: the
creation, since it presents the problem of
evil, compels us as lovers of creation to
eucharistic worship and a life characterized
by thanksgiving; the kingdom, since it leads
us into a life of holiness in prayer, drives
one to establish justice in this world.

recognized as comparatively devastating
for pagans.

According to Justin the shape of the
Christian liturgy in its most simple or
reduced form is:

Justin’s understanding of worship
• A communal gathering
depends on the contrast between the pagan
• which enacts or remembers baptism,
view of the cosmos and the gods’ purposes
for humanity, and the Judeo-Christian view
• reads and considers Jewish and
fulfilled, for him, in the Christ. The pagan
apostolic scripture,
universe was not a moral one, with any
• shares bread and wine, and
end or purpose toward which the gods
were leading humanity and creation. The
• shares a meal
Therefore, we work for the kingdom by gods were concerned with their own
immersing ourselves in service to creation; society in the heavens and used human
From Justin’s I APOLOGY, 133:
we serve creation by keeping our eyes on
beings for their purposes and capricious
the kingdom of God and living now as a
whims in satisfaction of their heavenly
Therefore, what person of
citizen of that reign. The mission is one.
relations. Their society was based on a
understanding will not publicly confess
Little corrupts mission more than sliding
pyramidal ranking in which each had his or
that we are not atheists, since we
into the false dichotomies of this-worldly v. her place and given role, often violently
worship the maker of all this universe,
other-worldly and spirituality v. activism.
achieved, and the relationships were
of whom we say, as we have been
competitive and dangerous. One way to
taught, that God has no need of bloodcompete was to sponsor human beings in
outpourings and drink-offerings and
their
place
in
society,
giving
the
creature
the
incense-burnings, and whom we praise as
The Shape of the Liturgy in Justin Martyr
wherewithal
to
function
successfully
within
much as we can, by the word of prayer and
The second century Roman liturgy
2
the
lower
realms
of
earth
in
imitation
of
the
thanksgiving over all that we take to eat. We
described by Justin Martyr is the earliest
sponsoring
god’s
power
and
status.
Thus,
have received the tradition that the only
text to demonstrate the shape of the liturgy,
from
a
human
perspective,
to
be
blessed
honor that is worthy of God is not to
and therein, the mission of the Christian
was
to
be
sponsored
by
a
god
high
enough
consume by fire those things which God
Church and how it is different from the
in
heaven
to
be
placed
in
a
similarly
high
has brought into being for human
mission of paganism. The church was
position
in
the
pyramidal
society
of
earth.
sustenance, but to set them out for
surrounded by the Hellenistic paganism of
The
cosmos
was
a
heavenly
pyramidal
ourselves and those in need, and thereby to
Rome, and this was the primary
society
in
the
heavens
that
ruled
and
was
conduct processions and hymn’s verbally,
background against which Justin
imitated
by
the
pyramidal
society
in
the
being thankful to God for the creation and
demonstrated how Christians and Jews
world.
Worship
was
offered
in
this
context,
for all the means to health, for the
worship differently than other religions, and
from
the
rulers
down
to
the
slaves,
seeking
various qualities of the different kinds
how Christian worship was something
the
blessings
of
the
gods
in
terms
of
power,
of things and for the changing of the
entirely new and unanticipated in religious
wealth,
privilege
and
status.
seasons. And we ‘conduct’ our
and cultic cultures. He has several
supplications for existing again in
techniques to make his missional point. For
Worship
in
Hellenistic
Paganism
was
immortality through the faith that is in
one, he compares pagan sacrificial liturgy
largely
sacrificial.
Their
liturgies
involved:
God. The one who taught these things
with a different kind of sacrifice found in
to us, who also was born for this end, is
Christian liturgy. He also compares the
• Animals to be slain as the people’s
Jesus Christ, who was crucified under
simple outline of what Christians did at
offering
Pontius Pilate…
that time with what pagans did. Finally, he
• Instruments of sacred song and music
shocks his pagan society with the way he
to praise the deity and give a festive
Justin implies that Christians, as
uses their terminology—sacrifice, offering,
air to the cult
opposed
to pagans, will not waste the
processions, meal, worship, supplications, ritual,
Sacred
knives
or
bloody
stones
•
creatures
of God because that would
festive—metaphorically, turning it on its
demonstrate
a lack of gratitude for creation.
head and revealing Christian mission for
• Acts of holy violence
Instead,
giving
to the poor what has been
what it is. For Christians, Justin employs
• Processions with hymns through the
devoted
to
God
manifests respect and love
certain words that are, if you will, “wrong.”
streets taking the victims to the
for
everyone—no
matter what their station
For pagans, Justin employs these words that
temple (sometimes they were great
in
society—and
the
specific Christian
are familiar, and work well for their
parades of pomp and ceremony with
mission
to
serve
them.
Christians take
liturgies but that make no sense as he uses
decorations of garlands), followed by
creation,
give
thanks
for
it, and share it in
them to describe the liturgy that is Christian.
more loud processions within the
an
act,
bringing
together
praise and
In each case they have a shock effect, one
temple to “cover” the act of killing
mission.
This
generosity
as
an act of
that cannot be ignored and has a deThe
point
is
to
give
God
something
to
•
thanksgiving
for
creation
contradicts
the
familiarizing effect; they demand
eat
religious
pretensions
of
paganism
and
redefinition. Justin does this to create an
invites reverent delight in the things of the
entirely new level of understanding and
world that are blessed for human use. At
possibility, and one that should be
the same time, the offering to the poor
4
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expresses the hope for immortality for
which Christians pray. Without this
missiological symbolical action, Christian
worship would be no more meaningful
than when creation is wasted in
meaningless sacrifice.
Notice how Justin uses the idea of
pagan offering and contrasts it. The formal
act of an offering places Christian liturgy in
the category pagans would consider
religious worship. The people take
something up for sacrifice to the gods in
“the processions and hymns” which are the
most dramatic and festive part of the rituals
for the crowds. Christians, Justin says, offer
food in a ritual of sacrifice but it is in the
form of “verbal prayers of thanksgiving.”
That which is offered is not wasted but
given to the hungry. All the People of God
are spiritually hungry and those who are
without sufficient food are physically
hungry. Using food for human need, giving
food to the spiritually and physically
hungry, is the Christian cultic act. It is also a
sign of the Christian mission.
Justin uses the pagan word for
conducting solemn religious processions in
the offering for sacrifice, pompas pempein, for
the offering up of the prayers of
thanksgiving. This is religious liturgical
action, but it is liturgy that transcends
religion. Instead of offering it to the gods of
heaven, it is offered to God for the purposes
of God on earth. The offering is something
real within the created order; that is, for
concrete human service to those who need
God’s creation to be fully human. “Our
‘pomp’,” says Justin “is the care of the poor.
Our processions are supplications for life to
come with God.” The shape of the
Christian liturgy implemented the
Christian mission, which is God’s mission
of creation and kingdom.
It is as though Justin is saying,
“Sacrificing to God is empty—God is not
hungry; to waste the creatures of God is to
be ungrateful for creation. Christian
worship is real—we don’t kill in sacrifice;
we eat in thanksgiving and that is our ritual
of sacrifice. We sacrifice in the new
Christian sense of offering food to the
hungry and serving those in need. This use
of love in giving to the hungry what is
devoted to God is true religion and the only
sacrifice acceptable to God who created
what is offered. Ours is a sacrifice suitable
to the purposes of the created order.
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Christian worship makes thanksgiving our
religious posture toward God, and thus
compels us to share with those who are
without.”
Or, it is as if we were to say to our
society so taken with commerce, organized
for nothing so much as selling and buying:
“We have nothing to sell and nothing to
buy, for there is nothing worth selling or
buying, but these prayers we pray, these
meals we eat, this food we give away, they
are our commerce. All other commerce is
utterly wrong, selfish, empty of eternal
merit, and working against the purposes of
the God who created the objects of
commerce.”
From I APOLOGY, 67:
Those who have the means help all those who
are in want, and we always meet together.
And over all that we take to eat [or, both
literally and metaphorically, “over all that
we offer ourselves,”] we bless the Maker of
all things through God’s Son Jesus
Christ and through the Holy Spirit. And
on the day named after the sun all,
whether they live in the city or the
countryside, are gathered together in unity.
Then the records of the apostles or the
writings of the prophets are read for as long
as there is time. When the reader has
concluded, the presider in a discourse
admonishes and invites us into the pattern of
these good things. Then we all stand
together and offer prayer [literally,
“conduct prayer as a procession”]. And, as
we said before, when we have
concluded the prayer, bread is set out to
eat [or, both literally and metaphorically,
“bread is offered] together with wine and
water.” The presider likewise offers up
[literally, “conducts up”] prayer and
thanksgiving, as much as he can, and the
people shout assent saying the amen. There
is a distribution of the things over which
thanks have been said and each person
participates, and these things are sent by
the deacon to those who are not present.
Those who are prosperous and who
desire to do so, give what they wish,
according to each one’s own choice, and
the collection is deposited with the
presider. He aids orphans and widows,
those who are in want through disease or
through another cause, those who are in
prison, and foreigners who are aliens
working here…

