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Abstract

Liturgical Theology: Children and the City engages academic liturgical theology,
contextual sensitivity and key challenges faced by the church in contemporary
Britain. From its initial focus on the emphasis on congregational participation in the
twentieth-century Liturgical Movement, and on the Church of England prayer-book
Patterns for Worship (1989, 1993) as an example of a late twentieth-century liturgical
resource that stresses participation, the thesis deepens perspectives on a number of

related issues.

As Patterns for Worship was intended especially to encourage participation in specific
contexts — worship in ‘urban priority areas’, and in congregations seeking to include
children — the thesis explores the themes of children and the city in order to suggest
a range of challenges which need to be engaged by a contemporary contextually-
sensitive liturgical theology. Then, as the discipline is largely neglected in Britain, it
explores some North American expressions of liturgical theology and identifies a
number of themes and features by which the arguments of Patterns for Worship might
be strengthened, or questioned and recast on better foundations. Appreciation of
the work of Gordon W Lathrop, Don E Saliers and James F White provides the
basis for the thesis’ contention that engagement with articulate theological
perspectives on liturgy is necessary in order for Patterns for Worship to fulfil its
potential. Conversely, however, the thesis also identifies issues with which the
discipline of liturgical theology has by no means fully engaged, and so invites a more

inclusive vision in liturgical theology.

Towards the end of the thesis, the work attempts to initiate the kind of approach to
liturgy that it claims is needed in order to fulfil the potential of Patterns for Worship.
Using resources gleaned from North American liturgical theology it develops
theological and practical ideas about how congregations in urban priority areas and
seeking to include children can relate their celebration of liturgy to a sense of divine

hospitality.
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introduction

Liturgical theology

‘Liturgical theology’ identifies a particular discipline within the larger orbit of
Christian theological enquiry. Liturgical theology, in whatever particular way
it is understood within a range of possible meanings, is concerned with the
relationship between liturgy and theology: most minimally with liturgy as a
source for theology, and theology as a resource for liturgy. Hence, the title of

this thesis identifies the relationship between the two as the heart of this work.

It can quite readily be recognised that liturgy is not always considered in close
company with theological thinking and that both the inherited practices and
textual traditions of Christian worship are often neglected in many forms of
both theological reflection and construction. A sense of the neglect of
attention to worship in theology, and to theology in the study of worship, may
be seen not least in the observation that liturgical study is unfamiliar territory
in vast ranges of the contemporary British theological scene, occupying a
minor, if existent, place in syllabuses in universities (though perhaps a
relatively greater role in some seminaries).! Liturgical theology, as opposed to
the historical study of liturgy, may be especially unfamiliar, often in
seminaries, as in universities. For in the UK at least, where there is any
attention to aspects of the worship traditions of the faith this is likely to occur
in the setting of studies in systematic theology, perhaps focused on
sacramental theology, and attention may well be weighted heavily towards the
tracing of historical developments and the consideration of landmark’ figures
in that history who addressed particular issues impacting Christian worship in
given periods. Figures such as Augustine, Aquinas, Luther, Calvin, among

many others, are likely to be encountered and their writings are often in

1 Not least as an ecumenical response to the Second Vatican Council’s
pronouncement on the liturgy, Sacrosanctum concilium, in its tenth paragraph
established a precedent for the teaching of liturgy in seminaries. This mandate for
Roman Catholic theological education has in turn been absorbed by many Protestant
traditions. (On Sacrasanctum concilium, see Chapter 1 below).




dogmatic, systematic, or at least in some more or less didactic form. By
contrast, and despite manifold perspectives and nuances on how to proceed in
terms of its content, focus and method, the range of possible meanings of

liturgical theology focuses stress on the ‘primary’ theology of worship events.2

Context

For the most part, this particular attempt to engage in some liturgical theology
was written while I was Team Vicar in the Parish of Gateshead, which is part
of the Diocese of Durham, and Director of the Urban Mission Centre for St
John’s College, Durham. Gateshead, where I lived, is the town where the
bridges from Newcastle-Upon-Tyne touch the south bank of the river, and it is
very different, in many respects, from the prosperous city centre it borders, as
well as from the university city of Durham, where I worked part-time.3
Indeed, Bede ward in Gateshead, my home, figured in the government’s
deprivation indices of late 2000 as the 117th most deprived of the 8414
political wards in the country. The Urban Mission Centre was sited in
Gateshead in the late 1980s in order to introduce ordinands at theological
college to the characteristics of ‘under-invested’ urban communities following
the collapse of the heavy industries that sustained their economies. Gateshead
received several mentions in the Church of England’s report of 1985, Faith in
the City, and the town’s circumstances, like those of other urban
environments experiencing various forms of poverty, were at the heart of

Faith in the City’s concern. More recently, however, in my time living and

working in the town, Gateshead has been the focus of other more positive
kinds of attention. In very recent years, Gateshead has become the setting for

the UK’s largest piece of public sculpture — Anthony Gormley’s ‘Angel of the

2 The notion of worship as ‘primary theology’ forms part of a crucial under-girding of
liturgical theology, and is discussed extensively in parts three and four, below. For a
classic discussion of primary theology, see especially Aidan Kavanagh, On Liturgical
Theology (Collegeville: Liturgical Press, 1984).

3 The thesis was completed while I was on sabbatical based at St Bede’s Episcopal
Church, Atlanta, and in my present post as Tutor in Liturgy at the Queen’s
Foundation for Ecumenical Theological Education, Birmingham.




North’ — which has led to a number of ambitious endeavours in social and
economic regeneration all supported by the public arts. One of Britain’s most
impressive centres of contemporary art — the BALTIC — has now opened in
the town, and with a widely acclaimed ‘Millennium Bridge’ linking Newcastle
and Gateshead, has attracted large numbers of visitors. A third major project,
the ‘Sage Music Centre’ near the bridge and art centre on Gateshead Quayside,
is due to open in 2004. Together, these arts projects are crucial to a joint bid
by Newecastle and Gateshead to attain European City of Culture status in
2008.

These arts-based developments increasingly allow for diverse interpretations
of the Urban Mission Centre’s Statement of Purpose, which is ‘to introduce
students to urban life in Britain, and to provide a focus for contextual
theology’. In Gateshead, with its recent endeavours in regeneration,
consideration of ‘urban life’ now requires countenance of possibilities
unimagined in the late 1980s when the UMC was established in a socio-

economic climate deplored by Faith in the City.

Contextual theology

So this attempt at liturgical theology is conscious of the changing context of
Gateshead in which it was written. It searches for theological resources to
describe, interpret and serve the urban context understood more expansively

than in Faith in the City and the other English Anglican writings which form

its direct legacy. Moreover, it discusses the Church of England supplementary

prayer-book of 1989, revised in 1993, Patterns for Worship, which to a very

considerable extent was intended as a liturgical response to Faith in the City

and its concerns. Patterns for Worship is of great importance for any

contemporary liturgical theology in an urban context, and a large part of my
aim in this work is to serve the purpose for which Patterns was intended,
namely, to encourage the participation of the ‘urban poor’ in Christian
worship. In the following pages, I think about how liturgical theology may

engage and further educate the liturgical initiative Patterns represents, doing




so from my consciously contextualised perspective. I am also aware that my
thinking and writing has been shaped by participation and presidency on a
daily basis in public Christian worship in Gateshead, with all the joys and
sorrows that have accompanied our congregational life and contact with the
wider community. Inevitably, this very specific context has had an impact on
my thinking in that many personal stories and secrets, PCC debates, work with
the Council and various groups in the town have all interacted within me with
the theologians I have read who have shaped both my questions and
responses. Whilst it would be possible to say a great deal more about this
interaction, I simply note that this alongside this written work, serving the
purposes for which Patterns for Worship was intended, has had daily, and
many properly mundane, dimensions. As I intend this piece of thinking to be a
contextual liturgical theology, marked by consistent attention to context, I
specifically discuss in greater depth in this work what ‘contextual theology’
may mean, and towards the end, make some modest applications to the

context in which I have written.

‘Biographical theology’

Further to this contextual awareness, I am conscious that this work is also in a
sense biographical.4 The first sense in which this is so is quite personal, in
that long before I was aware of a particular discipline of liturgical theology
within the practices of Christian theology, and many years before I lived and
worked in the context in which this thesis was written, some of my first
encounters with Christian theology were in the form of three books broadly
related to worship and two others broadly concerned with liberation theology:
in the first category, the World Council of Churches’ Faith and Order
Commission’s Baptism, Eucharist and Ministry, Kenneth Stevenson’s Accept
this Offering: The Eucharist as Sacrifice Today, and Daniel Hardy and David

Ford’s co-authored Jubilate: Theology in Praise; in the latter, Ann Loades’

Searching for Lost Coins: Explorations in Christianity and Feminism and Jon

4 See James McClendon, Jr., Biography as Theology: How Life Stories Remake
Today’s Theology (Philadelphia: TPI, second edition 1990).




