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great debate raged among participants in the Associated Par-
ishes Council e-list (as distinct from the members e-list) just

prior to our annual meeting this spring at the Sorrento Centre
in British Columbia. Should we do an in-depth review of the texts of
past AP statementsin order to betrueto what we have stood for over the
years? Or should we take stock instead of our passion and the church’s
challengenow? After al, said one Council member, “ If our markersare
the 1979 BCPandthe AP statementsfor the past 25 years, we may close
off some significant parts of our conversation.”

WEell, the agenda setters opted for both/and-et’s review our past
statements, and let’s bring our current passions and interests to bear,
and then let’ slook toward the future where they point us. As one who
was feeling some malaise about the confusion and fuzzinessin recent
Council discussions, | volunteered to review and comment on the
fifteen past statementsissued by the AP Council since1969. What atask
that was!

My first encounter with“ Associated Parishes’ wasat aconferenceon
“TheDeacon” that | attended at Notre Dame University in South Bend,
Indiana, in 1981. At thetimel had my infant sonwithme. Hehasgrown
up and matured since that time, and so, in its own way, has“AP.”

It was at that conference that | discovered the so-called “Wewoka
Statement” issued by AP Council in 1977:

The AP Council iscommitted to the renewal of the order of deacon
asafull, normal ministry in the church, alongside the priesthood. .
.. We fedl that candidates for the priesthood should be ordained
directly to that order. Deacons should be €ligible to be elected as
bishop and ordained directly to that order.

| had never heard of “Wewoka’ before, andinitially thetitlemademore
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of an impression on me than the state-
ment! Intheend, however, thetext of that
statement and of the subsequent “Waver-
ly Statement” [1981], also on deacons,
provided someof theclarity anddirection
| was looking for in my vocational jour-
ney, and this had a great deal to do with
my decision to remain a deacon rather
than seek ordination to the priesthood. |
suspect AP's ideas and statements have
influenced many other peopleinwayswe
could only guess.

That sameinfant son that | brought to
SouthBend, Indiana,in 1981 received his
first communion at age two and a half.
Without prompting onmy part, hesimply
put out his hands for the bread one Sun-
day and becameacommunicant. Thenext
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summer, whileonvacationandaway from
home, he was refused communion by a
priest “of the old school” and was grief
stricken. “1 want the wound bwead!” he
cried, wrapping hisfat littlefingersaround
the brass communion rail. “I want the
bwead of heaven!” Fifteen years earlier,
AP had foreseen such a problem and had
led the way by insisting that children
should be admitted to communion after
baptism: “Webelieveour childrenshould
not be able to remember when they had
not received communion. Whenthey were
baptized they were admitted to the koi-
nonia, andthekoinoniaexpressesitscom-
monness in the eucharistic meal.” [1969
statement on the admission of childrento
communion]

As one Council member pointed out,
sometimesour statementshavebeentime-
ly and effective, sometimes avant-garde,
and usually well written. They have at
timesledthechurchintheright direction.
We don't draft and issue statements un-
lessthereisaclear or emergent consen-
sus, and meetingswithout astatement are
by no meansfruitless.

Behind many of AP’ spronouncements
liesavision of the centrality of baptism.
Baptism is full initiation into the Chris-
tian communion. Therefore, children
should be admitted directly to commun-
ion after baptism [1969]. Therefore, the
church should ordain persons directly to
the order to which they have been called:
“The only sacramental prerequisite for
ordaining a bishop, priest or deacon is
baptism. All membersof thechurchshould
be eligible for ordination directly to any
of thethreeorders.” [1992 Toronto State-
ment on direct ordination]

| wouldlater learnthat“ AP” wasstart-
ed by a group of clergy who, in despair
over Matins at the 11:00 am. Sunday
service, sought to restore the eucharist as
themain Sunday serviceandtointroduce
aBook of Common Prayer that reflected
thecoreprinciplesof theliturgical move-
ment. Upon review, the first wave of
statements from the AP Council follow-
ing the appearance of the “new” BCPin
the Episcopa Churchinthe USA seemed
to be about cleaning up the cosmic crud
that had accumulatedin Anglicanliturgy:

There should be one prayer book, for
“in our oneness of book and church
wehaveunity without uniformity; we
have order without rigidity.” [1977
Prayer Book Statement]

The filioque clause should be removed
from the Nicene Creed, asan “intrusion”
that is and has been “a scandal to al
Christians of the eastern church” and “a
source of embarrassment to somein our
own church.” [1978 New Orleans State-
ment]

There should be no more confusion
relatingto Christianinitiationandthe
reception of holy communion. [1982
Resolution on baptism]

There was an elegant simplicity to this
vision of the church’s life and mission,
whichinturnopened up spacefor greater
variety inlanguageabout God and people
and for richer liturgical expression.

The AP Council’ snext project wasto
tacklethelanguage of worship. The 1986
Lone Mountain Statement on inclusive
language prescribed that:

Language which applies to human
beings should “indisputably refer to hu-
manbeings, rather thanmalesor females.”

Languagewhichappliesto God should
“employ feminine as well as masculine
symbolsandimages’ and should not “de-
personalize’ God.

At the sametime, the Church’ sunder-
standing of GodasTrinity inunity should
be maintained and respected, and thetra-
ditiona formulafor baptism, “ Father, Son,
and Holy Spirit,” should be kept.

Finally, the language of the Nicene
Creed should be unambiguous about
God's full and free participation in hu-
man nature and about Mary’ s active par-
ticipation in the Incarnation, and should
avoidthemasculinepronounfor theHoly
Spirit.

Space and symbols used in worship
should be clear and uncluttered. Church
spacesfor worship shouldinvitefocuson
the principal symbolsof wine, water, the
Word and God's people. Bread should
smell andlook like bread. Water for bap-
tism should be copious. Vestments and
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furniture should be made of honest mate-
ria and be designed for their intended
use—dtars as tables, fonts as places of
abundant water (not asvasesor planters!)
[1989 Gold Bar Statement on art and
architecture]

Later statements show an increasing
concern for social justice, care for the
environment, and mission, though these
themes are by no means absent in earlier
statements. They present a point of view
that departs radically from an English-
village, chaplaincy view of church life
that emphasizesindividual salvationand
personal, private piety.

InLatin AmericatheAnglicanchurch-
es are developing their own identity.
Severa of them are moving toward
self-determination. This movement
stands firmly within Anglican tradi-
tion, which includes the right of na-
tional churchesto develop their own
liturgies, pastoral styles, and methods
of theological reflection. [1988 Cuer-
navaca Statement on cultural diversi-

ty].

Weseeevangelismintermsof unself-
ish spiritual awakening in which we
proclaimthegood newsof God' slove
in Christ to aworld greatly in need of
reconciliation. . .. If weareto answer
the call to evangelization, we need to
becomeapeopleof humility andlove,
confidentinourownstandinginGod's
grace. That can happen if we become
thechurchwhichtheliturgy proclaims
us to be: the people of the baptismal
covenant, formed by word and sacra-
ment. [ 1990 Statement onthe Decade
of Evangelism]

The first AP Council meeting that |
attended wasin Rochester, New Y ork, in
1991, whenit made, in my opinion, oneof
the more forgettabl e statements on Sup-
plemental Liturgical Materials, about
which | knew nothing at thetime.

Inretrospect, | believetheHoney Creek
Statement madein 1993 marked aturning
point inthelife of AP Council. That was
themeetingwherewewrestledwith ques-
tionsof theenvironment, thedaily office,

theserviceof celebration of anew minis-
try, non-verbal cultureand print culturein
the church. Again we were able to tie
thesedisparateissuestogether by ashared
understanding of the centrality of bap-
tism. Baptism is about priesthood and
offering the whole of creation to God
through Christ. Baptism is about our vo-
cation to treasure the environment and
strivefor justice. Baptism challengesthe
practice of ranking one form of ministry
over another.

But theearly 90sseemedtomark asea
changeinmorethanthelifeof thechurch.
It was a time when our economic and
political worldview began shifting from
stategovernmentstotransnational corpo-
rations, from national and regional econ-
omiesto globalization, from modernism
to postmodernism. The Honey Creek
Statement wasn't just about thecentrality
of baptism, but about mourning “theloss
of old certainties and familiar liturgical
forms.” It was atime for affirming “the
power of the Holy Spirit, moving over
and through chaos, to transform our lives
and way of being the church.”

In 1996, wemet in Fort Worth, Texas.
Nostatement wasissued that year, but we
did meet with the Episcopal Women's
Caucus and enjoy an unforgettable cele-
bration of the eucharist usingimagesand
language from Julian of Norwich. The
homily wasareflection onthepassagein
Johnwhere Jesustaught at the synagogue
at Capernaum: “ Those who eat my flesh
and drink my blood abideinme, and | in
them. . . . Whoever eats me will live
because of me.” And many of his disci-
plessaid, “ Thisteachingisdifficult; who
canacceptit?’ Butthosewhostayedsaid,
“Lord, towhom canwego?Y ou havethe
words of eternal life.”

The next statement to appear after
Honey Creek came eight yearslater ina
quite different tone, emerging out of our
2001 meetingin SantaFe. Atthat meeting
“our hearts burned within us’ as Council
members learned about the situation in
the Anglican Church of Canada, aboutits
history of embracing and implementing
the government’s policy of assimilation
of Indigenous peoplesin order to further
itsmission.

Our statement called upon the church
“to rethink completely its practice and
understanding of mission,” predicated not
solely onindividual conversiontoarela
tionshipwith Jesus, but onthe*formation
of faithful communities as signs of heal-
ing and reconciliation,” and “aways be-
ginning with God' s purpose for creation
and thereign of justice on earth.”

Thisyear, theSorrento Statement went
even further. The context for our reflec-
tions was no longer a sense of despair
over Morning Prayer as the Sunday ser-
vice, but a sense of anguish over the
events of September 11, 2001, over the
escalating conflict in the Middle East,
and over thedevastating effectson Indig-
enous peoples of the legacy of colonial-
isminwhichtheAnglican Churchcollud-
ed.

Our theol ogical response continuesto
be one that asserts the centrality of bap-
tism, but with a deeper understanding of
what that might mean. “We call upon all
faithful people to make the daily and
difficult choicefor nonviolent and peace-
making action rather than revenge and
violence. Intheface of the United States
government’s reaction to the events of
September 11... wecall uponour church-
esto be advocates and agents of justice,
respecting the dignity of every human
being.”

Thereactionamong our membership—
and beyond—to the Sorrento Statement
hasbeen very mixed, and mingled among
thevoicesof dismay, anger or support are
thewords of the disciplesat Capernaum:
“This teaching is difficult; who can ac-
cept it?’