In this excerpt, the concept of offering
stands out from the many ways in which
mission and liturgy connect. In what sense
do we use the words sacrifice and offering? If
worship expresses a self-giving ministry,
celebrating the all sufficient self-gift of
Christ, the language speaks good news.
This is impossible unless we are sharing
that sacrifice, that offering, with those who
join us in our hunger for God and who are
hungry for God’s creation.
These Eucharistic sharings are not
merely charity, not merely a provision of
food and money for the needy. Through his
images of a second century Christian
liturgy, Justin critiqued social structures as
well. His critique provides a deeper
understanding of both the amoral nature of
paganism, and the meaning of Christian
mission today: it is a new social order of
justice that welcomes the kingdom.

Notes
1

For a more complete explanation of several
of the ideas contained in this article I refer you
to The Songs of the Mothers, which I authored. It
is a book that uses a comparison of the Songs
of Mary, the mother of Jesus, and Hannah, the
mother of Samuel, as to examine the particular
agenda for this present generation if we are to
do our part in reform of the church. For the
purposes of this article I draw your attention
in particular to the section on justice.
2

The idea using Justin Martyr’s outline of the
liturgy and unique way of speaking about it
came to me from an article with a slightly
different focus by Gordon Lathrop, “Justin,
Eucharist and Sacrifice”, published in Worship,
Volume 64, Number 1, January 1990. I have
used his translations and I recommend his
more detailed article with gratitude for the
many ideas that show up herein.
3

All italics and emphasis mine, here and in
the other quotes.

Joe Morris Doss is a retired bishop of New Jersey.
He is also an attorney with a background in civil
rights, and is the founding president of Death
Penalty Focus. He is the author of Let the Bastards
Go: From Cuba to Freedom and Songs of the
Mothers: Messages of Promise for
the Future Church.
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An Anglican/Emerging Church Synthesis?
locations (see below). When they do have buildings, they try
hard to see them as functional expressions of Christian
ministry, always seeking out ways to be Church outside of
formal parish structures (like small house groups).

by Leslie Nipps

Over the last year or so, I have found my
calling as a Christian and as a missional
priest renewed by my association with what
is broadly called ‘the emerging church.’ My
invigorating encounter with and
participation in the life of emerging churches has led to me to
think imaginatively about what the model and theology of
the emerging church might have to offer Anglicanism in
America, which is explicitly facing a crisis in mission.