Sobrino’s Christology at the Crossroads. The continuing influence of the

themes of these books is evident in the fact that I remain pre-occupied with

many of their key themes now fifteen years after my first readings.

Another perhaps more public sense in which this work is biographical is that
the choice to focus on liturgical theology at all arose from my reflections on
coming to work with congregations with various kinds of sacramental
spiritualities, and my obvious desire to relate well to them. I was myself
nurtured in my early years within the evangelical tradition of the church, and
having considerably widened my appreciation of church styles, traditions and
theologies, have worked with Christian people with a quite different set of
spiritual resources and foci than the ones on which I was raised. One marked
difference is the relative biblical ‘illiteracy’ amongst those with whom I have
worshipped latterly - although I hasten to add that I am aware that there is an
abundance of ignorance about the bible in evangelicalism, albeit of a different
nature. So in order to engage congregations, and cherish what they treasure,
it easily became clear that liturgical competence, with good understanding and
handling of the sacraments, is an important quality to bring to public
ministry. A significant part of my own education in this area was the
Sacramental Spirituality series hosted by Durham Cathedral and Professors
Brown and Loades of Durham University’s theology department which
celebrated the first thousand years of the cathedral’s work and witness,5 and
which coincided with my first post-graduate studies. However, work within
parishes a little later revealed that not all sacramental spirituality is as
encouraging as much of what I encountered in the Durham celebrations, and
impoverished, fossilised and sometimes pathological forms of sacramental
spirituality started to become apparent to me.® In its engagement with

liturgical theology, the reflection in this thesis is part of my own continuing

5 See David Brown and Ann Loades, eds., The Sense of the Sacramental: Movement
and Measure in Art and Music, Place and Time (London: SPCK, 1995), and David
Brown and Ann Loades, eds., Christ: The Sacramental Word (London: SPCK, 1996).

6 For an illuminating discussion of different kinds of sacramental spirituality, see
Kenneth Leech, ‘Comfort or Transformation? The Crisis of Modern Spirituality’, in
Subversive Orthodoxy: Traditional Faith and Radical Commitment (Toronto:
Anglican Book Centre, 1992), pp. 30-43.




education in liturgical and sacramental spirituality, brought into dialogue with
a growing awareness of how sacramental spirituality may either animate or

evade humanity.

Practical theology

In so far as the thinking in this thesis represents reflections on my own
learning and practice in Christian ministry (including mistakes, and my
becoming less ignorant little by little) and is closely related to particular
contexts and congregations, it can be allied to a key characteristic of much
liberation theology in its various forms. That is, Gustavo Gutierrez famously
describes liberation theology in the strong image of theology ‘at sundown’,
with reflection following action.” As in liberation theology, this work is
informed by practice which has preceded much of my reflection; and although
the action to which classic liberation theologians refer has the serious and
dramatic focus on escape from the sufferings imposed by poverties, I assert
here that liturgy has its own contribution to ‘saving work’, modest as it may be
in comparison.8 Of course, the thinking this thesis represents has in turn
informed practice - ‘at sun-rise’ to extend use of Gutierrez’s imagery - and in
so far as this is the case, these reflections can be allied to the cyclical and
sometimes somewhat chaotic kind of methodology in which much British
pastoral theology has properly taken pride. Whilst I have obviously tried hard
to order my thoughts in this thesis, I have learned from pastoral theology to
remain suspicious of tidy systems, preferring partial insights grounded firmly
in the horizons of their context and fragmentary conclusions that acknowledge
that there is always much to learn. Whilst fragmentary convictions may at
times invite a sense of incompleteness, this may of course be entirely

appropriate to the depths of complexities and to the real difficulties of

7 Gustavo Gutierrez, ‘“Theology: A Critical Reflection’, James B Nickeloff, ed., Gustavo
Gutierrez: Essential Writings (London: SCM, 1997), 30-34, p.32.

8 In Chapter 8 below, I apply Rebecca Chopp’s term, ‘saving work’, to liturgy and
various elements of rite. See Rebecca Chopp, Saving Work: Feminist Practices of
Theological Education (Louisville: Westminster, 1995).




understanding others’ experience ‘from the inside’, as it were. And, obviously
without wishing to diminish the immense value of opportunities to read, think
or write, a certain incompleteness may also serve as a reminder that the kinds

of resolution to ‘problems’ that really matter are not in print but in practice.

One way in which I have tried to acknowledge and appropriate others’
experience — largely, others who rarely write about their experiences — is to
have occasionally related anecdotes arising from my practice of ministry.
Incorporating anecdotal material also reflects the way in which I learned to
engage my subject-matter, with study and practice jostling together as I
worked on the thesis, and it also helps to relate something of my own
experience of experience confounding and unravelling theological convictions.
This unravelling is part of the ‘mess’ that pastoral theology attempts to cope
with. This notwithstanding, I hope that where I have used anecdotes, I have
not ‘talked behind others’ backs™ by giving account of their experience in ways
in which they would not recognise themselves, but that I have .chieﬂy used
anecdotes ‘against myself° to suggest ways in which different experience has
and continues to undermine my competence and so demands its
reconstruction. And I hope that anecdotes, for all their limitations, contribute
to a richness of description that makes this work valuable to others in their
own particularity, just as I hope that the necessary partiality of insights that
arise from careful contextual attention are also of wider value. As I see it,
contextual attention and relaying anecdote may each facilitate the
appropriation of one of the very best lessons I have learned from the
contemporary theologians whose writings I explore in Part Three of this work,

which is that description is more important than prescription, and certainly

9 For splendid reflections on the demerits of ‘talking behind people’s backs’ see
Duncan Forrester, On Human Worth: A Christian Vindication of Equality (London:
SCM, 2001), p. 14.

1o Dietrich Bonhoeffer encouraged a self-critical form of bible reading which he called
‘reading against ourselves’; see discussion in Stephen Fowl and L Gregory Jones,
Reading in Communion: Scripture and Ethics in Christian Life (London: SPCK,
1991), Chapter 6: ‘Living and Dying in the Word’, especially p. 140, quoting No Rusty
Swords. It is something of the spirit of this self-criticism that I see as the central
merit of use of anecdote.




ought to precede it. So it has been my intention to contribute to engaged and
patient description rather than premature ‘lecturing’ about liturgy and the

ways in which it might be celebrated and understood.

I hope that each of the following chapters contain enough description and
detail to make them intelligible when read independently of one another, yet I
have attempted to structure my thinking to suggest a cumulative force to my

arguments.




part one

APPROACHING LHTURGI]CAL THEOLOGY
patterns and participation




Approaching Liturgical Theology
Opening comments on Part One

The following two chapters, which form Part One of this work, are
introductory in different ways, and together provide narratives of the

background necessary for the discussion which is to follow at later stages.

Chapter | sketches the larger context to which the following explorations
belong, highlighting key moments and core concerns in the ecumenical
twentieth-century Liturgical Movement. Covering such a large topic as the
Liturgical Movement, my sketch is necessarily selective, and chooses to focus
especially on the insights of the movement as these found expression in the

liturgical mandates emerging from the Second Vatican Council of the Roman

Catholic Church, particularly Sacrosanctum concilium, the ‘Constitution on
the Sacred Liturgy’. In this first introductory chapter, the wealth of literature
relating to the Roman documents is explored through the Constitution’s
central notion of ‘participation’, and in turn the influence of this key concept is
traced into the liturgical life of other churches too. This paves the way for a
focus in chapter 2 on the key text about participation in the Church of

England’s recent liturgical revision.
g 8

Chapter 2 examines the Church of England prayer-book Patterns for
Worship, the debates within the Church of England which led to and from it
and form its context, and the prayer-book’s novel content and style. As we

shall see, Patterns for Worship was intended directly to address issues about

participation in particular kinds of worshipping communities, specifically those

in deprived urban communities, and those including children. In its

exploration of Patterns for Worship, chapter 2 introduces the issues that
constantly recur as foci of this present work - especially so in the following

part, Part Two, ‘Challenging Liturgical Theology’.




chapter |
Participation in the Liturgy:
“Minds Attuned to Voices”

The ecumenical treasure of Yatican |l

The notion of participation in the liturgy has become the keynote of
liturgical renewal across the Christian traditions, and a vision of what it
might entail came to clear and widely-recognised expression in the
liturgical documents of the Second Vatican Council, in which the

participation of all is said to be “the aim to be considered above all else”.