AP Council started with The Book of
Common Prayer andfoundinitthewords
of life. As this ginger group of theolo-
giansandliturgistsworkednorthand south
of the border on revised books, we real-
ized that thebaptismal ritealonedemand-
ed a clear rethinking of our practices of
initiation, formation, ministry, architec-
ture and music, congregational life and
mission.

Our statements have been about de-
clericalizinganddiversifyingleadership,
about wideningthecircleof our Christian
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communities, about ssimplifying and en-
livening our liturgy, about deepening our
sense of mission and our interaction with
culture, and more recently, about chang-
ing our assumptions about mission and
evangelism altogether. It'sa so interest-
ing to note the omissions and biases.
Thereisno statement that speaks clearly
about the episcopate. Whilethereisplen-
ty said about baptism, thereislittle about
theeucharist andwhat it meanstoachieve
reconciliationthroughcommunion. There
are no statements that comment specifi-
cally on the ordination of women to the
priesthood or theepi scopate, nor onsame-
sex unions. None refers to postmodern-
ism, nor to the emergent perspective of
“Generation Xers’ and “Millennias.”

With some notable exceptions, the
statementstend to focuson the structures
and politicsof parishand synodical lifein
theEpiscopal ChurchintheUSA. Priorto
the Santa Fe Statement, the views ex-
pressed by the AP Council onmissionand
evangelism paid little attention to the
experience and perspectives of those, in
North America and the wider commun-
ion, who have been recipientsrather than
agentsof thechurch’ smission. Andwhile
thereisfleeting referenceto the environ-
ment insomestatements, thereisno men-
tion at all of the economic context in
whichweliveasawestern church, nor of
the Jubilee 2000 movement and its pow-
erful focus on global debt which seized
theimagination of peopleof faitharound
theworld.

Some would say that such things are
not the business of a think tank about
liturgy. And of course, there never has
been any expectation that AP statements
shouldbecomprehensive, regular or even
topical. Nevertheless, until last year the
“mission” part of our mandate hastended
to be an add-on.

What then are theissues and opportu-
nities presented by these statements and
by the current interests and passions of
Council members? And what do they
suggest for thefutureagendaof “ APLM”
(anew formof abbreviationreminding us
that missionaswell asliturgy fallswithin
our mandate)?

Oneplacetostartissimply toexamine

the extent to which our commitments as
represented in these statementshave tak-
enroot. What' shappening in our church-
eson Sunday mornings? Hasthe practice
and meaning of baptismbeentransformed
aswe had hoped, or does baptism essen-
tially continueintheold pattern?What do
our spaces look like now? Is there any
noticeabletrendinthesymbolsandfurni-
ture being used? How well are Christian
communitiesbeing formed and what new
|eadership styles-if any—arebeing devel-
oped?Arethereany new trendsevidentin
theway wepreparepeoplefor thepresby-
terate? What kind of people are being
drawn to the diaconate? Who are we
electingasour bishopsand how and what
arethey doing in that office?

Whilewe' reat it, we should probably
ask whether our past commitments con-
tinueto holdthe samekind of importance
they once did as we move into a new
future. For example, while | personally
long for the day when direct ordination
will be a natural practice of a church in
which baptismisseenastheprimary sign
of a person’s identity and commitment,
I’m not sure it is as high a priority. We
should probably be paying less attention
to formal structures and ministerial au-
thority, and more attention to effective
ways for creating communities of heal-
ing, engaging the entirelaos, developing
and diversifying leadership, discovering
anew symbols and ritualsthat work.

Another direction on which we have
aready embarked isto deepen our inqui-
ry intothe nature of missionandincultur-
ation, and to look for and reinforce the
lived connectionbetweenliturgy and mis-
sion.

Certainly the Council was galvanized
in Santa Fe in 2001 by the story of the
Anglican Church of Canadaasit wrestles
withitscolonial legacy and seekstomake
roomfor anew rel ationship-anew agape—
with aself-determining church of Indige-
nous People. What was new, however,
wasthat wetook it another step by meet-
ing the next year intheinterior of British
Columbia, where we visited the site of a
residential school, spokewiththelndige-
nous priest in that community about her
work, and attended aSunday liturgy with

alocal Indigenous congregation.

On that occasion, we did more than
observe some form of “inculturation” in
which a distinctive people draw from
their cultureto shapeadistinctivestyleof
waorship. Therewereindeed some cultur-
aly unique aspectsto the service and the
space where it was held—banners with
eagle feathers, bannock (traditional Na-
tive bread) for eucharistic bread, sweet-
grass on the altar, and in the eucharistic
prayer, areferenceto “ancestors’ and to
God' s gift of “salmon and clear rivers.”
What mattered more, however, isthat we
were crossing aline, entering unfamiliar
territory, and alowing ourselves to see
andreceivegiftsfrom peoplenotjust like
us. ..akind of reverse mission.

| believethismovement toward others
beyond and unlike ourselvesisan urgent
project for usand our respective church-
es. Our Council statementsneedtoemerge
not only from the exchange of ideas, but
from relationships with people-the kind
of peoplethat Jesuswould choose as his
companions. By doing so, we will learn
that it isimpossibleto compartmentalize
the language and shape of baptism and
eucharist from God’ swork of constantly
overcomingmutual isolationandindivid-
ualism, of constantly opening up the pos-
sibility of new relatedness. Weneedtodo
more of this, when we meet and whenwe
go home to our own neighborhoods and
communities.

A third focusfor thefutureof APLM,
as suggested in the Fall 2001 issue of
OPEN, is for us to learn how to be a
“practicaly postmodern church.” We
need to find ways of articulating the sig-
nificance of baptismin acontext of radi-
cal plurality andfundamental uncertainty
about the standards of truth, and indeed
we have aready begun to do so. And we
need to understand and practice liturgy
not simply ascreating a“worship experi-
ence’ cutoff fromlifeandliving, butinits
original sense as accomplishing apublic
work—giving dueworthto God and offer-
ing forgiveness, healing and reconcilia-
tionfor theentire human household. And
perhaps we should be open to doing this
with or without another version of The
Book of Common Prayer.
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If we are going to become apostmod-
ern church, however, we must go about it
reflectively and critically, never losing
sight that our worldview is defined and
limited by the privilege and power we
enjoy as North Americansrelativeto the
rest of the world. We need to see the
global market economy that forms the
backdrop for postmodernism as an idol
that offers a simulated unity and a fake
eschatology while effectively increasing
social and economic disparity among
peoples. We need to be aware that post-
modernismisalargely western phenom-
enon and not assumeitisaparadigm shift
for al peoples of the world.

My son Richard who camewith meto
theconferenceonthediaconatein1981is
now 21, astudent of philosophy at McGill
University, standing at the threshold of
the years. He is still afaithful Christian
and Anglican. The Council of Associated
Parishesfor Liturgy and Mission, though
some 50 years young, is also standing at
thethreshold of theyears, also till faith-
ful to its Christian and Anglican roots. |
wonder what statements it will make in
thefuture, and what storiesthey will tell?

Maylanne Maybee, a member of APLM
Council, is a deacon of the Anglican
Church of Canada and Coordinator for
Justice Education and Networks in the
Anglican Church of Canada.

By water and by fire

Continued from back page

interview, made me take his chair, then
went outinbroad daylighttofindmesome
milk. And at a political rally held by the
leaders of the death sguads, a furious
young man spat at me. “Whose bastard is
that?’ he said.

| had no idea what was going to hap-
pen. Katie would be born, amiracle. Six
months later, in San Francisco, | would
hear from a stranger that Ignacio Martin-
Baro had been dragged out of hishouseby
thearmy, alongwithfiveother priestsand
two Christian women, and shot in the
head. The next ten yearswould unfold in
adizzyingblend of joy and anguish, asthe
war lurched to its desperate end, as my
two closest friends sickened with AIDS
and died, as | fell in and out of love with
Katie' sfather, as my own father died, as
Katiestood up and spokeand|aughed and
reached for more.

Choosingtoget pregnantinawar isthe
closest experience |’ ve had to the experi-
ence of getting baptized.

I’d never gone to church in my life
until I walked into the small, quiet eight
o' clock serviceat St. Gregory's, SanFran-
cisco, early one winter morning. | was
forty-six and had no earthly reason to be
there. I'd never heard a Gospel reading,
never said the Lord's Prayer. My hands
shook when | took the chalice.

| drank fromiit. | atethe bread. | came
back until | couldn’t stop coming back.
For ayear and ahalf | received commun-
ion, flooded with hunger and gratitude. |
becameamember, then adeacon, then set
up afreegrocery pantry at the church, all
so that every week | could be at the altar,
feeding others and being fed.

But baptism didn’t really feel like my
idea: when it first came to me, it seemed
dangerous. | would stand there at the
table, looking out the doors at the font, a
rough slab of rock split open, and try not
to see the fresh water spilling forth.

| wept and wept as | felt myself being
pulled closer. | wasn't ready. | didn't
deserveit. | couldn’t understand or con-
trol it. | still wasn't really a Christian, |
kept protesting. | didn’t even know what
theTrinitywas. LynnBaird, apriestat St.
Gregory’s, toldmetheonly question that
| had to answer was right there at the
beginning of the vows. Do you desireto
be baptized? Oh, | desired it so much.

| wanted new life, but | also slipped
into the same kind of romantic fantasies
I’d had during pregnancy. Sometimes |
felt so uplifted by the thought of being
specia, marked as Christ’s own, that |
forgot baptism wasn’t about me. And it
wasn’t about theevent, theparticular day
thewater would wet me. | wasjust one of
millions of people making a promise to
suffer and to love. And God' s covenant,
like a growing child, was going to be
there for the rest of my time on earth.

Nobody getsbaptized alone. | walked
out the doors to the rock because of the
prophetic witness of Martin-Baro, be-
causeof that cup of milk onahot morning
in a Salvadoran slum, because beloved
friends and total strangers had carried
faith for mein thewar yearswhen | was
unable to feel it. | walked out there be-
causeof thepeoplel’ d somehow foundat
St. Gregory’s, and Mark, my godfather;
because of my missionary grandparents
and my atheist parents and Martha, my
wife, whotaught mehowtopray. | walked
out because somebody had been tortured
and murdered, and because Katie was
alive and beautiful.

| wasbaptized, grateful and undeserv-
ing, intothecrucifixionof theworld. And
into living, daily redemption.

Sara Miles is a journalist who lives in
San Francisco. This article originally
appeared in God' s Friends, the journal
of &. Gregory Nyssen Church, SanFran-
Cisco.
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A First Nations eucharistic prayer

When the Council of Associated Parishes for Liturgy and
Mission met in Sorrento, British Columbia, this spring, we
wor shiped on Sunday with theparish of Scw’ exmx near Merritt,
BC. ThisFirst Nationscommunity usesthefollowing eucharis-
tic prayer written for the community, blending English and
their native language. The transcription of the First Nations
words uses a phonetic al phabet devel oped by the University of
Hawaii; adictionaryispublished by the University of Montana.
The prayer isreprinted here with permission of Mike Watkins
(priestinthe congregation), who put it together. It is published
here as an example of the way in which one congregation is
finding itsvoicein liturgical prayer.