•

They seek to “go out” to where the unchurched are, rather
than “invite them in.” Parishes in pubs, bars and homeless
encampments are typical. They plant themselves in specific
neighborhoods and intentionally connect with those
neighborhoods. When they have a parish building, they
create environments and institutions which serve and
express the cultural life of their neighborhoods (art centers,
parish-based cafes, etc.). Their leaders live in and engage
with their neighborhoods, so that their ministries “emerge”
as much as possible from the community. Despite being,
again, largely evangelical, their theology of evangelism
motivates them to seek out people where they are, refusing
to judge people for their unchurched status or anything else,
and insisting on befriending and serving people in
whatever state they live.

•

They intend to be indigenous expressions of Church. They
do not want to come into a community and tell them the
correct cultural manifestation of Church, but rather to
facilitate an expression of Church to evolve in response to
local culture. They believe God’s Spirit is alive in secular
culture, and that there should not be an artificial separation
of Church and local culture. They are fundamentally
incarnational in this way. Since most of the leaders are
young, they love young adult culture and seek out places to
share Church with young adults. Therefore, much
emerging church culture is young adult culture.

•

They are grounded in the Tradition as they insist the
Church be relevant to today. The portmanteau word is
“AncientFuture,” and it implies a critique of Church which
is either mired in out-of-date conventions, practices and
doctrinal debates; or superficially guided only by the

What is the emerging church?
The emerging church is a moving target, a current and
ongoing expression of American culture; ask ten different
practitioners, and you will get ten different definitions. I often
tell people to google “emerging church” and see what you get,
rather than put me, or anyone, in the impossible position of
trying to define it. That is how I started, and it was better than
any attempt to define it I have yet seen.
Instead of a formal definition, then, here are what I consider
six core characteristics of emerging churches:
•

6

They want to recover the sense of “Being Church” rather
than “Going to Church.” The emerging church grounds
itself in shared discipleship in Christ. They seek to be
communities of learning, service, prayer, spiritual growth
and worship. Despite, in most instances, being from
evangelical backgrounds, they are mining the rich
traditions of Christianity to seek growth, commitment, and
community as followers of Jesus. They seek to be
intentional Christian communities which welcome the
unchurched, but are not, in the old sense, “seeker
sensitive”; they do not water down Christian practice,
doctrine, or worship to attract the unchurched. They often
have no buildings, instead meeting in homes, or other
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passing fads of modern American life.
A “Living Tradition” is the conviction
of emerging church practitioners. It
also especially refers to worship
expressions; these evangelicallygrounded leaders are re-discovering
the richness both of ancient liturgical
forms, and of more expressive
ceremonial.

emerging church. It is one of the few
models succeeding in attracting large
numbers of 18-35 year olds to the
Church in recent years.
•

building. One gets the sense that “real
community” happens somewhere “out
there”: perhaps in service projects,
social events, church committees, and
bible study. Despite the emphasis on
community in the self-description of
these churches, they have rarely asked
themselves how to develop and
nurture community in the worship
context. Only in rare instances were
the attempts at connecting people in
worship anything but strained and
awkward efforts. Because real
community happens somewhere else,
there is often a lack of rigorousness in
applying the values of the community
to its worship as well as the rest of its
life. For instance, despite a
commitment to horizontal, egalitarian
leadership and broad participation,
much emerging church worship is very
hierarchical and male, and the role of
the congregation is quite passive.

Increasing numbers of Anglican clergy,
especially younger ones, are finding it a
compelling model for their own
expression of ministry.

• Oddly enough, even though the
They value praxis over theory. You
Anglican denominations have been
can find much fine theological work in
the last ones in North America to take
emerging church books and websites,
the emerging church seriously, it
but concrete, community-based
actually began in the evangelical end
experiences of following Jesus and
of the Church of England (where it is
serving in his name are at the heart of
now been officially blessed and
the emerging church vision. Emerging
budgeted as “Fresh Expressions.”) The
church practitioners expect to have
emerging church is ours, and it is time
their lives changed by the gospel as
we embraced it.
they engage intentional Christian living
and community.
Some weaknesses common to
• They want to recover a multi-sensory emerging church worship
experience of worship. From their
After worshipping at a lot of emerging
location in the Protestant traditions,
churches, I have experienced many
where a commitment to the Bible and
different kinds of “liturgy.” I hesitate to
iconoclasm has led to a profound
generalize about them, for several reasons:
“wordiness,” emerging church
1) the traditions the particular
practitioners want to develop worship communities draw on are diverse (from
forms that address the whole person
specific mainline models, to conventional
and all our senses. Also, inspired by
evangelical structures, to utterly free-form);
young adult culture with its creative
2) many emerging communities do not
exploration of multi-media, there is a
want to be “churches” in a conventional
strong sense that conventional
sense, but take more of the form of paraworship is dull and unimaginative,
churches or house churches; in that
unworthy of the glory of God.
context, the worship tends to be very
Emerging church liturgy, therefore,
simple, informal, intimate, and
tends to make creative use of a wide
spontaneous, and barely what we
variety of worship tools, from icons to
Anglicans would call “liturgy”; 3) it is my
Power Point, from organs to electric
sense that the emerging church has a
guitars, from candles to light shows.
stronger liturgical expression in the UK as
a result of its foundation in the Church of
England rather than, as here, in evangelical
traditions. I have participated in many
Why does the emerging church matter?
Why should we as Anglicans, care about
emerging church worship experiences that
the Emerging Church? A few reasons leap
were wonderfully rich. But a number of the
out:
emerging church services I have attended
suffered from many of the same
• The Anglican Churches in Canada and weaknesses or challenges:
the United States continue to be in
chronic decline. For the sake of mission
to people for whom conventional
• Emerging Churches have a strong
parishes are an impossible means of
sense of community. People are not
entry into the Church, we need new
having quiet prayerful moments in the
models of Christian community. The
pews before the service. They are
emerging church is one successful and
engaging, clearly continuing
increasingly visible model with
connections they have throughout the
excellent theological underpinning.
week. However, more often than not,
the worship itself does not contribute
• If we care about young adults and the
to that connectedness and communityChurch, we should care about the
•
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•

Therefore, despite the clear intention of
the worship designers, most of this
type of emerging church worship tends
to be as passive as any other
conventional worship. It is a curious
experience: a rock band will be
banging away, a singer will be soulfully
singing, and we are all standing in our
pews, slightly moving our bodies,
hands awkwardly hanging onto the
pew in front of us, unable to sing along,
passive in a way no average rock
concert audience would be. The
invisible wall of the “sanctuary” is still
quite palpable, and no real
thoughtfulness has gone into the
question of how to take excellent music
to the next step of being an experience
in which everyone actively joins.