As the ‘Constitution on the Sacred Liturgy’, Sacrosanctum concilium

noted in its fourteenth paragraph,

Mother Church earnestly desires that all the faithful should be led to
that full, conscious, and active participation in liturgical celebrations
which is demanded by the very nature of the liturgy, and to which the
Christian people, “a chosen race, a royal priesthood, a holy nation, a
redeemed people” (1 Pet. 2: 9, 4-5) have a right and obligation by
reason of their baptism.

In the restoration and promotion of the sacred liturgy the full and
active participation by all the people is the aim to be considered
before all else, for it is the primary and indispensable source from
which the faithful are to derive the true Christian spirit. Therefore, in
all their apostolic activity, pastors of souls should energetically set
about achieving it through requisite pedagogy. . .:

Sacrosanctum concilium was the first of the documents of the council to

be promulgated, on December 4 1963, and as such it has been regarded
as a first fruit of Pope John XXIII’s prayer on the day of Pentecost 19509,
when after recalling his summons from earlier that year (January 25) of

a council of bishops, he asked the Spirit of God to ‘renew [God’s]

t Sacrosanctum concilium, 14. Austin Flannery, ed., Vatican Council II:
Conciliar and Post Conciliar Documents (New York: Costello, 1975), pp. 7-8.




wonders in our day. Give us a new Pentecost’.? Being the first of the

directives to emerge from the Council, Sacrosanctum concilium can be

regarded as having ‘priority over all others for its intrinsic dignity and
importance to the life of the Church’,3 just as within the document itself
an important claim is made about the liturgy, its subject, being both

‘fount’ or source of the whole life of the church.4

If paragraph fourteen of the Constitution on the Liturgy represents an

important expression of the heart of liturgical renewal, it is not
surprising that its convictions find pulses and echoes throughout the
documents of the council. Paragraph twenty-one of the same document
speaks of the faithful being ‘able to understand [both texts and rites]
with ease and take part in them fully, actively and as a community’.5
Paragraph thirty speaks of acclamations, responses, psalms, hymns,
actions, gestures, silence and more as means of ‘active participation’.¢

The importance of a diverse range of means aiding participation can be

seen by cross-reference to Apostolicam Actuositatem, ‘On the
Apostolate of Lay People’ of November 18 1965, which speaks of lay
people’s ‘life of intimate union with Christ in the Church’ being

‘maintained by the spiritual helps common to all the faithful, chiefly by

2 Pope John XXIII; quoted by John Fenwick and Bryan Spinks, Worship in
Transition: The Twentieth Century Liturgical Movement (Edinburgh: T and T
Clark, 1995), p. 108.

3 Address (December 4, 1963) by Pope Paul VI; quoted by German Martinez,
‘Reform, Liturgical, History of, Peter C Fink, ed., New Dictionary of
Sacramental Worship (Collegeville: Liturgical Press, 1991), 1066-1072, p.
1068.

4 The conviction about the priority of liturgy is embedded in Sacrosanctum
concilium itself, which states that ‘the liturgy is the summit towards which the
activity of the Church is directed; it is also the fount from which all her power
flows’ (paragraph 10); Flannery, ed., Vatican Council I, p. 6.

5 Sacrosanctum concilium, 21. Flannery, Vatican Council II, p. 9.

6 Sacrosanctum concilium, 30. Flannery, Vatican Council I, p. 11.




active participation in the liturgy’.7 To facilitate this aim, the rites
themselves, the liturgy’s leaders, and the space in which they are
conducted are all called to aid the faithful. The rites are to be ‘short,
clear, and free from useless repetitions. . . within the people’s powers of
comprehension, and normally should not require much explanation’.
‘Pastors of souls’ are asked to ‘ensure that the faithful take part fully
aware of what they are doing, actively engaged in the rite and enriched
by it’,9 so that ‘minds [may] be attuned to [ ] voices’. Pastoral
promotion of ‘liturgical instruction’ and ‘participation, both internal and
external’ in the ‘mysteries of God’ is encouraged.*® Furthermore,
‘Considerable freedoms’ may be exercised by presiders to ‘suit[ ] as well
as possible [ ] the needs, spiritual preparation and receptivity of those
who are to take part’.’? And because the church is understood to find its
‘principal manifestation . . . in the full, active participation of all God’s
holy people’ in liturgy,'2 the church’s buildings are to be scrutinised as
to their suitability for facilitating the active participatiori of the
faithful.:s

These convictions of the bishops gathered for the Second Vatican
Council have had import well beyond their own Roman Catholic

Church, as we shall see in relation to some other theologians, traditions,

7 Apostolicam Actuositatem, 4. Flannery, Vatican Council I1, p. 770.

8 Sacrosanctum concilium, 34. Flannery, Vatican Council II, p. 12.

9 Sacrosanctum concilium, 11. Flannery, Vatican Council II, p. 7.

10 Sacrosanctum concilium, 19. Flannery, Vatican Council II, p. 9.

1 General Instruction on the Roman Missal, 313. Flannery, Vatican Council II,
p. 199.

12 Sacrosanctum concilium, 41. Flannery, Vatican Council I1, pp. 14-15.

13 Sacrosanctum_concilium, 124. Flannery, Vatican Council II, p. 35. Cf.
General Instruction on the Roman Missal, 253: ‘The church (or other place)
should [ ] be suitable for the ceremonies and such as to encourage the people
to take their full part’. Flannery, Vatican Council II, p. 189.




and contexts. Yet, many of the bishops’ convictions were not limited to
the Roman episcopate in the first place, for in promulgating the
Constitution on the Liturgy, the bishops to a large extent embraced the
principles of the twentieth-century Liturgical Movement. Indeed, in
Sacrosanctum concilium the bishops amplified many of the perspectives
of some of the actual authors of the Constitution — including Joseph
Jungmann and William Klauser4 - who had been actively involved in

the Liturgical Movement for some time.

Undoubtedly, ‘nothing has symbolized more dramatically this “age of
liturgical reform” than the Second Vatican Council’.’s Consequently,
Vatican II may be seen to be the ‘most radical thing to affect
Protestantism in the twentieth century, as Don Saliers suggests. And
Protestant appropriation of the Council has also had participation as a
central concern: the ‘call for “participation” can be seen as representing
the leading edge of reform in the liturgies of all the Christian churches
in the twentieth century, not just that of the churches in communion
with Rome’.’7 Consequently, Gordon Lathrop writes of the key phrase

of Sacrosanctum concilium 14 about ‘full, conscious, and active

participation’ as an ‘ecumenical treasure’ of trans-denominational

significance.’® If, then, some of the reforms mandated by the Council

14 Cf. Fenwick and Spinks, Worship in Transition, p. 62.

15 Don E Saliers, ‘The Nature of Worship: Community Lived in Praise of God’,

Robin Leaver and James Litton, ed., Duty and Delight: Routley Remembered
(Norwich: Canterbury Press, 1985), 35-45, p. 38.

16 Don E Saliers, ‘Christian Spirituality in an Ecumenical Age’, Louis Dupré
and Don E Saliers, ed., Christian Spirituality III: Post Reformation and
Modern (London: SCM, 1989), 520-544, p. 538. Among other examples, see
also Adrian Hastings’ assessment that ‘the [Second] Vatican Council was the
most important ecclesiastical event of [the twentieth century], not just for
Roman Catholics, but for all Christians’: Adrian Hastings, A History of English
Christianity 1920-1990 (London: SCM, third edition 1991), p. 525.

17 Gordon W Lathrop, ‘Strong Center, Open Door: A Vision of Continuing
Liturgical Renewal’, Worship 75 (2001): 35-45, p. 36.

18 Lathrop, ‘Strong Center. . .’, p. 36.




looked to Roman Catholics like a ‘Protestantization’ of their inherited
traditions of worship! — use of the vernacular being the most obvious
first instance of this - the Protestant traditions have in turn been
‘Romanised’ by the ecumenical import of the Council. These trends
together have resulted in much greater consensus in terms of the shape
and form of Christian worship across the traditions after the Council
than before, and the point of convergence between the traditions was
typically enlarged through an understanding that the traditions were
making a common rediscovery of the early churches’ liturgical practice
as a measure and yardstick for contemporary change. This interest in
the early centuries was mediated to the church both Catholic and
Protestant by the Council ‘fathers’ as they absorbed the core concerns of
the pioneers of the Liturgical Movement,2° and has remained at the

centre of concern for liturgical theology since.

However, before we consider the developing sense of the subtleties
involved in the notion of participation, a little more attention to the
Liturgical Movement will further help to set the significance of the

impact of Vatican II in context.