The Lord be with you
Lift up your hearts
Let us give thanks to the Lord our God

Xe?l k(w)upi? Sgacze? Kt [God], k(w)uk(w)steyp [we
givethanks] for thewondersof creation. K(w)uk(w)steyp
for all of creation that sustained and nourished our ances-
tors in ages past and continues to sustain us now.
K(w)uk(w)steyp for the forests, the land, the water, and
the salmon which give uslife in abundance.

K(w)uk(w)steyp, xe? k(w)up? Sgacze? kt, for the wis-
dom of our ancestors that came to this land. They have
gone before us and provided us with stories that have
guided our lives from generation to generation.
K(w)uk(w)steyp for all that was entrusted to our ances-
tors and handed down to us. K(w)uk(w)steyp for Abra-
ham and Sara and all the guides and prophets that have
enriched our faith. Therefore with them and al the saints
and ancestors that have served you in every age we say
k(w)uk(w)steyp and we raise our voices to proclaim the
glory of your name, xe? k(w)up?

Holy, Holy, Holy Lord, God of power and might, heaven
and earth are full of your glory, Hosanna in the
highest...Blessed is he who comes in the name of the
Lord. Hosannain the highest.

Xe? k(w)upi?Sgacze?kt, you arethesourceof al lifeand
goodness and all of creation praises your holy name. At
your appointed time, xe?l k(w)upi?, you sent your Son to

usto point out the path for our journey and to travel with
usinour healing and growth. Jesuslived asone of us. He
taught through storieslikeour ancestorsandwelcomedall
peopleto comenear him. Hewasgood medicinefor those
who weresick or whose spirit wasbroken. Heloved those
who the community pushed aside. Although he loved
greatly hewasarrested, crucified and died but death could
not holdhim. Heovercamedeaththrough Hisresurrection
so that we might rise with him to new life and comefully
to that joyful feast that you have prepared for al people.

I'nour continuing journey, xe? k(w)upi?, Y ou havegiven
usafeast asamemoria when on the night before he died
Jesustook bread and when he had given thanks, brokeit,
gave it to his disciples and said: “Take, eat: Thisis my
body which isgiven for you. Do thisin memory of me.”
After supper he took the cup of wine and when he had
giventhankshegaveit to them and said: “ Takethisall of
you, thisis my blood of the new covenant which is shed
for you and for many for theforgivenessof sins. Whenev-
er you drink it, do thisin memory of me.”

In our memorial feast your death and resurrection is
proclaimed and we proclaim our faith.

Christ has died
Christisrisen
Christ will come again.

Recalling his death, proclaiming his resurrection and
waiting for his coming again in Glory we offer you xe?
k(w)upi? Sgacze? kt these gifts of bread and wine. Send
your Holy Spirit upon usand upon these gifts so that they
will becomefor usthe sacrament of the body and blood of
Christ. We receive with heartfelt thanks for your contin-
ued favor that you show us and we receive them in
memory of all those who have gone before us (especial-
ly.......). May wewiththem comefully tothat joyful feast
that you have prepared for all people.

Through Christ, with Christ and in Christ, in unity with
theHoly Spirit, all honor and glory isyoursxe? k(w)upi?
Sgacze? kt ‘2ekmix e tk ‘ 2ekmmix.

Eksy'es
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Breaking barriers. Rethinking our theology of baptism

DoNALD ScHELL

reaking barriers frees the trans-

B forming power of our sacraments.

| discoveredthistomy shameone

Saturday in1981. Our diocesanjail chap-

lainand | were offering weekly eucharist

inthecounty jail tothe“trusties,” prison-

ers with jail jobs locked up separately

from other prisoners and entrusted to do

laundry and cook meals for their fellow
prisoners.

One Saturday they proudly told us
they had permission to serve us lunch
after eucharist the next week. | felt sick.
Despiteour weekly eucharist, | wasafraid
toeat withthem. I toldmyself | wasafraid
of getting hepatitis, but | knew thismade
no sense; | eat in restaurants anywhere
without that fear. Thevestigial quality of
our sacred meal stared me in the face. |
valued the barrier that divided me from
the prisoners. Eating with them would
take the barrier down. | had a long hard
week. | couldn’t talk myself out of the
fear, but the next Saturday after eucharist
| did eat lunch with them and saw grate-
fully how themeal sthey cooked us deep-
ened to our eucharist through the year.

Paul touchesthisidentity-shaking sac-
ramental ground when he claims in 2
Corinthians, “ For our sake God madehim
to be sinwho knew no sin, so that in him
we might become the righteousness of
God” (2Cor. 5:21). Hesaysthat God uses
Jesus to break the boundary between
God’ s righteousness and us sinners, and
to establish one goodness of God. The
1979 prayer book collect for the Last
Sunday after Pentecost approaches this
understanding,

Almighty and everlasting God, whose
will it isto restore all thingsin your
well-beloved Son, the King of kings
and Lord of lords: Mercifully grant
that the peoples of the earth, divided
and enslaved by sin, may befreed and
brought together under his most gra-
ciousrule. ..

Paul goesfurther thanthisdivinewill. He
seesGod actually ending humandivision
and slavery by restoring universal free-
dominChrist. Just beforesayingthat God
madethesinlessoneintosinfor our sake,

Paul says,

All thisisfrom God, who reconciled
usto himself through Christ, and has
given us the ministry of reconcilia-
tion; that is, in Christ God wasrecon-
cilingtheworldto himself, not count-
ing their trespasses against them, and
he has entrusted the message of rec-
onciliation to us. (2 Cor. 5:18-19)

Will Campbell calls Paul’s claim that
we can only carry the news and live into
the accomplished fact of God' sreconcil-
iation, “the most radical passage in the
Bible.” AsaBaptist preacher, storyteller
and advocatefor civil rights, Will Camp-
bell worked for reconciliation among
black and white poor in the rural South.
His reading of Paul left him no room to
treat Ku Klux Klansmen as the enemy.

ArchbishopOscar Romerowaspreach-
ing the same Gospel of reconciliation
whenhewasshot at massin San Salvador.
Archbishop Romero’ swork and martyr-
domremind usthat dangerous, frightened
people still resist and reject God's com-
pleted victory; they battle on like unrec-
onciled partisanseventhough God' speace
has already ended the war.

Fear of thosewho havenot (or cannot)
hear the news can’t teach ushow to enact
our sacraments of eucharist and baptism.
For that, wemust “ pattern the sacraments
after Christ,” to quote the phrase my col-
league Rick Fabian used to title in his
articlein OPEN.® We shape our practice
of both eucharist and baptismfrom Jesus’
example and from Paul’s teaching of
God' s accomplished reconciliation.

Patterning the sacraments after Christ
beginswith Jesus’ meal practice. Of this
meal practice, the Lutheran liturgical
scholar Maxwell Johnson writes

Entrance to the meal of God'sreign,
anticipated andincarnatedinthevery
life, ministry, and meals of Jesus of
Nazareth, was granted by Jesus him-
self and granted especially to those
were not prepared and not (yet) con-
verted, to the godless and undeserv-
ing, to theimpure, and the unworthy.
Conversionitself, it seems, wasacon-
sequence of, not a pre-condition for,
such meal sharing.?

Two recent articles in OPEN, “Bap-
tism and Eucharist: Challenges,” by An-
drew Waldo (Summer 2000), and “Bap-
tism and Communion,” by Stephen Rey-
nolds (Winter-Spring 2001), concluded
that an open tableinvitation to eucharist,
likeJesus mealswith sinners, ishospita-
ble at the expense of full sacramental
intent. Waldo frames the distinction be-
tween the “hospitality” of Jesus meals
with sinners and a sacramentally richer
“community memory and identification
with Jesus’ that Jesus gave separately to
the church in the Last Supper.

Following Johnson (and ultimately
Norman Perrin in Rediscovering the
Teaching of Jesus), practitioners of an
opentablefind hospitality, identification
and formative memory to bean imitation
of Jesus' risky prophetichospitality which
included and converted those who ate
with him and so also defined hisfollow-
ers “identification with him” and the
“community memory.” Jesusin histeach-
ing and practice overturned an old “set-
apart” holiness, and any fully renewed
understanding of Christian baptism
(whether our congregations administer
baptism beforeor after communion) must
find its way back to this universalizing
context of Jesus' hospitality. | claim that
this context of Jesus' divine welcomeis
clearer in both eucharist and baptism
where receiving eucharist precedes bap-
tism.

When Paul speaks of the different,
new holiness Jesus instituted, he calls it
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God's “new creation”: if anyone is in
Christ, thereisanew creation: everything
old has passed away; see everything has
become new! (2 Cor. 5:17). Exercising
Jesus’ hospitality in this new creation, a
Christian eucharist must find someway to
enact what Jesus enacted in his rabbinic
teaching meal with unprepared, unclean
sinners and outcasts.

Becauseinall hismealsJesusclaimed
to enact God' s hospitality, any eucharist
will risk being

a deliberate prophetic welcome to
alienated, outcast sinners,

a dangerous confrontation with the
religious, political and social establish-
ment, and

asacramental enactment of the King-
dom of God.

Our experience (and courage) may fall
short of suchdivinehospitality. Nonethe-
less, discovering that the sacraments ac-
tually do accomplish what they promise
(rather than imaging or reminding us of
something we pray God will accomplish
later), each eucharist manifeststhe God-
created unity of humanity andall creation
in feasting with Christ. The Byzantine
liturgy saysitwonderfully, “ Thineown of
Thineownweoffer Thee, onbehalf of all
and for al.” We count on the power of
Christ’ shody and bl ood of fered on behal f
of al and for al to transform ordinary
daily living into what God has already
made our life, life in God that breaks
boundaries and unites what is divided.

Withall that wepray that our eucharist
will accomplish, open communion ap-
pears to me simply faithful. Open com-
munion isplain sacramental realism, let-
ting God use our sacraments to reveal
locally God's already accomplished
peace. It is as counter-cultural and un-
comfortable as eating with prisoners in
the county jail.

Thislogic echoesthrough the Passion
material in the Gospels, fusing eucharist
and baptism in surprising waysin Jesus
death onthecross. Following Jesusin his
baptism, wewill suffer apainful washing
away of all that separatesusfromeventhe

worst condemned criminal or most de-
spairingmisjudgedvictim. Tospeak fully
of baptism we must pay careful attention
(asthe Gospel sdo and Paul usually does)
to Jesus companions in suffering and
death and to where he dies.