•

A parallel characteristic is the lack of a
sacramental instinct. If there is a
eucharist (and, in evangelical circles,
the tendency of emerging churches to
have a eucharist is one of their
outstanding signs), it is usually a loaf
of bread and grape juice; the pastor
says the institution narrative (after the
length of the sermon, for this Anglican,
the brevity of the “anaphora” is
shocking); he (and it is almost always
he) places the bread and juice on a
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•

•

stand; the people come forward, tear
•
off a piece of the bread, and dip it in
the juice; and then they go back to their
pews to consume the bread at the
prompt of another brief pastoral
prayer. “Prayers of the People” are rare, •
and individual actions on the part of
the congregants are often limited to
putting their offering in the plate.
There is no evident knowledge of the
ancient forms of the Eucharist or other
sacramental liturgies.
•
Having no history of incarnating
sacramental liturgy in multiple
cultures, the forms for music and art
tends to be fairly monochromatic—
drawn from Christian contemporary
formulas in the case of the music, and a •
kind of faux graffiti imagery in the case
of the visual art. Both are usually of
high quality, but there is little instinct to
draw on a variety of traditions from
Christian art and music, or from
•
diverse non-Christian sources. A
profoundly limited aesthetic is the
result.
In many of the evangelicallydescended churches, the commitment
•
to non-judgmentalism has not led to a
critique of the conventional soteriology
of the evangelical tradition. The two coexist in somewhat strained parallel,
and as a result, the rather liberal forms •
of worship present us with a quite
conservative vision of salvation. (I
mean “liberal” and “conservative” in
their generic sense, not the political
one.)

A commitment to “reaching-out,
befriending, living-with” forms of
evangelism, rather than “inviting them
in and making them like us” forms.
A commitment to forms of community
development which emerge
organically from growing
relationships focused on discernment,
rather than created programmatically
and imposed on existing
demographics.
A commitment to lex orandi, lex credendi:
the corporate worship of God as the
lifeblood and formative center for the
life of the community, the place from
which all the mission flows.
A commitment to sacramental, and
especially eucharistic, living,
grounded and shaped by the tradition,
especially informed by ancient forms of
worship and prayer.
A commitment to be grounded in the
Spirit, listening in prayer to each other,
our diocesan leaders and partners, and
the community, to discern the direction
of Christian mission.
A commitment to a rich aesthetic,
drawing on a wide diversity of artistic
expressions of worship and
community life.
A commitment to an understanding
that salvation is not inherent in what
you think or feel, but in the journey of
human fellowship and Christian
discipleship; therefore, a progressive
and inclusive theology shapes the
community.

An emerging church/Anglican synthesis?
In all these instances, Anglican liturgical
theology and practice offers a strong and
inspirational corrective. There is so much
the Anglican Churches in the US and
Canada could learn from the emerging
church, and a great deal we could offer in
return. A synthesis of the best of emerging
church and Anglican tradition is suggested:
•

•
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After a year of attending emerging
church communities, and enjoying the
friendship of their leaders and participants,
I have had my own Christian discipleship
deeply renewed by their intentional and
grassroots-oriented way of life. Our
congregations are in desperate need of this
renewing force, which is the Holy Spirit
making a fuss and making things new. If
we can keep our gift of order from
A commitment to intentional
preventing us from seeing the gifts the
Christian community of practice,
emerging church has to offer, we can
prayer, worship, growth and service,
collaborate missionally with emerging
grounded in the life of faithfully
church practitioners for the sake of the
following Jesus.
renewal of our own critically threatened
A commitment to Christian community tradition.
and worship that is indigenous,
especially to local young adult culture.

Leslie Nipps is an itinerant priest, on the look-out for
the Spirit as she seeks to re-discover God’s mission
in urban Oakland, California. She hangs out at St.
James’, teaches inmates at a local jail, and is a
doctoral student in Leonard Sweet’s doctoral
program in Leadership in the Emerging Culture at
George Fox University. She is also the editor of
Open and a member of the Council of APLM.
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The Lord Shall Watch Over Your
Going Out and Your Coming In1
by John Hill