The achievements of the Liturgical Movement

At the heart of the Liturgical Movement’s achievements was a gathering

of concern to identify a shared inheritance of what might be considered

19 Hastings, History, p. 525, among many possible examples.

20 Among a wealth of literature, see introductions to serve orientation in John
Fenwick and Bryan Spinks, Worship in Transition: The Twentieth Century
Liturgical Movement; Virgil C Funk, ‘Liturgical Movement, the (1830-1969)’,
Peter C Fink, ed., New Dictionary of Sacramental Worship (Collegeville:
Liturgical Press, 1991), 695-715; especially p. 710-711; Gordon Wakefield, An
Outline of Christian Worship (Edinburgh: T & T Clark, 1998), chapter 9: ‘The
Liturgical Movement’.




‘the essentials of Christian worship’,2t which, as has just been suggested,
was based largely on historical reconstruction of worship practice in the
early centuries. In particular, it is this endeavour that Vatican II gave

unprecedented approval and energy.

Identifying a liturgical canon

In considering the concerns that have pre-occupied those persons
associated with the Liturgical Movement it is helpful to keep in focus
the notion of a liturgical ‘canon’, as this has been significant to many
subsequent commentators. Such a construct is comparable in some
ways to the canon of scripture in so far as it is constituted by elements
which are considered to be early, authentic and abiding, though of rite
rather than biblical text. And as with the scriptural corpus, there are
varying views about the precise content of such a canon. In the
liturgical case, many traditions tend to look for verification of their
practice by sifting records and assumptions of earlier times in ways
which justify the construal of their particular patterns of prayer.22
Nevertheless, quite considerable consensus about the essentials of
Christian worship has been achieved, at least among the ‘mainstream’

or ‘old-line’ churches.

Included in the liturgical ‘canon’ according to the Catholic and many
(though not all) mainstream Protestant traditions, are the eucharist;
those pastoral offices which correlate closely with the sacraments of the
Catholic tradition — though with a particular renewed emphasis on
initiation (a complex involving at least baptism, first communion and
confirmation); offices of daily prayer; and cycles of time expressed in

seasons and feasts. Some of the elements of this liturgical ‘canon’ have

21 See Gordon W Lathrop, ed., The Essentials of Christian Worship
(Minneapolis, Minnesota: Fortress, 1996), volume I of the ‘Open Questions in
Worship’ series, which represents one of the most recent and best expressions
of this consensus, appropriating it for the North American Lutheran tradition.

22 These issues will be explored in some detail below, especially in relation to
the work of James F White.




greater or lesser influence in particular traditions, just as different
elements are regarded as supreme in certain traditions and not others.
For instance, the primacy of the eucharist in the Roman and some other
traditions might be regarded as being analogous to the primacy of the
gospel reading in the lectionary chain which provides a context for
interpretation of canonical scripture in the custom of many churches: it

is an interpretative lens for all the other aspects.

Convergence of liturgical structures

If widespread recognition of a liturgical canon is a major achievement of
the Liturgical Movement, another of its fruitful endeavours has been to
facilitate, to a very significant extent, the convergence of structures of
liturgical rites. This is particularly the case in relation to holy
communion regarded as a ‘service of word and table’ (the title now given
to eucharistic celebrations by the United Methodist Church of the USA,
and some of the Uniting Churches of various lands), in which the
disciplined, lectionary-based reading and proclamation of scripture has
a central place. The recovery of the related integrity of word and
sacrament has had a major impact on Christian worship in every
continent. Protestants are shifting to a more regular, and symbolically
richer, sacramental celebration, while the following imperative of
Sacrosanctum concilium has set the tone for changes in much of the
Roman Catholic world: ‘The treasures of the Bible are to be opened up
more lavishly so that a richer fare may be provided for the faithful at the
table of God’s word’.23 The value placed on proclamation of scripture in
the revised Roman rites might be regarded as another expression of
their ‘Protestantization’, whereas the increasing frequency of

sacramental celebration that the Liturgical Movement encouraged can

23 Sacrosanctum concilium, 51, which initiated work on the lectionary which
has formed the basis for reading across the churches, through its influence on
the Common Lectionary and Revised Common Lectionary. Flannery, Vatican
Council I, p. 17.




conversely be seen as a ‘Romanising’ of a number of Protestant

traditions’ hitherto characteristic practice.

Shared appropriation of ancient texts

As structures of rites converged in these ways, the texts of rites have
similarly become a focus of ecumenical consensus. Recovery and study
of early liturgical texts and rubrics has led to their incorporation into
many recent expressions of liturgical creativity, the most vivid example
of which is perhaps the common use of Hippolytus’ Apostolic Tradition
in the formulation of modern texts for eucharistic prayer.24 Iis
particularly vivid phrase ‘he stretched out his hands when he should
suffer’, expressed in the third eucharistic prayer of the Roman Rite as
‘for our sake he opened his arms on the cross’ has helped to popularise
the Hippolytan inheritance in the prayers of almost every contemporary

tradition.

Shared attention to sources

Finally, alongside the recovery of such primary texts of prayer such as
Hippolytus, the Liturgical Movement has encouraged and facilitated
shared attention to secondary sources. A contemporary example is

Sacrosanctum concilium itself, and more recently again the so-called

‘Lima Document’ which was the 111th paper of Faith and Order
Commission of the World Council of Churches, Baptism, Eucharist and
Ministry, overseen by Geoffrey Wainwright, is perhaps the

2¢ See Ronald C D Jasper and Geoffrey Cumming, eds., Prayers of the
Eucharist: Early and Reformed (Collegeville: Liturgical Press, third edition
1987), pp. 31-38. For recent critique of Vatican II's liturgical reform, and
particularly the reliance of its crafters on the Hippolytan construct, see
Catherine Pickstock, After Writing: The Liturgical Consummation of History
(Oxford: Blackwell, 1998), pp. 171-175; also, David Torevell, Losing the Sacred:
Ritual, Modernity and Liturgical Reform (Edinburgh: T & T Clark, 2000), pp.
146-169.




contemporary text par excellence in this category.2s Such secondary
texts have also clearly helped to shape celebration of rites across
denominational lines, providing alternative ‘authorities’ to the texts
around which Reformation and Counter-Reformation controversies

were centred, be they the documents of the Council of Trent, Luther’s

Catechism, Zwingli’s treatise On the Lord’s Supper, Cranmer’s revised

liturgies, or whatever.

These various means of liturgical consensus form an essential
background to the discussion that follows, for it has been liturgical
theologians that have — perhaps primarily - been involved in shaping
these contemporary ecumenical endeavours in the period after Vatican
II. They have certainly been active in the work of aiding understanding
of potential reasons for consensus by tracing the ‘essentials of Christian
worship’ through their historical trajectories, and re-conceiving them
for maximal contemporary relevance. By focusing on the rites of
worship, in a way that is distinctive from the work of other kinds of
theological scholars — systematicians, for instance - they have pioneered
a particular kind of approach to the practice of worship, less dependent
than some other theological colleagues on the secondary sources of the
medieval and Reformation period where so many attempts at
ecumenical convergence have faltered. They have also been the creators
of a new wave of secondary theology, so often being those who have
both written and shaped the texts, rubrics and rites of their traditions,
and the first to offer commentaries on the revised rites for which they
are responsible. In this respect, liturgical theologians are often
powerfully situated at the interface of the ‘rule of prayer’ and the ‘rule of
faith’, in that they may revise and write the church’s liturgies and then
comment as experts upon them, and so in different but related ways

shape the understanding of the church.

25 Baptism, Eucharist and Ministry (Geneva: WCC, 1982), and a wealth of
material flowing from it.




Orientation in liturgical theology

Pioneers of liturgical theology: Benedictine and Orthodox influences

While it may be argued that liturgical theology, broadly conceived, is
one of the most ancient and basic theological areas of all, it is most
especially with its contemporary form that this work engages.
Following from the previous discussion, “liturgical theology” as it is
conceived here, can be defined in relation to its roots in the twentieth-
century Liturgical Movement and is especially associated with the
refinement of liturgical reflection generated by the reforms of the
Second Vatican Council. However, it is notable that whilst the Liturgical
Movement had its roots in Europe, liturgical theology is now most
advanced and developed in the continent of North America. Yet an
important thread of connection between the Liturgical Movement and
liturgical theology is that Benedictine communities and authors are at
the heart of the promotion of liturgical theology in its present, Americo-
centric form,26 just as Benedictines pioneered the movement that was
contemporary liturgical theology’s antecedent. And contemporary,
Americo-centric liturgical theology is now a thoroughly ecumenical
enterprise, just as the Liturgical Movement itself was instrumental in
establishing the conditions in which is became appropriate to designate

the twentieth as ‘the ecumenical century’.2

This being said, in terms of reference to written authorities, the most
single influential secondary text of contemporary liturgical theology is

the work of an Orthodox theologian, Alexander Schmemann. And so,

26 Not least through Benedictine sponsorship of the primary journal of
contemporary liturgical theology, Worship; among many examples.