Norman Perrin, like other Gospel
scholarssince, argued that Jesus suffered
crucifixion because he wouldn’t stop
welcoming all to feast with him. Jesusin
the Gospel sdoes speak of John baptizing
at the Jordan, but when he speaks of his
own baptism, healwaysreferstohiscom-
ing death. Paul and Paulinematerial once
attributed to him see communion with
estranged sinnersin thissame death. The
strands are inseparable. Jesus' Last Sup-
per, his shameful dying with criminals,
and his (and our baptism) all signify and
all accomplish universal reconciliation,
breaking down what divides us. The Bi-
bleand our tradition say Jesuswent freely
to this baptism/death to unite himself to
sinnerslike those with whom he feasted.

Anyone entering St. Gregory Nyssen
Church in San Francisco will see these
words carved into the base of the holy
table, “This guy welcomes sinners and
eats with them.” It is the ancient (very
probably original) accusation Jesus' dis-
ciples heard. On the other side of the
table, the congregation re-entering the
churchfromabaptismmeetsthisstartling
sixth-century text fromIsaac of Nineveh:

Do not distinguish between the wor-
thy and the unworthy;

All must beequal inyour eyestolove
and serve.

Did not the Lord share the table of
publicans and harlots,

Without putting the unworthy away
from him?

Knowing ourselves welcomed uncondi-
tionally at Jesus' tableand glimpsing how
we are like the outcasts and condemned
crimina sJesusdieswithoutsidethewalls,
alonging stirstobelike Jesus, toliveand
dielike Jesus. Our Lord Jesus who died
outsidethewallscontinuestodraw usout
tonew, riskier, moreloving discipleship.
At St. Gregory’s, as we practice open

communion, peopledo ask to be baptized
like Jesus, imitating his committed prac-
tice of not holding himself apart from
anyone. Tobebaptizedlike Jesuswejoin
a fellowship with all the unwelcomed
others, every imaginable, dreaded“ them.”
Jesus' death does not make histeach-
ingmealsmeanless, but unlocksthemean-
ing of hiswholework withinthem. Atthe
Last Supper Jesus made his impending
death a sign of his self-offering and the
forgivenessit brought, that is, everything
he did as a teacher. In the ingtitution
narratives Jesus interprets what he had
been doing through hisministry by point-
ing toward his baptism of suffering and
death. In the words which accompanied
the administration of the Last Cup, he
says, “foryouandfor al [‘many’ reflects
the Aramaic idiom for ‘al’] for the for-
giveness of sins,” that is, for release and
freedom from all that divides us.
ThelL ast Supper wasemphatically not
a gathering of the faithful for a closed
meal. The Last Supper, just like all the
other meals of his ministry, was an un-
merited, reconciling act of divine hospi-
tality. Facing death, Jesus offered his
kingdom feast to his betrayer and a few
frighteneddisciplesprepared only to prove
their faithlessness and abandon him. In
theinstitution narrativeswhen Jesussays,
“do thisin remembrance of me,” we can
only wonder that he is commanding
them(!) and us(!) to carry onthose meals.
Whenever we feast with sinners and
outcastsand declarethisfeastingin Jesus
name, weenter God’ saccomplished peace
of universal, unconditional forgiveness.
Though the church through history has
multiplied conditions and requirements
on those who receive, Christians have
never denied this core-we and al who
communicate at Jesus table are wholly
unworthy. Jesus' eucharist makesrecon-
ciliationanduniversal forgivenesspresent.
Thosewho practicean opentablealso
believe and sometimes see that Jesus
prophetic sign destroystheroot divisions
inhuman history and culture. Botheucha
rist and baptism take us beyond simple
initiation“into” aclosed groupto lead us
into the new creation, an undivided hu-
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manity. Sinnersrejoiceinawel comethat
can include even us. At Jesus feast we
meet Jesusasour RisenLordto behealed
andreconciledtoall. Continuingthemeal,
disciples must enact God' s humble, lov-
ing serviceto all humankind.

At least one of the possible biblical
understandings of atonement taken to-
gether with Jesus' meal practice offers
solidtheol ogical groundingfor opencom-
munion leading to baptism. As| set out
andcomment onthat lineof biblical think-
ing, | ask that readers consider the argu-
ment texts make together before muster-
ing counter-arguments. Both argument
and counter-argument areintheBible, so
Bible and tradition do not stand above
this controversy. This contradiction and
strain have beenin our tradition fromthe
first apostolic preaching.

We can begin with Jesus' responseto
therequest by thesonsof Zebedeetositat
hisright hand and left hand in his glory:

Y oudo not know what you areasking.
Are you able to drink the cup that |
drink, or be baptized with the baptism
that | am baptized with?" They re-
plied, “Weareable.” Then Jesussaid
tothem, “Thecupthat | drink youwill
drink; andwiththebaptismwithwhich
| am baptized, you will be baptized;
buttositat my right hand or at my left
is not mine to grant.” (Mark 10:38-
40)

Skeptical Gospel scholars will hear in
these words the apostolic community’s
retrospective knowledge of Jesus pas-
sion. For our purposesthisonly makesthe
text moreinteresting. Wehear init sacra-
mental theology from avery early com-
munity; the community’s concerns for
sacraments in community life and the
community’ sexperiencefacing persecu-
tion shape the saying.

Notetherecurrent and seemingly non-
traditional order inthispassage: first cup,
then baptism. Notice Jesusinthe Gospels
speaksof hisbaptismtorefer to the death
heanticipates; thatis, Jesus’ wordsabout
drinking hiscup or receiving hisbaptism
point to the cross. Notice also Jesus here

portrayshimself neither aspriest nor min-
ister of sacrament, nor as sacrificia vic-
tim, but as the communicant and as the
one baptized. His crucifixion will be his
own communion and his baptism.

Thesynopticsoffer cupimagery again
inJesus anguished prayer inthe Garden
of Gethsemane: “Hethrew himself onthe
ground and prayed, ‘My Father, if it is
possible, letthiscup passfromme; yet not
what | want but what you want’” (Matt.
26:39). In the Gospel of John, Jesus uses
identical language of “drinking the cup”
when he reproves Peter for attacking the
high priest’ sservant with hissword: “ Put
your sword back intoitssheath. Am | not
to drink the cup that the Father has given
me?’ (John 18:11). Asking, “Am| notto
drink?’ Jesus claims his freedom in the
choiceshewill embraceuntil hecries, “ It
is finished.” John completes this fused
sacramental interpretation of Jesus’ death,
saying that when Jesus hung dead on the
cross, “oneof thesoldierspierced hisside
with aspear, and at once blood and water
came out” (John 19:34). As sacramental
theologians, thefour Gospel writerscon-
sistently identify cup and baptism with
Jesus' dying on the cross.

InNew Testament epistles, Jesus’ cross
isalsohis“shame.” Gatheringtextsaround
thistheme, wewill seeacrucial way that
thediscursive, explicitly theol ogical writ-
ers of the epistles see the sacraments.
Jesus' shameisnot onepieceof suffering
among others, but a central theological
theme, what he chooses, exercising his
freedom as the means by which God ac-
complishesthe reconciliation of all.

In Jesus' shameful death outside the
city gates and with the worst sinners he
freely chooses communion with them.
The eucharistic prayer of the Apostolic
Tradition attributed to Hippolytus is on
solid New Testament grounds here, im-
aging Jesus outstretched arms on the
crossasawilling embrace:

Fulfilling your will and gaining for
youaholy people, hestretchedout his
hands when he should suffer, that he
might release from suffering those
who have believed in you. And when

he was betrayed to voluntary suffer-
ing that he might destroy death, and
break thebondsof thedevil, andtread
down hell, and shine upon the righ-
teous, andfix aterm, and manifest the
resurrection, he took bread...*

Jesus' chosen shametakeshim deep into
the desolate territory of exile and curse.
Hisfreedominsuffering undoesthehel p-
lessness we impute to a victim. Dying
willingly with those who have no free-
dom, Jesus’ death compl etes his chosen,
unconditional fellowshipwithsinners.We
might imagine Jesus (or anyone's) hu-
man terror in the face of such suffering,
but like this ancient eucharistic prayer,
still proclaim hisfreedomtothevery end.
Itisan article of faith and flowsfrom his
courageous choices throughout his min-
istry.

Jesus accepts being condemned and
accursed and cast out of hiscommunity in
order to die in communion with thieves
and murderers. All who pass him on the
execution hill outside the city gates can
gawk and mock. The place he dies is
ritually out of bounds. Hedies" forsaken”
by God, dreadfully beyond reach of any
piously conceived graceor righteousness.
Andwhen hehasdrunk hislast commun-
ion cup to its dregs, the cup of reconcili-
ation with sinners, in John’s Gospel he
says, “Itisfinished.” Jesus' solidarity in
suffering in that place of exclusionisthe
final redemption and inclusion of all.

Hiswords at the supper as he offered
the final cup had aready defined this
moment, so hissufferinganddeath arethe
final cup at the feast with its prayer for
ultimate reconciliation. The cup literally
doesend thefeastingritual, aswehear in
1 Corinthians 11:25 (“he took the cup
also, after supper”; 1 Cor. 11:25). The
Didache gives a blessing prayer for the
final cup that recalls the Jewish models.
Thelast cup endsthe meal in prayersfor
reconciliation and union: “gather [your
church] from the four winds, into the
kingdom which you have prepared for
it.”s

Or as Jesus saysit in John, “I, when |

=



10 / Open / All Saints 2002

am lifted up from the earth, will draw all
people to myself” (John 12:32).

The cross shows open table and bap-
tismto beonesign. Thisdeathisalso his
“baptism,” because again he submits to
be joined indiscriminately to ordinary
people (making one sign of his baptism
by John, hisfeasting with harlots and tax
collectors, and hisdyingwith condemned
murderersandterrorists). Asthe Gospels
tell it, supper (rhetorically this conclud-
ing cup) leads to baptism.

The epistles untiringly return to this
theme of shame, curse and degradation,
often combining it in startling wayswith
joy andfreedom, Jesus' or our own. | first
heard this clearly in Hebrews thanks to
James Alison (in Raising Abel)

.. looking to Jesus, the pioneer and
perfecter of our faithwho, for thesake
of the joy that was set before him
endured the cross, disregarding its
shame, and has taken his seat at the
right hand of thethroneof God. (Heb.
12:2)

Matching shame and freedom continues
in Hebrews. After likening Jesus' death
outsidethe campto the burning of temple
refuse (the discarded, unclean portion of
thetemplesacrifice) thewriter says, “ Jesus
alsosuffered outsidethecity gateinorder
to sanctify the people by his own blood.
L etusthengotohimoutsidethecampand
bear the abuse he endured” (Heb. 13:12-
13).