GATHERING AND SENDING
The two least appreciated and most
commonly corrupted elements of the
Eucharist may be the Gathering and the
Sending. Both tend to accumulate pious
elements that leave the sense and intention
of Gathering and Sending obscure. Frequently, both seem
unconnected with the actual pattern of life of those who gather
and are sent.
The relation of Gathering and Sending to the celebration as
a whole needs to be better understood. Both function as
transitions between ritual time and ‘real’ time. But rather than
being seen merely as the ‘book-ends’ of the liturgy of word
and sacrament, they can better be seen as ‘book-ends’ of the
liturgy of daily life of the Christian people. The Sending is a
commissioning for the varied ministries of service in the
world, and the Gathering is a summation — a gathering up of
the threads — of those ministries which are to be offered to
God in prayer.
How this happens is in fact largely determined by the
conventions (and limitations) of the particular liturgical space,
to a greater degree than we usually acknowledge. Ancient
church architecture often included an atrium or courtyard
attached to the assembly hall, providing space for informal
gathering, and contemporary church architecture has
rediscovered this virtue, sometimes locating the font in this
space. But the intervening centuries have not been so
generous. Procession, for example — the ordered movement
of all the faithful from one place to another, an icon of the
pilgrimage of faith — has degenerated into elegant but
meaningless circumambulations of the nave by the sacred
ministers while the people of God watch. The difficulty has
been exacerbated by our clericalism and our unredeemed
notions of sacred space. Clergy, acolytes, choir, etc., are wont
to gather and prepare separately from the people of God (with
secret prayers) and then enter the congregation with pomp as
if granting a royal audience. The reception (or coffee-hour)
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that follows the celebration commonly involves a migration of
the gregarious to some place outside the holy space, as if to
preserve it from any defilement by the profane things of ‘real’
life.
One of the questions we shall ask, therefore, is whether
any or all of these peripheral activities can be reintegrated with
the ritual assembly.
SENDING
“The Church is for mission as fire is for burning.”2 We are
formed and fed through word and sacrament so that we may
go into God’s world to serve as Christ serves, to recognize the
crucified and risen one in others — to reveal the presence of
Christ’s Body and the coming of his Kingdom. If the
‘Dismissal’ serves only to signal the end of the ritual action, it
has failed. Rather than an ending, it is the beginning of our
baptized living.3
And so, the ritual that follows communion is meant to
serve a greater function than merely withdrawing from the
sacramental moment. There is no great need for yet another
prayer of thanksgiving after the Great Thanksgiving; our postcommunion prayers make more sense when heard as petitions
for the grace to live as we have prayed. There is work to be
done!4
Some of this work may already be implicit in the liturgy: if
there are ministers of extended communion to be sent off, they
are fulfilling a part of this vocation to serve; if there are
announcements that are appropriate to the moment, they will
be announcements related to this vocation to serve.5 There
may be a closing hymn; if so, it is properly a hymn celebrating
our vocation to be God’s servants in God’s world.
In other words, there is more to the transition into ‘real’
life than safely extricating ourselves from the holy. Nor should
we expect the faithful to leave the premises forthwith. Our
traditional patterns in weddings and funerals offer a clue: the
reception that follows provides us a time not merely to
socialize but to socialize around the new reality which the
wedding or funeral has enacted. By the same token, after we
9

have celebrated in the Eucharist the new
creation in Christ, we need a time to ‘try
it on’ together. This is actually part of
our formation. That is why it is worth
considering ways to bring the ‘coffee
hour’ into the space used for worship, if
there is no adequate atrium for the
purpose: the implicit distinction we make
between holy space and profane space is
misleading. Furthermore, if the
reception is in the same space as the
liturgy, there will be no need to cajole
visitors to join in. Then, rather than
trying to find their way to some new
place, they will simply find themselves
surrounded by the reception.
Sending (Dismissal), therefore, needs
to order these concerns in some
intelligible and cogent manner.
QUESTIONS
1. What are the elements of your postcommunion ritual? How do they
serve the functions noted above?
Is this adequate? What other
functions are served?
2. What expectations do people have
for this closing part of the liturgy?
How do these expectations cohere
with the functions described here?
3. Do the words of dismissal lead into
the transitional action they imply?
4. Is there a distinction between the
way the congregation obeys the
dismissal and the way the people
wearing liturgical clothing obey it?
Why?
5. What happens to the strangers at
the dismissal?
6. Is there a reception following the
liturgy? Does it take place where
all are assembled? If not, why not?

GATHERING
Why must there be a Gathering Rite?
We know from second century accounts
of the Church’s liturgy that the first thing
to happen after people had arrived in the
place of worship was probably the
reading of Scripture. But major
differences have arisen between that time
and our own: Christian people today do
not so readily think of themselves as the
10

“first-fruits of a new creation” and need
help in remembering their true identity
in Christ; and visitors to the assembly are
more likely to think of the church as a
consumer outlet for personal salvation.
Recovering an awareness of the
authentic nature of the liturgical
assembly can be achieved through an
intentional rite of Gathering that serves
the following particular functions:
1. ‘Re-membering’ who we are as a
people bound together in God’s
love through Christ-dead-andrisen in the communion of the
Holy Spirit — that is,
acknowledging one another as the
baptized.
2. Welcoming strangers, affirming
and honoring their coming among
us and their place in the liturgy
without pretending to know their
faith or presuming upon their
affection.6
3. Acknowledging the realities that
have dominated our separate lives
since we were dismissed a week
ago, and naming whatever
‘elephants in the room’ there may
be, including concerns that will be
included in the Prayers of the
People.
4. Announcing special elements of
that day’s celebration (and
rehearsing unfamiliar music).
5. Giving voice to our gratitude, joy,
and expectation in some act of
praise.
6. Opening ourselves through prayer
to the thing that God will do now,
through word and sacrament.7
In all these ways we seek to
harmonize our diverse melodies,
blending them into a chorus of praise.
The threads of our lives, scattered across
the fabric of our week in the world, are
gathered into one for this opus dei, this
offering of our common life in the liturgy.
Harmonizing diverse melodies is
literally what the musicians are typically
doing in preparation for word and
sacrament; and their rehearsal can be a
powerful symbol of the preparation all
participants need. Why must the choir
be sequestered in some remote rehearsal