27 Horton Davies, Worship and Theology in England: The Ecumenical
Century, 1900 to the Present (Grand Rapids: Eerdmans, 1996). See also James
F White, ‘Writing the History of English Worship’, Christian Worship in North
America: 1955-1995, A Retrospective (Collegeville: Liturgical Press, 1997), 51-
58.
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alongside the Benedictine influence, any discussion of contemporary
liturgical theology wisely finds orientation from Schmemann’s
Introduction to Liturgical Theology, the seminal text in its academic
field.

A priest of the Russian Orthodox Church, Schmemann studied theology
in Paris under Roman Catholic teachers. Many of them were
Benedictines who were immersed in the Liturgical Movement that
affected their own tradition through the twentieth century, and which
came, around the time of Schmemann’s writing of his Introduction, to
find such an important focus at the Second Vatican Council.?8 Following
the publication of the Introduction, Schmemann himself spent much of
his teaching career in the United States, at St Vladimir’s Seminary, New
York City, whose press initially published his book. The Introduction
reflects Schmemann’s deep experience of Christian worship on two
continents, and in at least three different contexts; and although
concerned specifically with his own Orthodox tradition, it is widely
regarded across Christian confessions as having shaped the discipline of
ecumenical enterprise of liturgical theology as it has evolved to this day.

First published in 1965, Introduction to Liturgical Theology is so

influential as to aptly be regarded as a ‘primer’ for liturgical theology

subsequent to it.

For example, in the first pages of his ‘Introduction’ to the Introduction,
Schmemann makes a number of points that have formed a generation of
liturgical theologians across the Christian traditions: he states that
‘liturgical theology’ as he is to expound it is ‘comparatively recent’, and
thus to be distinguished from much of what had passed as liturgical
study hitherto. The distinction he identifies between liturgical study in

earlier modes and the liturgical theology which is to be his own

28 For a brief history of the liturgical movement, see Virgil C Funk, ‘Liturgical
movement, the (1830-1969Y, Peter C Fink, ed., New Dictionary of Sacramental
Worship (Collegeville, Minnesota: Liturgical Press, 1991), 695-715.
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particular concern, hinges on the latter’s concentration on ‘the meaning
of worship’, as opposed to ‘the study of “rubrics™ (which had, in his
view, too often been considered a clerical or churchly, but not
theological business). He therefore intended his work to amend ‘the
neglect of liturgics’ by theologians, as well to develop the more positive
but still under-reached ‘historical and archaeological interest in
worship’ of much liturgical study that he considered to fall short of a

genuinely theological appreciation of liturgy.

Schmemann’s seminal vision of liturgical theology as a matter of ‘the
elucidation of the meaning of worship’ is elaborated in various ways in
the Introduction: perhaps most importantly in terms of ‘giving a
theological basis to the explanation of worship and the whole liturgical
tradition of the Church’ by finding and defining ‘the concepts and
categories which are capable of expressing as fully as possible the
essential nature of the liturgical experience of the Church’; and by then
connecting these ‘with that system of concepts which theology uses to
expound the faith and doctrine of the Church’. In the Introduction,
Schmemann is also concerned to present ‘the separate data of liturgical
experience as a connected whole, as, in the last analysis, the “rule of
prayer” dwelling within the Church and determining her “rule of
faith”.29

These trajectories expanded the range of iturgics’ at the time
Schmemann wrote, pointing liturgical study in a consciously theological
direction and focusing the agenda he wished to introduce. Yet although
his work has remained a reference point against which subsequent
liturgical theologians have defined their own understanding, in broadly
following his vision in many respects they have by no means assented to

all the details of the content of the Introduction. That the vision and the

20 Alexander Schmemann, An Introduction to Liturgical Theology (New York:
St Vladimir’s Press, 1965), p. 16-17.
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detail in the work have gained different levels of assent from others can
be seen in the way that subsequent scholars of liturgical theology have
become conscious of the particularities of the ‘data of liturgical
experience’ in their own ecclesial traditions, contrasting their
experience with Schmemann’s Orthodoxy, and leading to some of the
debates about the content of the ‘canon’ of Christian worship, as hinted
above. This has in fact led to one of the discipline’s richest areas of
development, although conversely it has frustrated the possibility of
arriving at an agreed definition of liturgical theology. It is now typical of
the discipline that rather than focusing on a narrow definition it is
commonly conceived in topographical images,3° as a ‘geography’ with
‘borders’ within which two ‘distinguishing characteristics’ are contained,
but about which prescriptive understandings are considered to be
problematic. As Dwight Vogel suggests, a common contemporary view
is that liturgical theology ‘must deal with the liturgy and it must be
theological in nature. To say more, or to attempt to define terms too
precisely, would be to impoverish our geography’.st This broad
approach to the discipline therefore embraces a number of perspectives
shaped in unique ways by the traditions of worship from which they
arise. Schmemann saw his own work very much as a service to the
Liturgical Movement, which he regarded as having ‘created the
necessary conditions for liturgical theology by its focus on worship’. The
service that Schmemann saw liturgical theology being able to offer was

in terms of helping the Movement to avoid subsiding into expressions of

3c The geographical image may originate from the quotation from Joseph
Gelineau’s The Liturgy Today and Tomorrow much loved by Don E Saliers and
quoted, for example, in Worship as Theology: Foretaste of Glory Divine
(Nashville, Tennessee: Abingdon, 1994), p. 139. Saliers uses the geographical
images in his own introduction to Worship as Theology, p. 13. And it is picked
up by Gordon W Lathrop, ““O Taste and See”: The Geography of Liturgical
Theology’, Byron Anderson and Bruce T Morrill, eds., Liturgy and the Moral
Self: Humanity at Full Stretch before God: Essays in Honor of Don E Saliers
(Collegeville: Liturgical Press , 1998), 41-53.

3t Dwight W Vogel, ‘Liturgical Theology: A Conceptual Geography’, Dwight W
Vogel, ed., Primary Sources of Liturgical Theology: A Reader. (Collegeville:
Liturgical Press , 2000), 3-14, p. 13.
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either contemporary fashions or nostalgic primitivism, as at least some
of the Movement’s proponents would, he believed, have encouraged it to
do. Schmemann’s own enterprise has not been free of such criticism
itself, and it is implied in the recent works of Catherine Pickstock among
others, although in her reference to the crafters whose hands shaped the
liturgical documents of Vatican II, she does not name him. This
notwithstanding, liturgical theology as it has been shaped by
Schmemann’s influential vision has not only reflected but actively

formed aspects of ecumenical consensus about worship.

Primary and secondary modes of liturgical theology

Defining the relationship between the two rules — the “rule of prayer”
and the “rule of faith” - is one matter to which Schmemann renewed
attention, though the origins of such a distinction are commonly
ascribed to Prosper of Aquitaine. Writing about the intercessions of the
Good Friday liturgy of his fifth-century ecclesial context, Prosper
comments at one point: legem credendi lex statuat supplicandi. This
much-used phrase is variously translated, and has had a great many
meanings loaded on to it by liturgical theologians, each with a
distinctive range of implications for the relationship between the two
‘rules’.32 We have already noted the wide definition of liturgical theology
for which one of the most recent commentators, Dwight Vogel, settles:
that it ‘must deal with the liturgy and it must be theological in nature’.

And as quotations from Schmemann have indicated, for some

32 For overviews and suggestions of best translations and meanings, see Paul
De Clerk, ““Lex Orandi, Lex Credendi”: The Historical Sense and Historical
Avatars of an Equivocal Adage’, Studia Liturgica 24 (1994): 178-200; David W
Fagerberg, What is Liturgical Theology? A Study in Methodology (Collegeville:
Liturgical Press, 1992); Kevin W Irwin, ‘Liturgical Theology’, Peter C Fink, ed.,
New Dictionary of Sacramental Worship (Collegeville: Liturgical Press, 1991),
721-733; Kevin W Irwin, Context and Text: Method in Liturgical Theology
(Collegeville: Liturgical Press, 1994); Maxwell Johnson, ‘Liturgy and
Theology’, Paul Bradshaw and Bryan Spinks, eds., Liturgy in Dialogue: Essays
in Memory of Ronald Jasper (London: SPCK, 1994), 203-227; Dwight W
Vogel, ‘Liturgical Theology: A Conceptual Geography’, Dwight W Vogel, ed.,
Primary Sources of Liturgical Theology, 3-14.
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theologians prayer, regarded as primary theology, is regarded as heavily
— if not wholly — determinative of secondary, reflective theology, so that
doctrine is understood by them to be derived from the liturgy. For
others, the church’s theological traditions possess a greater power of
critique in relation to liturgical experience, and are considered to have a
more explicit role in the adjustment and evolution of liturgical practice.
Typically, an awareness and sympathy with scripturally-grounded
Reformation arguments about aspects of medieval liturgical celebration,
or familiarity with forms of contemporary liberation theologies shape

this latter position.