The cross gives us and all humanity
freedom exactly because it is “shame,”
“abuse,” and“ curse.” “Forthesakeof the
joy that was set before him,” Jesus will-
ingly goes where good people and pure
community cannot go. He seeksthesame
communion with those who die there as
he had established with those who lived
beyond any welcome to temple or syna-
gogue. We become hiscommunity aswe
learn to go to him outside the camp and
share his abuse.

Paul isjust as stark in his explanation
of what this means and what it accom-
plishesfor us. Jesus, hetellsus, iscursed,
issin(2Cor.5:21). Wecannot | egitimate-
ly draw back from such designations or

confidently claim that God only imputes
sin, curse or abuse to Jesus; Jesus’ abso-
|uteand completeidentificationwithcurse
and sin gives us our freedom and the
promised Spirit of God:

Christ redeemed us from the curse of
the law by becoming a curse for us-
for it iswritten, “Cursed is everyone
who hangson atree”’—in order that in
Christ Jesusthe blessing of Abraham
might cometotheGentiles, sothat we
might receivethe promiseof the Spir-
it through faith. (Gal. 3:13-14)

In other words, Jesus identifieswith and
iscursedwithoutcasts, and hisidentifica-
tion with them is so complete thereisno
“asif” left toit. For thiswethank God. It
isour Life.

Jesusgoestothe place of our shameto
makeit theplaceof God' sfeast, theplace
of baptismal cleansing and newness.
Cursed Jesus hanging on the tree brings
us bl essing becausein communing whol-
ly with the suffering and death of the
worst of us, Jesus' baptism on the cross
completes what he began feasting with
sinners. He has taken on our secret,
stripped it bare, and said, “me too.” We
find Jesus (and our communion and bap-
tism) wherever anyone abandons privi-
lege, holiness or insider status to recon-
cile human divisions. Our baptism is not
aninitiation into set-apart status, but our
free fal into God’'s community without
boundaries. Jesus’ embraceof outcastsin
his baptism on the cross enables Paul to

$‘y|

..inChrist Jesusyou areall children
of God through faith. Asmany of you
as were baptized into Christ have
clothedyourselveswith Christ. There
isnolonger Jew or Greek, thereisno
longer slaveor free, thereisnolonger
maleandfemale; for al of youareone
in Christ Jesus. (Gal. 3:26-28)

The Byzantine hymn we sing at St. Gre-
gory’s after every baptism trandates it
thisway, “ Asmany ashavebeen baptized
into Christ have put on Christ. Alleluia.”

Isthat Alleluiaredlisticnowinthelife

we live? Consider how unerringly these
passages from writersin Paul’ stradition
speak of God’s completed peace and the
ending of divisionand hostility inthe past
tense:

Forinhimall thefullnessof God was
pleased to dwell, and through him
God was pleased to reconcileto him-
self all things, whether on earth or in
heaving, by making peacethroughthe
blood of his cross. (Cal. 1:19-20)

Jesus makes peace by dying horribly and
absorbinginhimself al theviolent rejec-
tion of thosewho died with himand ashe
did. We aren’t even talking about resur-
rection yet. To reconcile al things, he
must go to the place of no reconciliation
and there be baptized into suffering. Just
what Paul calls“being madeintosin” the
writer of Ephesianscalls*al perfection”:

But now in Christ Jesusyouwho once
were far off have been brought near
by the blood of Christ. For heis our
peace; in his flesh he has made both
groupsinto oneand has broken down
thedividingwall, thatis, thehostility,
between us. He has abolished the law
withitscommandmentsand ordinanc-
es, that hemight createin himself one
new humanity inplaceof thetwo, thus
making peace, and might reconcile
both groups to God in one body
throughthecross, thusputtingto death
that hostility through it. (Eph. 2:13-
16)

So Paul and the writers of Ephesians,
Colossians and Hebrews repeatedly as-
sert that Jesus' death completed God's
work of reconciling al humanity. When
Jesussufferstheworst that dividesus, our
brokenness is then and forever broken
open and madewhole. Herewetasteand
feel the power to live the truth of God's
own torn brokenness in Christ’s dying.
Here in this place of freedom, we can
make new choices.

Aswe have tasted God’ s welcome at
Jesus' table, we will follow Jesus into
baptism, stepping outside our religion as
we know it and into the single renewed
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humanity that church walls cannot con-
tain and prison walls cannot keep out.
Thiswas the baptism Jesus promised his
death would be. Can we be baptized with
his baptism?

FINAL NOTE: James Alison and | have
discussed open table and though he sees
thetheol ogical rational ein our reading of
theGospel s, asafaithful Roman Catholic
he respectfully questions any congrega-
tion’ sability to remake sacramentsaswe
have received them. Gil Bailie, Rene Gi-
rard, James Alison, Rowan Williamsand
others do seein Jesus' enactment of the
divine hospitality, whether at histable or
on the cross, the destruction of in-group
and end of itsrationale for scapegoating
violence. | do not claimthat they or Max-
well Johnson are advocating an open ta-
ble, though | will be interested to see
wherethis conversation over the coming
years takes any of them and all of us.
Theologians and biblical and liturgical
scholars whose understanding of atone-
ment rides on the issue of scapegoating
and the outsider do point where the Gos-
pel scholarship takesusin understanding
Jesus' tablefellowship.
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The changing face of confirmation

LinpA L. GrReNZ

ince the 1979 Book of Common
S’rayer’s emphasis on baptism as
ull inclusioninthechurch, confir-
mation has become a sacramental rite
without any significantjustification. Many
bishops are reluctant to give it up, but
most acknowledgethat itisnot clear what
the liturgy actualy does. While these
issuesrelateto both adultsand youth, this
article focuses on youth and how the
Journey to Adulthood program has and
might continue to impact confirmation.
The Journey to Adulthood program
has greatly accelerated the move to an
older confirmation age for youth (now
generally sixteen yearsof age). A decade
ago thecommon age of confirmationwas
between elevenandfourteenyearsof age.
Journey to Adulthood was developed in
responseto thefact that, beginninginthe
mid-1960s, about 80% of our youth |eft
the churchwithin eight monthsafter con-
firmation. Confirmation became gradua-
tion. And, to be honest, it largely func-
tioned as arite for parents more than for
the youth. Most young people “got con-
firmed” to pleasemom and dad. Themost
concrete result that occurred was that
parents felt good after the service. I've
often felt that confirmation is the only
sacramental riteperformed ononeperson
for the benefit of someone else!

Does Rite 13 replace or reform
confirmation?
Whilesometwelve-year-oldsfind con-
firmation meaningful, they tend to bethe
exceptionrather thantherule. The statis-
tical fact that youth responded to confir-
mation by leaving active church life is
significant. Part of the success of the
Journey to Adulthood program istherite
of passage which occursaround agethir-
teen. This* Celebration of Manhood and
Womanhood” (more commonly known
as Rite 13) is a powerful liturgical rite.
Most adults attending the service find
themselves teary-eyed, wishing that the

Journey to Adulthood

TheJourneyto Adulthoodisasix-
year program of spiritual forma
tion that attracts, instructs and
nurtures eleven to eighteen-year-
olds at the time when they are
most likely to drift away fromthe
church. Beginning with the first
two-year segment, Rite 13 (6th
and 7th grades), the program cel-
ebratesthe gift of gender and cre-
ates a safe haven for youth to
exploretheir creative power. The
second two years, J2A (8th and
9th grades), is the heart of the
program, teaching six basic skills
of adulthood and hel ping youthto
understand Christian living. The
third section, Y oung Adultsinthe
Church (YAC), encourages older
youthtotakeon adult responsibil-
ities in all aspects of congrega
tional and community life. For
moreinformation contact L eader-
Resources at 800-941-2218.

liturgy had been availablefor their child
or eventhemselvesat that age. Y outhwho
have experienced a Rite-13 ceremony
will gently (or not so gently!) correct you
if you call them a child. They clearly
understandthat something real happened—
they have passed from childhood to man-
hood or womanhood and experienced
God's blessing, their parent’s blessing
and the blessing of the congregation in
that passage. They have entered that lim-
inal space between childhood and adult-
hood called adolescence.

| believe this liturgy is so powerful
because it is, in fact, an outward and
visiblesign of something that really hap-
pens. Becauseit“ringstrue” for all partic-
ipants, it has power. It meets the needs
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parents have when their youth reach that
age—aneed previously met by confirma-
tion. But confirmation is not intended to
beariteof passageinthisway, soit never
functioned effectively either as arite of
passageor asanadult affirmation of faith.
Because most youth at that age are not
developmentally ready to makeany adult
commitment, they simply went through
the motions.

I's sixteen too young for confirmation?

Sixteen is an age that has some adult
associationsinour culture. Most of usget
our first driver’slicense at that age, and
that serves as a significant adulthood
marker.

Whilesixteen thushas somejustifica-
tion as an appropriate age for confirma-
tion, wehavediscovered that anumber of
J2A youth choose not to be confirmed at
agesixteen. Thisis,inmy opinion, agood
sign. They understand the significance of
what they are being asked to do, they are
awareof their own spiritual development,
and they have acquired the skills and
strength to make their own decisions. It
does, however, raise questions about the
appropriateaverageagefor confirmation
and what, exactly, wethink ishappening
in this sacramental rite.

If confirmationisan adult affirmation
of faith, are most sixteen-year-oldsready
todothat?If itismakingapublic, lifelong
commitment to Christ, are sixteen-year-
oldsready todothat?A comparableques-
tionto ask is: are most sixteen-year-olds
areready to make apublic lifelong com-
mitment to a marital partner? In some
cases the answer may be “yes.” But in
most casesweconsider sixteentooyoung
tomakethiskind of commitment. So, why
do we assume that sixteen-year-olds are
prepared to make a public adult commit-
ment to Christ? Note, | am not talking
about their ability to have a relationship
with Christ—infants and children can do
that. I'm talking about making a public
adult affirmation and commitment.

Confirmation as part of a process

If we see Chrigtian formation as a
process, then confirmation could be the
time when one understandswhere oneis

in one's spiritual formation and is pre-
paredto makeapublic* statement” about
that. Itwould functionmuch likethemar-
riage service, which is not an event that
createsamarriage, but rather astepinthe
process of a couple making a commit-
ment to one another. The couple is say-
ing: “Wehavebuiltamarital relationship
and we are now prepared to say that
publicly and ask your blessing and God’ s
blessingonit aswe continueto build that
relationship.” In this context, confirma
tion would assumethat the confirmandis
self-aware, already functioningasan adult
Christian and wishes to make a public
affirmation of this.

If wefollowed themodel of marriage,
rather than baptism, we also could exam-
inetherole of theactorsandtheactionin
the sacrament. In baptism the priest or
baptized lay person pours water on the
baptismal candidate, an action which is
the outward sign of God’ saction. Inmar-
riage, thecouplethemsel vesact by saying
the vows to one another. The priest and
congregation witnessthe vows.