space? There is nothing profane about
the work they are doing that cannot be
shared with all the faithful as they gather.
Rehearsing the music in the gathering
space can assist everyone in tuning
hearts and voices.
So too, if sacred ministers prepare for
the liturgy by solemn vesting and
prayerful silence, why must they do it in
secret, only to materialize fully robed at
the magic moment as if they had been
safely locked in the vestry all week?
When some of their preparation takes
place in the gathering space, they model
for all the faithful the spirit of reverence
with which we greet one another in the
assembly of God’s people. If silence
before the formal beginning of the liturgy
is deemed important, this is something
the presider can model, sitting in silence
in the presidential chair.
The location of this Gathering may
be already determined by the limitations
of space. But in some settings it will be
possible to conduct this part of the
liturgy gathered around the font.8 This
provides a tangible focus for ‘remembering’ who we are, and the
appropriate setting for whatever
penitential elements may be required by
this ‘re-membering.’
A fitting form of entrance procession
may then be the procession of all the
people from this initial gathering place
into the place of proclamation, led by the
Cross and the Bible or Lectionary.
QUESTIONS
1. What are the comparable functions
served by the typical courtesies at
a dinner party?
2. How many of the elements of your
liturgy preceding the first reading
serve one of the functions spelled
out here? What elements serve
some other function? What
functions are over- or underserved?
3. What expectations do people bring
to the experience of those
elements? How do these
expectations cohere with the
functions named here?
4. Do you normally sing the Gloria in
Excelsis? Why?
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1. If ‘gathering’ is a verb (as well as
a ritual moment), who is enacting
it ritually in your assembly?
How?
2. Are there distinctions between the
way the congregation gathers
and the way the people wearing
liturgical clothing gather? Why?
3. Are there distinctions amongst the
gathering patterns of
a. the core members,
b. the occasional members,
c. and the strangers?

“Beloved, since God loved us so much, we
should also love one another; for as we love
one another, God lives in us, and his love
makes us whole.”
1 John 4: 11 - 12
and then,
I invite announcements of coming
opportunities to serve others as Christ has
served us.
When the announcements have ended, the presider
says,
Let us pray.

Why?

Standing, the community prays in silence. The
presider then says the Prayer after Communion.

Appendix
The following is a simple adaptation
of the dismissal that integrates
announcements in a relevant fashion:

The presider may bless the people. The deacon, or
other leader, dismisses the people.

After communion, the deacon, or other leader,
says one of the following,
Hear the words of St Paul:
“All that is true, all that is noble, just and
pure – fill your thoughts with these things.
Put into practice the lessons you have
learned, the tradition passed on to you; and
the God of peace will be with you.”

Notes

Philippians 4: 8 - 9
or,
Hear the words of St. James:
“Accept the message planted in your hearts,
with its power to save you. Do not turn
away,
but remember what you have heard and act
on it, for by so acting you will find
happiness.”
James 1: 21, 25
or,
Hear the words of St Peter:
“You are a chosen people, a royal priesthood.
So go now, and tell the world of the
wonderful things that God has done through
Jesus, who called you out of darkness
into his marvelous light.

6 The

presider greets the faithful and
welcomes the visitors. Welcoming the
faithful is a clerical conceit, implying that
they too are merely visitors.
7 The

shape of Gathering, according to both
the BCP (1979) and the BAS (1985), is
skeletal, a reaction against the bloated shape
that Gathering had acquired in successive
editions of the BCP since 1549. In our
current books, a greeting that acknowledges
the divine presence is followed by an act of
praise and then the collect of the day. Both
retain as an option the collect for purity,
reflecting the sense that some element of
penitence may be appropriate at the
gathering. This sense is addressed more
fully in Evangelical Lutheran Worship (2006)
which provides, in addition to the greetingpraise-prayer pattern, an option for either
confession and absolution, or thanksgiving
for baptism, as the first act in the Gathering;
see also the next footnote.
8 Evangelical

Lutheran Worship (2006)
clearly indicates the font as the preferred
focus for initial gathering, and provides a
graphic illustration for emphasis.
1 This

reflection is an expansion of the one
published a year ago in Open; it takes into
account further discussion of these issues at
the most recent council meeting of APLM.
2 Attributed

John Hill is the Rector of the Church of St.
Augustine of Canterbury in the Anglican Diocese
of Toronto, and a member of the Council of APLM.

to Emil Brunner.

3 Hence,

we consider “sending” in this article
before “gathering” rather than the other way
around (as we might if we thought of these as
bookends for the liturgy rather than for daily
living). See the appendix to this article for
some examples of sending rites.
4 In

the BCP (1979) this is clear: after
communion, a prayer acknowledging what
we have received leads into petition that we
may fulfill God’s purposes for us in the
world; then we are blessed and sent out (the
blessing being optional in Rite II). In the BAS
(1985) the sequence and substance is the same
but the intent is obscured by subtitles that
distinguish ‘prayer after communion’ from
‘dismissal.’ Both are elements of sending.
The 1549 BCP dismissal begins with a
scripture sentence, potentially making the
Sending more clearly a divine commission.
For a contemporary form of this pattern, see
the Appendix.
5 In

1 Peter 2: 9
or,
Hear the words of St John:
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Evangelical Lutheran Worship (2006), this
is explicitly indicated as the first element of
Sending: “Communion ministers may be sent
to take the sacrament to those who are absent.
Brief announcements may be made, especially
those related to the assembly’s participation
in God’s mission in the world.”
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Liturgy & Mission
On Campus
Sanctifying time on a College Campus—
“Ash Wednesday is in the middle of sorority rush”
by Amy McCreath