Furthermore, in the latter case at least, theological traditions that
prioritise the perspectives of particular oppressed groups may relegate
much of the church’s received tradition — which they receive as deficient
— as at best ancillary to liberative ‘re-constructions’ with little historical
authority in themselves, but which may nevertheless be necessarily
regarded as the leading considerations in the evaluation of the liturgical
inheritance.33 What supporters of this approach are prepared to
concede and which Schmemann and others — notably, Aidan Kavanagh
- will not, is the role of worship as primary theology, theology ‘in the
first instance’;34 which places all attempts to reflect upon it into

secondary position.

Even among those who refuse to concede this point, the relationship
between the ‘rules’ of prayer and belief may be ‘expanded’ to include a

third ‘rule’, lex agendi, the rule of ‘living’ or of what has been called

33 Marjorie Proctor-Smith, In Her Own Rite: Constructing Feminist Liturgical
Tradition (Akron, Ohio: OSL, second edition, 2000); see also, Rosemary
Radford Ruether, Woman-Church: Theology and Practice of Feminist
Liturgical Communities (San Francisco: Harper and Row, 1985).

34 Aidan Kavanagh, On Liturgical Theology (Collegeville: Liturgical Press ,
1984) is the classic argument of this point. For theology ‘in the first instance’,
see pp. 74-75.
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‘belief enacted’.35 Among contemporary liturgical theologians, Kevin
Irwin is especially associated with this adjustment to Prosper’s dictum,
and it has come to be quite commonly adopted by others. Happily the
expansion reflects the close interest many liturgical scholars have given
to the pursuit of social justice and communal expressions and
representations of holiness, and it may also in many cases be informed
by the scriptural connections between liturgy and life as hinted at in the
phrase ‘living sacrifice’, used by Paul in his letter to the Romans
(Romans 12.1-2). The phrase lex agendi is usually used in the sense of
embracing ‘liturgical spirituality’, the ‘living out in life of some of the

b

implications of the liturgy. . . ’, and ‘the challenge to live what is
celebrated’.3¢ In this respect, it has meant that attention has been cast
to some of the mediating factors between forms of Christian life and the
meaning of liturgical texts, and so has highlighted a diverse range of
aspects of liturgy such as symbol, gesture, movement, environment, and
art, which have, with time, come to be recognised as each in their own
way aspects of participation in liturgy, and constitutive of liturgy’s
primary theology. In this sense, these elements of liturgy do more than
simply mediate between liturgy and life, but are in themselves parts of

the experience of worship.

Liturgy as embodied activity

Conviction about the vast and varied range of elements relevant to
participation has had major implications for liturgical study in the
contemporary period. They are probably not yet fully understood, but
have initiated a whole-scale shift away from a more traditional focus on

rite alone — and especially away from prescribed texts.3? In the

35 See Kevin Irwin, ‘Liturgical Theology’, Peter C Fink, ed., New Dictionary of
Sacramental Worship, p. 726.

36 Kevin Irwin, ‘Liturgical Theology’, Peter C Fink, ed., New Dictionary of
Sacramental Worship, p. 726.

%7 Aidan Kavanagh, ‘Textuality and Deritualization: The Case of Western
Liturgical Usage’, Studia Liturgica (1993): 70-77.
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academy, this can be seen not only in the desire to attend more
comprehensively to the subtleties of symbol, but also in the valuing of
careful description in the work of liturgical theology. For instance, a felt
need among liturgical scholars for more descriptive attention to worship
events became a focus of the 1974 gathering of the North American
Academy of the Liturgy and led to a shift that has been incorporated
into the discipline since then. Recognising the inadequacy of
‘comparative textual inquiry’, the academics gathered in 1974 resolved
to ‘undertake a detailed enquiry of case studies of liturgical celebrations
drawn from actual parish life’.3® In fact, the study of fifteen Roman
Catholic congregations across the United States, published as The
Awakening Church, was one notable result of this shift. For that study,
a team of scholars observed people as part of worshipping
congregations, conducted extensive interviews with worshippers about
their experience of worship events, and gathered to reflect upon their
findings, producing papers and responses about their work. Don
Saliers, one of the contributors, expanded the range of ecclesial
traditions examined by simultaneously undertaking a related study of
thirteen United Methodist congregations.3¥ As a result of such
initiatives, in the era since these first major studies, seminaries in the
United States have often begun to make descriptive accounts of worship
a greater focus of courses in liturgy. For example, James White outlines
a number of instructions for his students about ‘what to observe’ when

they seek to understand worship as they describe it:

[Observers] must look beyond the words that are said and sung. They
should be instructed to note: who the people are (age, race, sex), what

38 Don E Saliers, ‘Symbol in Liturgy, Liturgy as Symbol: The Domestication of
Liturgical Experience’, in Lawrence J Madden, The Awakening Church:
Twenty Five Years of Liturgical Renewal (Washington DC: Liturgical Press,
1992), 69-82, p. 69.

39 Don E Saliers, ‘Symbol in Liturgy’; also, Worship as Theology, especially
chapter 11: ‘For the Sake of the World: Liturgy and Ethics’.
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roles each group plays (including the ordained clergy and choir),
what is the architectural setting of the worship, what visual arts are
present, how people arrive and leave, what actions happen (such as
offering, receiving communion, baptism, etc), what leadership roles
are apparent (usher, reader, presider), who sings and how, the uses of
music, the use or not of printed materials, use of the body
(handclapping, hands raised), and how strangers are treated.4°

The observation that ‘much more is done in worship than is said’ finds
expression also in James White’s preferred description of worship:
‘speaking and touching in God’s name’.42 The tactile, the kinetic, the
aural and visual environment are all now commonly regarded as part of

the primary theology of worship.

Here, we may see the potential that liturgical theologians conversant in
this developing sensitivity to worship as primary theology have to
educate the debate centring in the Church of England around Patterns
for Worship, beginning with the comment with which the Liturgical
Commission open their commentary, the third section of the prayer-
book: ‘Worship is not worship until you do it’.43 We may also perceive
the evermore complex and subtle ways in which ‘participation’ is
understood. As we shall see, Don Saliers — amongst others - is
concerned with ‘resistance and vulnerability to the non-verbal and
symbolic dimensions of liturgical celebrations in specific social-cultural

contexts#4 in ways which deepen appreciation of what participation

4 James F White, ‘Forum: Some Lessons in Liturgical Pedagogy’, Worship 68
(1994): 438-450, pp. 442-443. A similar set of questions has recently been
published in a liturgical textbook arising from the British setting in Susan J
White, Groundwork of Christian Worship (Peterborough: Epworth, 1997),
pp. 235-237.

+# White, ‘...Pedagogy’, 443.

42 James White, Introduction to Christian Worship (Nashville: Abingdon,
1980), p. 22.

43 Patterns for Worship, p. 264.

44 Saliers, ‘Symbol in Liturgy...’, p. 71.
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may mean. In his own contributions to The Awakening Church project

he discovered that ‘in our preoccupation with reformed texts and
rubrics, we may have neglected the most difficult challenge: to uncover
the intersection of human hopes and fears, longings and hungers, with
the symbolic power and range of liturgical rites authentically
celebrated’.45  Interviewees were apparently almost wholly concerned
with what Saliers names the ‘expressive’ dimensions of participation,
while ‘the inner relations between the formative and expressive power
of primary symbol’ were neglected. He calls attention to the nature of
symbolic participation in order to deepen ongoing appropriation of the

Council’s core mandate at paragraph 14 of Sacrosanctum concilium.

Inculturation

Futhermore, since the Second Vatican Council a wealth of literature has
also evolved around the minimal hints about widening participation in
worship offered by paragraphs 37-40 of the Constitution. They read in
part:

Even in the liturgy the Church does not wish to impose a rigid
uniformity in matters which do not involve the faith or the good
of the whole community. Rather does she respect and foster the
qualities and talents of the various races and nations. Anything
in these people’s way of life which is not indissolubly bound up
with superstition and error she studies with sympathy, and, if
possible, preserves intact. She sometimes even admits such
things into the liturgy itself, provided they harmonize with its
true and authentic spirit.