Thecurrent actorsin confirmationare
the bishop and candidate. Thetraditional
view isthat the sacramental actionisthe
giving of the Holy Spirit through the
laying on of hands. But if baptism is
complete,isn’ttheHoly Spirit giventhen?
If so, could we seethe sacramental action
in confirmation as witness—an affirma-
tion of one’ sfaith and one’ srelationship
with Christ? The biblical basis for this
could be Matthew 16:13-20 (“Who do
peoplesay that the Son of Manis?...And
you,whodoyousay | an?...Youarethe
Messiah. ...You did not learn that from
any human being, it was revealed to you
by my heavenly Father. ...on thisrock |
will build my church”). Confirmation,
then, would be the outward and visible
sign of the inward and spiritual grace of
being given the power by God to witness
to who Jesusis and to be the church—the
Body of Christ.

Thereareseveral additional questions
which arise: Does the bishop have to be
thesoleactor oppositethe candidate?lsit
possible to see the confirmand as the
primary actor whereby the act of making
a public affirmation in the midst of the

congregation becomes the outward and
visiblesign of the spirit who groanswith-
in us? If so, then the bishop would join
parents, sponsors and other members of
the congregation in witnessing that affir-
mation and praying for God' sblessingon
the candidate.

Confirmation as a rite of passage
for youth?

Weareconsidering refocusingthelast
two years of the Journey to Adulthood
program to address these questions. The
program currently invitesyouth to assess
their own spiritual formation needs and
design a process to meet those needs. It
givesthem models, ideasand planstouse
intheir work. Wearethinking about hav-
ing thesetwo yearsfocuson two primary
issues:

Who has God called me/formed meto
be?What am | called to be/do? What are
my spiritua gifts, my vocation, my minis-
try?

What do | believe?What commitment
am | prepared to make? How can | best
make a public affirmation of what | be-
lieve and what | am committed to be and
do?

Y outh who have spent two years on
understanding and building Christian
community, followed by twoyearsfocus-
ing on adulthood skillsand a pilgrimage,
would then spend two years focusing on
vocation and ministry. Older youth are
best engaged by doing ministry. They are
askingthequestion: What will | beand do
when | leave high school ? Devel opmen-
tally, they aresettling into the beliefsand
behaviorsthat they will haveasadults. In
ashort time, they will go off and haveto
functionin society asindependent adults.
Confirmation preparation would then be
doing ministry, articulating what one be-
lieved and was committed to and devel-
oping an understanding of one's voca
tion.

What if confirmation for youth be-
cameariteof passageinto adulthood and
generally occurred at the end of high
school? Yes, | know that isn't what the
sacramental riteisdesignedtodo, but this
might givelife and power to the service—
especialy if the expectation wasthat the
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youth would design the liturgy. They
would decidewhat their adult affirmation
would be-apoem, ahymn, the sermon, a
work of art, adance, aplay, adiscussion.
They would decide when and where it
would occur. Perhaps it would not even
beasingleevent but alonger celebration,
including a blessing from the bishop in
the cathedral on Wednesday night and a
cel ebration with the congregation on Fri-
day night. It could include youth receiv-
ingtheblessing of their parents, sponsors,
mentors or other significant members of
the congregation in the midst of aliturgy
they designed to celebrate their faith and
God' s call to them.

This would shift the way we do the
liturgy and how weunderstand confirma-
tionfor youth. | suspect it would unleash
thesamepower wenow seeintheRite-13
liturgy. We need away for our youth to
say:

Thisiswho | am. Thisiswhat | believe.
Thisiswhat I'mdoing. Thisiswherel’m
going. Thisiswhere | feel God leading
me.

We need away to say to our youth:

Y ouarenow an adult. Y ouarenow going
out on your own. We giveyou our bless-
ing. We give you our love. We give you
the assurance that ho matter where you
go, God will be with you, God will love
you and God will blessyou.

If we could find away to make confirma-
tionthat kind of experiencefor our youth,
| believe it would help them make the
transitionfromadol escenceto adulthood.
And | believe it would be a powerful
witness to the adults of every congrega-
tion who, in experiencing this liturgy,
would be challenged to ask themselves
those same questions.

| believe liturgies can have power. |
think we need morewaysto sacramental -
izeour lives. Soinstead of tryingto elim-
inate confirmation or continuing to live
with an ineffectual liturgy, can wefind a
way for ittofunctionwithreal power and
meaning? | welcome your suggestions,
thoughtsand challenges. Writeor e-mail
Linda@L eaderResources.org; L eaderRe-
sources, Box 302, Leeds, MA 01053; or
call 413-582-1860.

What does blessing bless?

CHARLES HEFLING

f agitationfor and against liturgiesfor

same-gender couples brings no other

benefit, it will have served to stimu-
|ateserioustheol ogical reinvestigation of
liturgical rites such as matrimony—what
they are, what they mean, and what they
do. My purposeinthisarticleisnot totake
a stand, one way or the other, on the
propriety of ceremonial eventsof thekind
that has been the center of so much dis-
pute. It is to address the more general
question | have used asmy title. In some
sense, however, theway | have posed the
guestion does take its bearings from the
fact that the name for these events that
seems to be favored in church circles at
present is “blessing”; hence the slogan,
“Claiming the Blessing,” adopted by a
consortium of groups that hope to influ-
ence the Episcopal Church’'s Genera
Convention. Theritesadvocated may not
be marriage ceremonies, but the advo-
cates evidently hold that they are like
marriage ceremonies inasmuch as both
areceremoniesof blessing-blessings, for
short.

Blessings, then, of what?

Perhaps the most straightforward an-
swer is that blessing blesses a relation-
ship. | have seen aservice leaflet headed
“The Celebration and Blessing of the
Relationship of A. B. and C. D.,” obvi-
ously modeled (as was the shape of the
service itself) on The Book of Common
Prayer, where the “Solemnization of
Matrimony,” as it used to be called, is
now “The Celebration and Blessing of a
Marriage.” The reasoning appears to be
this: marriage is a relationship of two

Linda L. Grenzisthe Executive Director
of LeaderResources, publisher of the
Journey to Adulthood. Sheis an Episco-
pal priest and has served as the Adult
Education staff officer for the national
church.

people, husband and wife. The corre-
sponding relationship between two men
or two women has ho proper name, but it
is anyhow a relationship, on which a
blessing can therefore be bestowed or
invoked, just asit can on therelationship
called marriage.

Now the idea that a wedding is the
blessing of arelationship isunobjection-
able, asfar asit goes, precisely becauseit
does not go very far. “Relationship” by
itself tells us almost nothing. Human be-
ingsformand |leaverel ationshipsof vast-
ly different kinds. What isit, exactly, that
congtitutes thisrelationship? Traditional
theologies of matrimony have this much
to be said for them: they give concrete
answers, though not alwaysthe same an-
swer. Explanations of the“nuptial bless-
ing” in particular have varied somewhat.
According to one theory, this blessing
blesses the bride, and specificaly her
fertility. The clergy were instructed ac-
cordingly: noblessingistobegivenatthe
second marriage of awidow or the mar-
riage of a woman past the age of child-
bearing.

Today it would be hardto find anyone
who follows such instructions, although
they can be found in Anglican manuals
not long out of print. Quite the contrary.
Theblessing of amarriageiswidely un-
derstood in away that invertsthe theol o-
gy which theinstructions apply. For that
theology, blessing is prospective: it con-
cerns something that (God willing) is
going to happen. The more recent notion
| haveinmind would haveit that blessing
is retrospective: it concerns something
that has already happened. Thisnotion, |
am convinced, is mistaken. But | have
foundit hel pful in clarifying, by contrast,
my own opi nion of what blessing bl esses,
and so | propose to elaborate it here, as
fairly as | can, in order to uncover its
theologi cal presuppositions. Fromtherel
will go on to offer an alternative.

=
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By way of introducing the theology of
blessing | am going to examine, | will
report an argument that bringsit to bear
on apractical matter, as| heard it deliv-
ered at a meeting of supervisors and in-
structors in my diocese’s training pro-
gramfor the vocational (permanent) dia-
conate. Thetopic under discussionwasa
seemingly unrelated liturgical question:
whether toallow deacons-in-training, not
yet ordained, to take the deacon’ srole at
theeucharist whenitiscelebrated, say, in
their field-education parishes. May they
preparethe altar, read the gospel, say the
dismissal andsoon?Y es, someoneurged,
they may. In fact, they should. Why?
Becausethereisananal ogy between holy
ordersand holy matrimony, such that the
meaning and function of the ordination
and marriageritesareanalogoustoo. The
point of this analogy was explained as
follows.

Everyone knows (so the argument
went) that whenamanandawomancome
to church for their wedding they have
already been living together in physica
intimacy as husband and wife. That is
what makes them husband and wife. The
ceremony inchurch acknowledgesthis. It
ratifies and celebrates the fact that there
now exists a particular instance of the
institution, the practice, of marriage. The
institution has been brought into exist-
enceby the" marriageact” whichthetwo
partieshavebeen performing. Atthewed-
ding, the church puts aseal of approval—
itsblessing—onthecoupleasal ready cou-
pled. By the same token, the church’s
blessing of acandidate for holy ordersat
the laying-on of hands puts an imprima-
tur on another social fact—the set of prac-
ticesthat relate adeacon tolaity, presby-
ters, bishop, church and world. And what
brings that fact into existence, similarly,
is performing what might be called the
“deacon act,” the leitourgia that consti-
tutes diakonia, namely preparing the al-
tar, reading the gospel and soon. That is
not all thereisto diakonia, any morethan
sex isall thereisto marriage. Neverthe-
less we, the church, should presume and
expect that those who are being ordained
to the diaconate will aready be being
deaconsinthisprimordial way, justaswe

presumeand expect that coupleswho are
being married are already being spouses
in the primordial sense.

Such was the argument. It draws a
practical conclusion about liturgical pol-
icy fromananalogy that restsonacertain
understanding of two “sacramental” acts
of blessing. | put “sacramental” in quota-
tion marks so as to leave it undecided
whether holy matrimony and holy orders
areto beranked astrue and proper sacra-
ments, on apar with holy baptism andthe
holy eucharist. Thedecisionrestson how
a sacrament, properly so called, is de-
fined, and at that point Anglicanstend to
becomestudiously reticent. Notice, how-
ever, that the argument | have just sum-
marized implies that matrimony and or-
ders are not sacraments by at least one
standard definition. They are not “effec-
tual signs.” They do not beginanythingor
change anything; they provide occasions
to regjoice in what, of themselves, they
only register-thefact that certain persons
are deacons or spouses, as the case may
be.