Behold, I bring tidings
of good news: we are in
a period of lively
liturgical innovation
and renewal in Episcopal and Anglican
campus ministries.
Spurred on by a new generation of
chaplains who grew up using the "new"
prayer book; by the freedom with which
our emerging church friends dig
through the liturgical treasures of the
Church to serve a postmodern world;
and by a determination to help the iPodbound learn how to be physically and
emotionally present to one another,
campus ministries are doing noteworthy
work in connecting liturgy and mission.
The goal of this new column in
OPEN is to help the church take note of
it. Each new column will tell the story of
a campus-based worship experiment,
process or innovation.
We will be hearing from
practitioners in college chaplaincy work
from a wide diversity of American and
Canadian settings. My guess is that
some of it will delight you and some of
it will worry you; campus ministry has a
grand tradition of doing both to the
Church. But since we serve the rising
generation – the folks who will soon
decide whether to join your
congregation or study at your seminary
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– these are trends worth attending to
and truths worth hearing. My hope is
that some of the stories also will raise
questions or possibilities for parishbased liturgical practice. I would love to
hear whether and how that happens. So
be in touch.
For our inaugural column, I am
going to begin by sharing some of the
work, and the questions behind the
work, from my own stomping ground,
the Lutheran Episcopal Ministry (LEM)
at MIT. Coming to campus work from
parish ministry six years ago, it took me
a while to really see and feel that the
rhythm of life, the cycles of energy, and
the seasons of possibility and risk are
very different here. The academic
calendar, the traditions of the particular
college, the sports' seasons, and the
upheavals and battles a particular
student group or administration are
weathering in a particular year are
foreground. Liturgical seasons (and
certainly stewardship season) are
background.
Problem-sets are due on Good
Friday. Ash Wednesday is in the middle
of sorority rush. Sorting through these
events and cycles with an eye to
sanctifying time as I was trained in
seminary is no mean feat. It is not that
students don't celebrate Christmas; but
our students don't celebrate Christmas
together. It is not that the students'
parents back home are not aware of

exam week; but when we come together
at LEM to pray during exams, we hold
one another’s hopes in a very
immediate, particular way. In light of
this, what do we gain and what do we
lose if we simply march through the
feasts and fasts of the Church year,
insisting that this is God's time?
Our campus, like most,
acknowledges the holiness of certain
academic moments – convocation,
graduation, the institution of a new
president – by inviting a chaplain to
offer an invocation. This is usually a
bland serving of thankfulness to our
creator for our gifts and our
opportunities. I've offered such a prayer,
but even while uttering it, I was
thinking "Surely, there is more at stake,
more to name, more to reveal here."
Several years ago, my Lutheran
colleague and I starting wondering with
our student leaders about how LEM
could better mark and pray through the
significant moments and seasons of
campus life. We thought together about
when students were most likely to be
"poor in spirit," when much seemed at
risk, when critical decisions about
vocation and identity were up for grabs.
From there, we began consciously trying
to create liturgies and shape liturgical
elements and prayer practices that
honor the particular lives of the students
at this particular school.
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We started at the beginning, with
the first day of the fall term. We kick off
the year with a "blessing of the
backpacks," an idea we did not invent,
but which we adapted for our
community. Students heap their
backpacks, iBooks, test tubes, and other
symbols of lab equipment on the altar
steps. We gather around it, each offer
our "one great hope" for the year ahead,
all raise a hand in blessing, and pray
together that these tools may help us do
work that is part of the work of God,
work of peacemaking, reconciliation,
and justice-sowing.
We developed a tradition of
praying for freshmen as they prepared
for their first-ever round of college
exams in December. We gather together
to make soup while every freshman at
MIT is slaving over their first, and most
notoriously difficult, exam: the
Freshman Physics exam. As they exit
the exam room, we invite them next
door for a free soup lunch, and about
two hundred and fifty of them come.
We developed a prayer journal to
give out to students, which has
suggested prayers listed for each week.
We incorporated prayers for the faculty,
for the facilities crew, and for the
campus police. We note the feast days of
patron saints of engineering, science,
medicine, and architecture, the
vocations towards which most MIT
students are moving. The photos in the
journal are of normal, "secular" places at
MIT, suggesting that they are in a house
of prayer wherever they are on campus,
even if they never set foot in our
beautiful Chapel.
As Erik Erikson noted, the central
struggles of young adulthood are with
questions of intimacy and isolation.
Much of the suffering of the college
years is a sense of being alone and at
risk – academically, socially, spiritually,
and physically. Our culture, replete with
technology proffering unlimited
connectivity, but leaving students
unequipped for meaning-making and
interpersonal thriving, does little to
support students through this suffering.
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The sacramental tradition holds that
God works in us and through us in real
time and in real people. It would seem a
particular calling of our campus
ministries to help students marry
chronos and kairos.
A few years ago, Bonnie Perry
spoke at our diocesan convention about
her parish's practice of honoring
"secular holy days." At All Saints’,
Ravenswood in Chicago, they strive to
honor the real lives of the actual
baptized there in the neighborhood
where the church is located. She gave an
example of a memorial service they held
for a type of tree that had characterized
the neighborhood for generations, all of
which were being cut down because
they had an incurable disease. I think
that what we are trying to do at LEM is
along these lines: listen carefully to one
another, look intently at our
surroundings through God's eyes, and
create outward and visible signs of what
God is doing in our midst.
I have nothing against rogation
days. I love to beat the bounds. Bringing
alive the holy times our ancestors in the
faith honored in ways that speak to the
21st century is a great project and a
blessing that expands our spiritual
sensibilities. But my experience on
campus has been that there are other
rhythms and moments of sacramental
truth to set alongside these. I wonder
what the "secular holy days" of your
congregation are?
Amy McCreath is in her seventh year as
Episcopal Campus Minister and Coordinator
of the Technology and Culture Forum at MIT.
She is also Coordinator of Ministries in
Higher Education for Province I of ECUSA.
A graduate of Seabury-Western Theological
Seminary in Evanston, IL, she serves as
Vice-President of APLM.