Provided that the substantial unity of the Roman rite is
preserved, provision shall be made, when revising the liturgical
books, for legitimate variations and adaptations to different
groups, regions and peoples, especially in mission countries.
This should be borne in mind when drawing up the rites and
determining rubrics (37-38).

45 Saliers, ‘Symbol in Liturgy. . ., p. 71. I assume that there is an intended
allusion here to the opening of Gaudium et spes, 1— ‘The joy and hope, the
grief and anguish of the [people] of our time, especially of those who are poor
and afflicted in any way, are the joy and hope, the grief and anguish of the
followers of Christ as well’; Flannery, Vatican Council II, p. 903.
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‘Sacraments, sacramentals, processions, liturgical language, sacred
music and the arts’ are each mentioned in paragraph 39 as the possible
focus of adaptation, yet paragraph 40 concedes that ‘in some places and
circumstances [ ] an even more radical adaptation of the liturgy is
needed’, though it prescribes boundaries around who may legitimately

make changes.4¢

These short paragraphs are concerned with what has come to be called
‘inculturation’ and are headed ‘Norms for Adapting the Liturgy to the
Temperament and Traditions of Peoples’. The term ‘inculturation’ was
not used in an official way to describe the processes imagined in
paragraphs 37-40 until 1979 when, in an address concerning biblical
interpretation, Pope John Paul II used the term to ‘express[ ] one of the
elements of the great mystery of the incarnation’.47 Studies of
inculturation in the liturgical realm have been especially developed by
Anscar J Chupungco, who writes in turn: ‘liturgical pluralism is an
incarnational imperative, rather than a concession of Vatican IT’.48 A
key example of what liturgical inculturation, in the spirit of the
Constitution 37-40, might mean is the Roman Rite authorised for Zaire
in 1987, which incorporates African images, prayers (involving

‘ancestors’ for instance), music, and dance.49

46 Sacrosanctum concilium 37-40; Flannery, Vatican Council II, pp. 13-14.

47 Pope John Paul II, ‘Address to the Pontifical Biblical Commission’; quoted in
Mark R Francis, Shape A Circle Ever Wider: Liturgical Inculturation in the
United States (Chicago: LTP, 2000), p. 58.

48 Anscar J Chupungco, ‘The Theological Principle of Adaption’, Dwight W
Vogel, ed., Primary Sources of Liturgical Theology (Collegeville: Liturgical
Press, 2000), 247-252, p- 252, referring to Gaudium et spes, 58. See also,
Anscar J Chupungco, Liturgical Inculturation: Sacramentals, Religiousity, and
Catechesis (Collegeville: Liturgical Press, 1992).

49 See Chris Nwaka Egbulem, ‘An African Interpretation of Liturgical
Inculturation: The Rite Zairois’, Michael Downey and Richard Fragomeni, ed.,
A Promise of Presence: Essays in Honor of David N Power (Washington DC:
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Among contemporary liturgical theologians, the attention paid by David
Power to embodied celebration of liturgy is an important contribution
to the unfolding implications of liturgical inculturation. Power has been
particularly trenchant in his critique of the assumption that liturgical
celebration can be regarded as homogeneous, whatever impressions
may be given by use of shared texts. Noting the plasticity of popular
devotion among Roman Catholic people in different cultures around the
world, he has argued that liturgicai inculturation has often failed
‘because people are rarely invited to express [their faith] in their own
way. Rather, they are given models of doctrinal belief to follow, instead
of being expected to generate their own expressions’.s® And from this
observation his critique has expanded to a number of ‘imposed’ or
assumed liturgical traditions and gestures which change in meaning
from one culture to another and so may at best diminish their
authenticity or at worst alienate participants from the liberating
experience they have been found to convey in other cultures.
Consequently, Power is hostile to the notion of liturgy as ‘the work of
the elite’ and calls for the incorporation of ‘indigenous’ traditions of
popular devotion into corporate celebration.5! It is easy to imagine how
the comparative study of liturgy across different cultures might have
given its own particular impetus to a ‘whole-rite’ focus for liturgical
theology in the contemporary period. These concerns are clearly

relevant to the agenda of Patterns for Worship and its desire to relate to

particular local cultures.

Pastoral Press, 1992), 227-250; see also Aylward Shorter, Toward a Theology
of Inculturation (London: Geoffrey Chapman, 1988), pp. 191-195.

50 David N Power, Worship: Culture and Theology (Washington DC: Pastoral
Press, 1990), pp. 67-68.

5t Power, Worship: Culture and Theology, p. 83.
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The concerns of The Awakening Church and similar projects with
deepening appreciation of participation through attention to
meaningful symbol and the concerns of liturgical inculturation marry in
Saliers oft-repeated statement that worship is ‘always culturally
embodied and embedded’, and this statement serves well as a summary
of the range of elements constituting the malleable notion of
‘participation’ that now contributes to primary theology as this is

understood by contemporary liturgical theologians.

Liturgical theology and sacramental theology

Given a sense that primary theology may now be recognised to be any
aspect of a liturgical event, and their configuration in ritual events, it
can be appreciated that the distinction between liturgy as primary
theology and reflective theology (such as sacramental theology) as
secondary theology is not simply about the use of different kinds of texts
— prayer texts, or reflective theological texts. This in turn has led to an
understanding of liturgical theology which is drawing sacramental
theologians’ attention away from secondary texts and inviting their
engagement not only with liturgical texts themselves but many aspects
of the primary modes of prayer and its links with living. Liturgical
theology may therefore be seen to have an important contribution to
make to the systematic agenda of contemporary theologians,
encouraging sacramental theology to envision an inclusive focus on the

whole rite, and more.

Gathering fragments from Chapter One

Our next chapter focuses on one particular product of contemporary

liturgical reform, Patterns for Worship, a recent and — as we shall see -

unusual Church of England document. This present chapter is included

primarily because the commitments of the Liturgical Movement form a

32




theological background to Patterns for Worship that is not explicit in
Patterns’ own pages, nor widely appreciated. Yet the concerns that this
chapter has outlined need to be in view in order to have a sense of the
wider context to which Patterns belongs (as with all liturgical texts
produced in the mainstream churches in the last decades of the
twentieth century).52 That the concerns of the Liturgical Movement are
so little discussed or understood in the general culture of the Church of
England, and that the Liturgical Movement’s concerns are not clearly
related to the liturgical texts produced for use in the denomination, is
problematic. That the rubrics accompanying liturgical texts - and the
things with which rubrics have traditionally been concerned - also do
not unfold with anything approaching clarity the perspectives of the
Liturgical Movement is an even greater problem and one that this

present work seeks to redress as it develops in what follows.

52 In a lecture at the Candler School of Theology, Emory University, Atlanta on
October 22 2002, Beverly Wildung Harrison correlated ‘mainstream’ with ‘old-
line’, suggesting that the latter is a more accurate description of the churches
usually included under the designation ‘mainstream’. Questions arising from
consideration of ‘mainstream’ and ‘marginal’ liturgical traditions are
addressed in Part Three of the present work, particularly with respect to the
views of James White.
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chapter 2
Patterns for Worship
in the Church of England

Patterns for Worship in the Church of England

Patterns for Worship was published by the Liturgical Commission of the
Church of England in July 1989, almost half-way into the period of the

authorization of the Alternative Service Book 1980. One of Patterns’ key

aims, at the request of the house of bishops, was to ‘provide greater
freedom’ in liturgical celebration, so that services of worship might be
either ‘enriched or shortened’. Two particular issues were at the centre
of the bishops’ concern to see such provision made available: the
widespread but unauthorised use of ‘family services’ in many parish
churches and the special needs of worshipping congregations in ‘urban
priority areas’ (UPAs).! The purpose of this second introductory chapter
is to explore these issues and to trace the ways in which they were
discussed in the Church of England leading up to and beyond Patterns
to Worship, through to the present moment in which we read and write.

In the interval between the Alternative Service Book and Patterns, a

number of reports related to ‘family services’ and to worshipping
congregations in UPAs had received considerable attention in the
church’s general synod, most notably Faith in the City (February 1986)
and, to a somewhat lesser extent, Children in the Way (February 1988).

Both of these reports critiqued the ASB, and their ‘urgently expressed’
convictions relating to the church’s worship were acknowledged by the

bishops to have led to their commissioning of Patterns. These reports on

t See the Prefatory Note by the House of Bishops printed in Patterns for
Worship: A Report by the Liturgical Commission of the General Synod of the

Church of England, GS 898 (London: Church House Publishing, 1989), p. v-
viii.
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cities and on children, and the further reports to which they led, will be
explored in greater detail below, though we may note at this initial stage
their shared central critique of the church’s inheritance of liturgical
worship. Faith in the City suggested that ‘a 1300 page Alternative
Service Book is a symptom of the gulf between the Church and ordinary
people in UPAs’, and so commended requests from UPA parishes for
‘short, functional service booklets or cards, prepared by people who will

always ask “if all the words are really necessary”. Children in the Way

also suggested ‘the need for new liturgies to serve all-age worship and in
particular a form of Eucharist suitable for when children are present’

(bishops’ notes 2 & 3).