What makes these occasions haly,
then? The answer would seem to be: the
sacredness of what already is. To put this
in somewhat more theological terms, we
might draw afurther analogy. A marriage
or anordination, ontheview | amdiscuss-
ing, islike a service of thanksgiving for
harvest. God bringsforth the fruits of the
earthin their seasons; when that has hap-
pened, we return thanks. Likewise, God
fromtimetotimeraisesup ministriesand
marital relationships; whenthat happens,
we givethankstoo. What God “ does,” in
other words, is what takes place in the
ordinary, “natural” course of things. Sa
credness is there to be found, and when
found, celebrated. We bless what is al-
ready blessed. Inaword, thetheol ogy that
underliesthisview of ritual blessingisa
theology of creation, and that is in fact
how many of those who adopt the view
understand it. When the created order of
thingsbecomestransparent, asit were, so
as to disclose its inherent holiness, the
church gives public, communal expres-
siontothedisclosure. That iswhat bless-
ing blesses.

| have analyzed what | take to be the

theological presuppositions involved in
drawing a certain kind of analogy be-
tween ordination and marriage. In them-
selves, they are admirable presupposi-
tions to adopt. The holiness of creation
doescall for celebration. However admi-
rable, though, these presuppositions are
inadequate. Christian sacramental prac-
tice cannot be explained on the basis of
creation alone. The most important rea-
son why it cannot is that to make the
doctrineof creation central tendsto make
history peripheral. By history | mean, not
simply the sum of al eventsintime, but,
more specifically, what happensin time
insofar ashuman beingsdecideitisgoing
to happen and choose to make it happen.
| mean the ongoing, open-ended process
that takes its direction from the more or
less intelligent, reasonable, responsible,
deliberate acts of women and men. The
anal ogy between marriageand ministry |
have discussed, and the sacramental the-
ology itisbound upwith, leaveout histo-
ry inthissenseinasmuch asthey leaveout
Newness, purpose, expectation, hope, in-
tention and commitment. They have no
orientation to the future. Absent that ori-
entation, weddings and ordinations can
only be construed in the way the analogy
does construe them—as endings, not be-
ginnings, as conclusions, not initiations,
as sacred counterparts to secular events
likegraduating fromhigh school, notlike
commissioninganofficer orinaugurating
apresident.

It might seemthat thereisnothing here
to object to in principle. After al, the
Christian church is certainly in the busi-
ness of celebrating accomplished facts,
chiefly “the redemption of the world by
our Lord Jesus Christ,” to quote the Gen-
eral Thanksgiving. But just as certainly,
thatisnot all thereisto Christianity. The
sameprayer goesontoblessGodfor “the
hope of glory,” by which it presumably
means the glory with which Christ will
come to judge the living and the dead.
That isto say, Christianity iseschatol og-
ical. Whatever else that very dlippery
word means, it means that while Chris-
tians do affirm and celebrate what has
happened and what does happen, they
continue to look towards what is to be.
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The redemption of theworld isachieved
“aready,” and it is “not yet” accom-
plished. History is not over. It is going
somewhere it has not been.

Whether and in what sense eschatol o-
gy is essential to Christianness can of
course be debated. At present the debate
is especialy lively among scholars of
Christian origins. As atheologian | can
only notethat thereisnoway for theol ogy
to be “somewhat” eschatological. It isa
caseof “infor apenny, inforapound.” If
Christianshavetheir Christianidentity in
what is yet to be, al their theological
reflection has to take that into account,
not least their ecclesiology. Oneimplica
tionisthat the church doesnot exist only
topraise God for creation, or evenfor the
“mighty acts’ God hasdoneinthepast. It
does exist for that. Also, however, and
centraly, it existsto bethethingthat God
isdoing “in these last days,” and to be-
come the thing that God will be doing
until the eschaton. For it isthe church’s
claim—-insomesenseitsonlyclaim-thatit
knowswhat “ thething that God isdoing”
consistsin.

Archbishop Rowan Williams has ar-
ticulated what this“thing” isinan article
on—significantly-iturgical worship. The
characteristic form of God’ s“doing,” the
archbishop writes, is the formation of
community: the formation of Israel, the
formation of the church. God' s eschato-
logical “thing” istheordering of common
lifein such away asto manifest not just
theinherent goodness of creation but the
pattern of new creation, re-creation,
through healing and restoring and for-
giveness.! Theentry of humansinto com-
munity which anticipates the kingdom
that is coming isthe effectual sign of the
“new covenant of reconciliation” estab-
lishedinthepaschal mystery, whichisthe
eschatological event par excellence. For
the church to beits eschatological self is
for thechurchto bewhat God intendsthe
human race to become.

L etusreturnnow totheoriginal question.
Hasan orientationtothe* eschatol ogical”
future any bearing on how the church’'s
practice of liturgical blessing ishest con-
ceived?It has. Consider thescriptsfor the

two dramas enacted in the services of
ordination and marriage. In the light of
what | have said so far, one feature com-
monto boththeseliturgical performances
stands out very clearly. Each has a cli-
max, aturning point. Theaction pivotson
oneact, whichbeginswhenthechurch, in
the person of the presiding minister, asks
certain of its memberswhether they will
beand do something rather than anything
else-not whether they are this already,
notwhether they havedonethis, butwheth-
er they will this, whether they arewilling
tobethisand dothis. To specify “this’ in
prayer book words: Will you be loyal to
doctrine, discipline, and worship? Will
you obey your bishop?Will you befaith-
ful in prayer and thereading of scripture?
Will you love, comfort, honor and keep,
in sickness and in health, and, forsaking
al others, be faithful ? Will you, in sum,
setyourself ontheway toacertainkind of
future? Will you make it be this kind of
future? Will you define, interms of these
practices, these obligations, these expec-
tations, what you are going to become?

Such questions ask for the answer “|
will,” which seems to be a statement of
fact. Soitis; butthefactit statesisafuture
fact, afact that beginsto bewhen “1 will”
is spoken. The questions at awedding or
an ordination invite a promise. To re-
spond“I will” isto performwhat hasbeen
termed a speech-act, an utterance that
actualizes and makes real what it speaks
about. Otherwise stated, it effectswhat it
signifies-the definition of a sacrament
mentioned above. Itisnoaccident that the
very word sacramentumhad asoneof its
meanings a pledge, an oath, a solemn
VOW.

Thedirection my discussionistaking
is probably plain. An analogy does hold
between matrimony and ordination. What
we bless in both these rites is the same
thing. But the analogy doesnot liewhere
theview | discussed earlier triestofindit.
What we bless is not an existing state of
affairs. We bless an act, a set of promis-
ings. The making of these promises may
takeplaceat theend of apreparatory past.
It commonly followscourtship or forma-
tion or engagement or professional train-
ing. Butit doesnot follow inevitably, and

when it doesit isnot just an extension of
what has preceded it. Something new
begins. If we ask why the church should
take notice of this beginning, and bless
these promisesin particular, thereasonis
that brides and bridegrooms and ordi-
nands are promising to order their living
so as to promote and embody new cre-
ation. To keep these promisesisto deter-
mine the indeterminate future in a way
that brings closer the “eschatological”
community thatiscoming, thecommuni-
ty for which God madetheworld and that
God is making for the world.

That is my answer to the question of
what liturgical or sacramental blessing
blesses. It blessesafuture-in-the-making.
It blessesanincipient history, achangein
human self-constitution, a willing and
choosing of life ordered to a common
end. It blessesvows. Thereisagood deal
that my answer leaves unanswered, and
my argument needsmoredetail than| can
provide here. But four pointsthat expand
it canbementioned by way of conclusion.

Inthefirst place, although | have con-
centrated on only tworites, and thosetwo
“occasional services’ only, theposition|
have outlined can be generalized. Bless-
ing“eschatological” promisesthat regard
a certain kind of future-that, | would
hold, iswhat all blessing most essentially
is. Incense or pets or buildings or vest-
ments or palm branches can be blessed,
no doubt. In some communitiesthey are.
But these are secondary blessingsor sub-
liturgies. They have their meaning and
their functionwithinthe Christianway of
lifeinrelationtothe” sacramental” bless-
ing of human commitment and self-deter-
minationthat buildsup healing, reconcil-
ing, forgiving community.

In the second place, although | have
saidthat blessing ordinationvowsor wed-
ding vows is blessing in the full and
proper sense, it doesnot follow that these
are the promises which define Christian
living, muchlessthat thechurch’ sprima:
ry mission is to get people married or
ordained. Marriage and ordained minis-
try are special vocations. To be aspouse
or aclericistobeacertain sort of Chris-
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tian, by particularizing the future that
baptism inaugurates. It is the baptismal
promisesthat constitutethechurch’ sfun-
damental order of ministry and defineits
“eschatological” character.

In the third place, if baptism is the
sacrament of Christiancommunity, where-
as marriage and ordination regard roles
and ingtitutions and practicesinternal to
that community, it would follow that it is
for the church to determine which other
sub-orderings of its common life, and
thuswhat other kinds of promises, it will
sanction and celebrate and bless. It is, at
least, pretty clear that this is what the
church has always done. Not until some
timeinthemiddleagesdidwesternChris-
tianity embrace what had been until then
amatter of secular custom and civil law,
namely marriageasitwasunderstood and
practiced at that time. Later, following a
lapse of some three hundred years, the
Church of England decided that it would
once again bless the promises made by
monks and nuns, and celebrate as one of
itsspecial vocationsthecommonlifeof a
monastic household. Another hundred
years or so, and we find the Episcopal
Church adding to its prayer book an of-
ficethat blessesyet another kind of com-
munity, theoneestablished by adoptinga
child.

Theservicefor adoption confirmsone
part of theargument | have presented, by
making the point that motherhood and
fatherhood are historical relationshipsin
thesensel used earlier. They cometo be,
thatis, becausepersonsdeliberately bring
them into being, with or without—and in
thiscasewithout—anaready-existing“ nat-
ural” fact of biology. Thusthepresideris
instructed to ask the candidate much the
same question as in matrimony: do you
take this woman to be your mother, this
man to be your father? And thereis con-
firmation of another part of my argument
in another service new to the current
prayer book, the “Blessing of a Civil
Marriage.” Here the significant point is
that the couple whose promises areto be
blessed are already husband and wife,
and are so named. Nevertheless, they are
asked to make exactly the same promises

asabrideand bridegroomwould beasked
to make. The implication is that what
matters to the church is willingness to
take on a special Christian vocation, not
statusincivil law—or, to extend theimpli-
cation abit, statusin common law either.
Recall that the argument | began by crit-
icizing takesit for granted that weddings
inchurchare, in effect, blessingsof com-
mon-law marriages.