A Response to the first “Liturgy
& Mission on Campus” Column
by Donald Schell

I am excited at the start
of this new column. I
write as founding rector,
with Rick Fabian, of St.
Gregory of Nyssa
Church, San Francisco.
Our liturgy and vision of
community were born in
college work at the Episcopal Church at
Yale. From 1971-197, at daily sung
Eucharist Monday through Friday and
Sunday evenings, a shape for a
gathering, specific practices, new
music, and our distinctive
understanding of the work underway in
Trial Use preparatory to the 1979 BCP
got shaped. Bright, committed
students with the knowledge they were
doing something counter-cultural,
traditional and innovative took ideas we
had formed in seminary and turned
them into something much, much more
powerful – it was an expression of
congregation-tested practice and
experience.
I was heartbroken in the 1980s and
1990s to see our graying church in
various dioceses and on campuses turn
its back on university-based
congregations, typically with the
insistence that the students should go
to whatever regular parish was nearest
the campus; it was a generational
power move that helped ensure our
congregations' median ages would
keep rising until we had lost a whole
generation of young lay and clergy
leaders. If APLM helps our Church hear
what is possible in university settings,
highlights good work, and raises the
profile of what Amy and other leaders
are helping students make and do, we
will be doing something of value to the
whole church and every congregation in it.
Donald Schell is consultant and creative
director of All Saints Company, continuing
work he began at St. Gregory of Nyssa, San
Francisco as a founding rector. Donald also
served the Episcopal Church at Yale as a
college chaplain. He is on the Council of
APLM and author of various books, chapters
and publications on singing and other kinds
of community-making, sacred space,
pilgrimage, theology in ordinary human
experience, and discernment.

13

B O O K

History of the IALC
David Holeton and Colin Buchanan.
A History of the International Anglican
Liturgical Consultations 1983-2007. Joint
Liturgical Studies 53. The Alcuin Club and
the Group for Renewal of Worship. Norwich
UK: CSM-Canterbury Press. 2007. Pages 56
(Paper) £5.95
by Leonel L. Mitchel

At Boston University in the
summer of 1985, the first
meeting of the
International Anglican
Liturgical Consultation
(IALC) was held
immediately before the
Congress of Societas Liturgica, the
ecumenical international academic
liturgical society. The idea was first
voiced two years earlier by David
Holeton, a Canadian priest and co-author
of this history, at the Societas Congress in
Vienna. He and Donald Gray, an English
priest, later Canon of Westminster and
Chaplain to the Speaker of the House of
Commons, organized the meeting and
chose as its topic Communion Before
Confirmation? Eight Anglicans from the
Vienna meeting, including three APLM
Council members (Robert Brooks, Louis
Weil, and Leonel Mitchell) were joined
by four other invited participants and an
ecumenical observer (Lutheran Eugene
Brandt). They represented Australia,
Canada, England, New Zealand and the
Unites States. The statement and some of
the papers were published as Nourishing
Children in Communion (Grove Liturgical
Studies 44), and all of them in revised
form by Church Publishing in the United
States as Children at the Table, edited by
Ruth Myers (1995).
The second IALC meeting was at
Brixen in northern Italy in 1987. Tom
Talley edited its papers as The Liturgical
Formation of the Laity: The Brixen Papers
(Alcuin/Grow Joint Liturgical Study 5),
but most of the business of the meeting
consisted in discussion of the role of
IALC and a proposal to the Anglican
Consultative Council (ACC) for official
recognition.
IALC 3 was held at York in 1989. At
this meeting it became officially
14
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recognized by the ACC and issued
formal guidelines. Its topic was liturgical
inculturation and the papers were
published as Liturgical Inculturation in the
Anglican Communion (Joint Liturgical
Study 15) edited by David Holeton. These
were officially commended to the
Communion by the ACC in 1990.
IALC 4, in Toronto in 1991, had 63
members from 19 provinces. It returned
to the subject of Christian Initiation and
included the Boston statement in its own.
David Holeton again edited the papers as
Growing in Newness of Life: Christian
Initiation in Anglicanism Today (Anglican
Book Centre (ABC), Toronto, 1993).
An interim conference met at
Untermachtal in 1993 to prepare for
IALC 5 in Dublin in 1995. Its highlight
was a paper by Tom Talley on
“Eucharistic Prayers, Past, Present and
Future.”
The Dublin consultation dealt at
length with the eucharist and issued a
statement Renewing the Anglican
Eucharist, and the papers were once more
edited by David Holeton as Our Thanks
and Praise (ABC, Toronto, 1998).
The proposed 1999 Consultation was
preempted by the Indian government.
The details are fully set out by Holeton
and Buchanan; I am so pleased I did not
try to attend. IALC 6, therefore, was held
in Berkeley, California on the topic of
ordination. Its statement and papers,
edited by David Holeton and Ronald
Dowling, an Australian priest, then-chair
of IALC, were published in 2006 by
Columba Press in Dublin as Equipping the
Saints: Ordination Today.

but it was still in the future when this
volume was published.
The IALCs are important elements
in the contemporary liturgical life of the
Anglican Communion. They are the
forum in which the manifold changes in
the liturgy in the various provinces of the
Anglican Communion are compared,
discussed and critiqued in the light of
our common principles. I was a
participant in four of the first five. This
history by David Holeton and Bishop
Colin Buchanan, who were there from
the initial meeting in Boston onwards, is
both interesting and valuable: interesting
to hear what was agreed upon, and
valuable for the presentations made by
the liturgical scholars and leaders of the
Communion. If you have already read
some of the reports, this book will help
you tie them together; if you have not, it
will inspire you to do so. Most are still in
print. In the meantime, read this
fascinating and well-documented book to
appreciate the invaluable contribution
the IALC has made to the liturgical life of
the Anglican Communion.
Leonel L. Mitchell is professor emeritus of
liturgics at Seabury-Western Theological Seminary
and an honorary canon of St. James Cathedral,
South Bend, IN. He has been a member of APLM
since that became possible in the 1960s and is an
associate council member. He is a former member
of the Standing Liturgical Commission, and was
their representative at the first few meetings of the
IALC. He is a former book editor and former
interim editor of Open.

These three books on baptism,
eucharist and ordination should be
required reading for members of APLM
and for everyone interested in the
worship life of Anglicanism. They are
significant for the depth both of their
sacramental and liturgical theology, and
for their contributions to liturgical
renewal.
IALC 7 was held in Prague in 2007
with the theme “Liturgy and Anglican
Identity.” Its statement and papers have
not yet been published. The topic of
IALC 8, Palermo 2007, was funeral rites,
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