In the fourth and final place, | said at
the outset that | have no stand to take on
whether there should bean officially rec-
ognized service for couples of the same
gender. But if my argument is sound it
does single out the question on which
such a decision ought to turn. What the
Christian community needs to ask is
whether twomen or twowomen canmake
aset of promises such aswould define a
vocation which that community can rec-
ognize as “eschatological” in the sense |

havediscussed—promiseswhichit might,
therefore, bless.

Note

1 See Rowan D. Williams, “Imagining
the Kingdom: Some questionsfor Angli-
can worship today,” in The Identity of
Anglican Wor ship, ed. Kenneth Steven-
son and Bryan Spinks (Harrisburg, PA:
Morehouse, 1991), pp. 1-13, esp. p. 10.

CharlesHeflingisa professor of system-
atics in the theology department at Bos-
ton College, Chestnut Hill, MA, anextra-
parochial presbyter of the Episcopal Di-
ocese of Massachusetts, and the acting
editor of the Anglican Theologica Re-
view. Somewhat different versionsof this
article were delivered at Seabury-\West-
ern Theological Seminaryand at the2002
Fellows Forum of the Episcopal Church
Foundation at the Church of the Holy
Trinity, Philadelphia.
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Music

by M. Milner Seifert

How can we keep from singing?

hen discussion turnsto music
and liturgy, we have heard
more times than we can num-

ber Augustine's “Those who sing pray
twice.” We have heard equally as often
how birthdaysare never celebrated with-
out the singing of acertain song. Though
theseare venera-
ble approaches, |

would like to of-
fer three others.

Alice Parker
isastrong advo-
cate for congre-
gational song.
Participationina
hymn-singledby
heristruedelight.
Ms. Parker re-
mindsthosewho participateinthesegath-
eringsthat weare creatureswho vocalize
long before we speak. | recall my three-
month-old granddaughter vocalizing at
her baptism.

A common publicritual isthebaseball
game. At amajor or minor-league game,
the singing of the National Anthemisan
integral part of the event. Personally, |
have a sense of loss that the singing is
oftendoneby anindividual or adesignat-
ed group rather than all those assembl ed.
However, at Wrigley Field (and many
other places), during the middle of the
seventhinning, all participateinthesing-
ing of “Take Me Out to the Ballgame.”

| am told that the aboriginal people of
Australiarefer totheir land asthe Dream-
time Land and themselves asthe Dream-
time People, because they and their land
originated in the Dream-time. They sing
Dream-time Songs in the belief that, if
they do not, the Dream-time Land will
disappear.

| believe that these three illustrations
are evidence that: 1) song is a primary
mode of human expression; 2) corporate
singing unitesthose assembled in partic-

ipation in the ritua in a profound way
(even when the song is less-than-pro-
found); and 3) singing together the songs
of our heritage helpsusto root ourselves
in the fertile soil of that heritage.

Having said all that, itisinterestingto
look at our own worship tradition which
includesweekday celebrations of the eu-
charist and “early services’ on Sunday in
whichmusicisexplicitly absent. How can
wereconcilethesethings?| havecometo
believe that we cannot.

Itisworth noting that in The Book of
Common Prayer there are times that a
preferencefor singing isindicated in the
rubrics (e.g., p. 356 where the Gloriain
excelsis “or some other song of praiseis
sungorsaid”). Inaddition, thereareoften
permissive rubrics for singing (e.g., the
firstrubricwithinRitell: “A hymn, psalm,
or anthem may be sung.”). Thereisalso
the statement within the section “Con-
cerning the Service of the Church” that
reads, “Whererubricsindicatethat apart
of a service is to be ‘said,” it must be
understood to include ‘or sung’ and vice
versa” (p. 14). These directions are evi-
dence of the value placed upon singing
within our tradition.

Perhapswe can learn something from
our Lutheran brothers and sisters with
whom we now share a specia relation-
ship. Itissignificant that in the Lutheran
Book of Wor ship there are three orders of
Holy Communion, Morning Prayer,
Evening Prayer, and Compline-all of
which havemusical settingsof the* ordi-
nary” congregational songsprintedwith-
intheliturgiesthemselves. TheLitany is
also presented in amusical setting rather
thanastext alone. Thispresentationmakes
it apparent that these texts are normally
sung.

An experience of my own parish may
also be of interest here. Two years ago,
we began a process of evaluating our
Sunday morning worship. Over the pre-
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New music columnist

With this issue, we welcome M.
Milner Seifert as our music col-
umnist. Milner serves as Choir
Director of St. Augustine's Par-
ish, Wilmette, Illinois, where he
hasministeredsince1982. Healso
chairs the parish liturgical com-
mission. His"day job” isaschoral
director at the Evanston Town-
ship High School, a position he
has held since 1969. Milner hasa
Master of Music degree from
Northwestern University and a
certificateinliturgical studiesfrom
theUniversity of Notre Dame. He
isamember of Associated Parish-
es for Liturgy and Mission, the
Association of Anglican Musi-
cians,andtheHymn Society inthe
United Statesand Canada. Milner
currently serves as a member of
the Standing Commission on Lit-
urgy and Music.

Our thanksto Mark DeW. Howe,
music columnist from 1998 until
2001.

ceding years we had experienced an in-
crease in attendance at our 10:15 a.m.
Sunday eucharist while the 8 am. had
diminished. One of our stated hopes was
to entice some worshipers to choose the
earlier service in order to enliven that
celebration and to make room for new-
comersandvisitorsat thelater service. As
theparishwent through arather extensive
discernment process, it became clear that
one of the factors most essential to the
accomplishment of our goal wastheinte-
grationof musicintotheearlier serviceon
a Sunday by Sunday basis. The results
sincewemadeseveral changes, including
regular employment of congregational
singing, have been very positive.

So what am | advocating? Hiring an
organist for every worship service
throughout theweek? Addinghymnsand

=
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anthemsto every worship service? By no
means! Any community which has an
vocalist capable of leading awilling as-
sembly canincorporateacappellamusic
into their worship.

| suggest three places for the regular
employment of singing in all eucharistic
liturgies. The first, and most obvious to
me, isthe song of the* heavenly chorus,”
the Sanctus. Two settings that are very
accessible to smaller congregations are
David Hurd's setting found at S124 in
The Hymnal 1982 and the Land of Rest
hymn-tune setting found at 858 in Won-
der, Love, and Praise.

The second element | would encour-
age is an Alleluia prior to the Gospel
reading. The plainsong setting we use
regularly is“AlleluiaVI,” which may be
foundinseveral placeswithinthevarious
volumes of Gradual Psalms, Alleluia
Verses and Tracts published by Church
Publishing. UsingaversewiththeAllelu-
iais possible, but | do not believe it is
necessary.

My third suggestion is the song of
praise (nhormally the Gloriain excelsisor
Kyrieeleisoninmost communities). Pos-
sibilities which might be useful here in-
clude: the Kyrie setting found at S95 in
The Hymnal 1982, the “Jubilate Deo”
canon of Praetorius found in the Music
from Taizé (among other places), and
Hymn 377 (a metrical setting of Psalm
100).

In any case, consistency isthe key to
success. | recommend selecting one set-
ting of the Sanctus and sticking with it.
The same with the Alleluia. It might be
possible to change the song of praise
seasonally, but your sense of your own
situationwill let youknow what will work
foryou. Theimportant thingtoremember
isthat thegoal isto“ makeajoyful noise’
in order to deepen the community’ swor-
ship experience, so that they once again
becomewhothey are-theBody of Christ.
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HOLY BAPTISM: A Liturgical and Pastoral Commen-
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By water and by fire

SarA MILES

he night | got pregnant someone was tortured and mur-
dered nearby. | wasareporter livingin El Salvador, and

theroad past my house ended in an overgrown ravine. |
can't be exactly sure which night it happened, but | know that
pretty much every morning during that fall of 1988 I’d go out
and learn that a body had been dumped in the ravine.

Getting pregnant in the middle of awar wasn’'t an accident,
but it wasn't arational choice either. There was death every-
where; there was unspeakabl e cruelty and loss. There wasthis
wrecked country and my own shaky, overwhelmed self. But |
wanted this new life so much. | longed for more life.

As much as | wanted to be a mother, though, | felt unpre-
pared, irresponsible, unworthy. Onetime, whenthefighting got
really bad in the capital, I’ d gone to cover a battle on the edge
of town. It wasacrummy little barrio, with unpaved streetsand
familiesjammed ontop of each other. Theguerrillasweretrying
to shoot their way out of a cul-de-sac, and army troops were
firing blindly at them. | got pinned behind a yellowish wall,
along with a group of people from the neighborhood. Every
onceinawhile, asthe afternoon woreon, someonewouldtry to
dash across the street to safety, but the crossfire would drive
them back. | remember the woman next to me cried alittle bit,
quietly; therewas aguy with agold tooth who was holding his
kidtightly by the shoulder. | tried to decideif it would be better
to keep my belly towardsthewall, to protect the baby, or better
toface out so | could seewhat was happening and maybe make
arunfor it.

| got home okay that night, but | wasbadly scared. | couldn’t
dothisright. My child wasn't even born yet, and already | was
endangering her. | felt undeserving and ashamed.

Thenthereweretheromantic daydreams. Sometimeshaving
ababy seemed likethesinglegreat gesturethat wasgoingtosave
me, redeemthemessl feltI’d madeof my life, createenoughjoy
to dim all the suffering around me. | imagined | was making a
noble promiseto thefuture, avow that would transform every-
thing.

But al around me other real people were living with that
promise, and as their children grew and the sweetness of their
love increased so did their heartbreak. | saw hungry kids,
maimed kids, lost kids, scared kids, sick kids, shot kids. | saw a
mother holding adead child withthe plastic barrettesstill in her
hair. | saw therelativesof soldiers, sittingoutsidethegatesof the
military hospital with their legless boys. Night after night, |
knew mothers and fathers were till awake, waiting for their
children to come home alive. | was heading straight into that
suffering, aswell asinto love.

| thought alot about fear, that year in El Salvador, and | asked
everyone | knew about how they dealt with it. Some of my
friends, likelgnacioMartin-Baro, awry Jesuit priest teaching at
the university, or Linda, a Maryknoll sister who ran a human
rights office, or Gene Palumbo, aradio reporter who carried a
Biblein his Jeep, were Christians. Some, like Hector or Leo or
Guadal upe, wholived underground, “inthecatacombs,” asthey
likedto say, werededicated communists. All of themhad afaith
that | could only dimly see, only guessat—only wish for, without
much hope.

But | couldfeel somethingmovinginsideme. Asaforeigner,
ajournalist, I'd been able to at least pretend to have a certain
distance from ordinary humanity. Now | was just another
pregnant lady, inescapably marked as sharing it. | kept being
drawn closer to people | didn’t know. Women patted my belly
wherever | went. A labor leader who wasin hiding stopped our
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