Following the bishops ‘prefatory note’ to Patterns, the Liturgical
Commission themselves presented their work with an acknowledgement

that ‘the coming of the Alternative Service Book in 1980 marked a new

stage in the development of Anglican worship’. The commission
suggested that the ASB looked ‘both backwards and forwards’: back to
‘the principle established by Cranmer of having all the texts for worship
available in one book’ and into the more recent past in order to ‘distil
the best’ of the Series’ of experimental booklets produced from the
middle of the 1960s, and forward to ‘a new era of flexibility in the
Church of England worship’ [sic].2 This aspect of forward-lookingness
in the ASB may be overstated by the commission - perhaps in order to
down-play their own innovation in Patterns? - as it was undoubtedly the
specific foci of concern with urban deprived and ‘all-age’ congregations
in the post-ASB period which led to the freedoms permitted in the later
book. Nevertheless, they cite as a sign of emerging flexibility in the ASB
the recurrence of what are sometimes referred to as ‘soft spots’ - those
‘open-ended phrases’ in its rubrics - allowing for ‘other suitable
prayers’, ‘other appropriate words’, and such like as alternatives to the

printed texts for prayer. Patterns developed this principle and although

2 Patterns for Worship (London: Church House Publishing, 1989), p. 1.
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in its 1989 edition it was neither ‘authorised’ nor ‘commended’ for
congregational use — except in specially authorised ‘liturgical
experiments’ (bishops’ note 4) — it is Patterns that will almost certainly
come with time to be recognised as a more significant shift in the
Church of England’s approach to liturgical provision than the ASB itself.
As the bishops acknowledged, Patterns expanded the ‘bounds of choice
and variety . . . more widely than [had] been customary’ (bishops’ note
5), though, significantly, the bishops also recognised that this expansion
would be likely to cause ‘anxiety’ to some in the church perhaps more
content with the ASB or Book of Common Prayer (1662) than those
consulted and supported by Faith in the City and Children in the Way.

The structure of Patterns for Worship

The make up of Patterns was markedly different to both the BCP or
ASB, and its make up was key to its novelty. It consisted of three main
parts. Part One offered a range of templates for worship, ‘outline
services’ consisting of minimal prayer texts and rubrics. One of these,
sample service 6, “The Lord is Here: The Eucharist’, was intended as a

direct embodiment of the kind of order required in response to the

criticisms of Faith in the City. It is divided in five sections: ‘We prepare’,
‘the ministry of the word’, ‘we pray’, ‘the eucharistic prayer’ and ‘after
communion’. Later versions standardised these headings to place
consistent stress on action, the second heading becoming ‘we hear God’s
word’, the fourth, ‘we give thanks’, and so on. Rubrics are kept to a bare
minimum, and only congregational texts and their necessary ‘triggers’

are printed. For instance under the heading ‘We prepare’ we find:
Singing, greeting and prayer, which may include

This is the day that the Lord has made.
Let us rejoice and be glad in it.
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Lord, direct our thoughts,

teach us to pray,

lift up our hearts to worship you
in Spirit and in truth,

through Jesus Christ. Amen.

or

Almighty God,
to whom all hearts are open...

(the text of the collect for purity follows).

A confession using imagery from the story of the “forgiving father’ or
‘prodigal son’ and an absolution emphasising the ‘fellowship of [God’s]
table’ follow, then the ‘Peruvian Gloria’ and the rubric that ‘the
president says the Collect — the prayer for the day’ conclude the section.
The whole rite is presented in this relatively spartan style, with
explanations of ‘specialist’ terms (for instance, ‘collect’). The
presentation of the whole order amounts to no more than 4 As pages of

minimal text, a radically different alternative to a 1300 page book.

Part Two, the bulk of Patterns, consisted of ‘resource sections’ offering
alternatives for every liturgical element of services, including ‘samples
of new lectionary material’ and (in the 1989 edition only) eucharistic
prayers. Although the eucharistic prayers were never authorised, and
edited out of the 1993 edition, it is clear from anecdotal evidence that
they did enjoy wide use — well beyond the parishes granted permissions
in liturgical experimentation. Also, the provisions in the book for use of
‘A Service of the Word’ - a list of rubrics requiring use of alternative
texts within a flexible structure - allowed for contemporary expressions
of ‘the third service’ which had enjoyed unofficial status in many parts
of the Church of England for a long time.3 Using the resources of this

section, it was also possible for the Service of the Word to restructure or

3 Bryan Spinks, ‘Not So Common Prayer: The Third Service’, Michael Perham,
ed., The Renewal of Common Prayer: Unity and Diversity in Church of
England Worship (London: SPCK, 1993), 56-67.
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replace the synaxis at the eucharist, allowing much greater flexibility in

the presentation of eucharistic worship. Acknowledging that

the needs of the UPA parish for worship reflecting local culture,
language and concrete expression are not best met by a group of
experts at the centre laying down all the words of the liturgy, but by
creating the framework and the environment which will enable a new
generation of worship leaders to create genuinely local liturgy which
is still obviously part of the liturgy of the catholic Church,4

Patterns presented alternative texts for liturgical greetings,
introductions to confession, confessions, absolutions, introductions to
the peace, blessings and other elements of rite. Many of these
alternative texts make explicit reference to cities, as in the echoes of
Hebrews 12.22-24 in an opening greeting: ‘We have come to the city of

’

the living God, to the heavenly Jerusalem. ..” or the reference to Jesus

weeping over the sins of the city (Luke 19.32) in a ‘kyrie confession’.

Most unusually, Part Three of Patterns was a ‘commentary’, the
inclusion of which was a remarkable feature of a Church of England
prayer book, commentaries having never been part of the tradition’s
liturgical literature. This commentary section took the form of ‘the
stories of four entirely imaginary congregations’ whose circumstances
and reasons for employing various elements of the resource sections
were described. Although perhaps tending at times towards caricatures
of congregations in different traditions or divergent social
circumstances, the point of these imaginary congregations was to
underscore the particularity of in fact every congregation, while an
ancillary aim of the commentary section was to highlight the Liturgical
Commission’s conviction that ‘worship is not worship until you do it’,5 a
point that the commentary style could expand and explore in ways that

were not possible in prayer-books consisting of prayer-texts alone.

+ Patterns for Worship, p. 2.

5 Patterns for Worship, p. 264.
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Apart from the contextual considerations that surface in the descriptive
accounts of the churches, the accent on performance underlined the
charge of insufficiency against a worship book consisting simply of texts
— either those for prayer, or rubrical - such as the BCP or the ASB. In
retrospect, however, although the commentary section mentioned some
aspects of the performative, non-textual elements of worship, it is with
regard to such elements of rite that even Patterns is weakest, with the
result perhaps that too often new, flexibly arranged texts were in the
practice of many of the congregations that employed them easily left
competing with unrevised approaches to use of space, gesture, symbol

and ceremonial.

Anxiety about this departure in style of presenting the church’s liturgy
inevitably focused on the notion of ‘common prayer’, as in Patterns the

Book of Common Prayer was clearly being considered deficient for

pressing needs in the late twentieth century. The sense of common
prayer that the commission suggest was feasible in the climate of the
church in their times was defined around a number of ‘marks’ which
they considered to maintain continuity with ‘historic Anglican

tradition’:

- a recognizable structure for worship

- an emphasis on reading the word and on using psalms

- liturgical words repeated by the congregation, some of which, like
the creed, would be known by heart

- using a collect, the Lord’s Prayer, and some responsive forms in
prayer

- a recognition of the centrality of the Eucharist

- a concern for form, dignity, and economy of words. . .

.. .a willingness to use forms and prayers which can be used across a
broad spectrum of Christian belief.¢

These ideas were later expanded by one of the commission members,

the late Michael Vasey, in the foundational contribution - ‘Promoting a

6 Patterns for Worship, p. 5.
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Common Core’ - to The Renewal of Common Prayer,” a series of essays
amounting to a rationale by the commission of their purposes in the
post-ASB period. The notion of promoting a common core has remained
at the heart of the task of liturgical revision in the Church of England to
the present day,? and outlines of services noting minimal text and rubric
are now gathered in the major land-mark of revision, Common
Worship, which has been published in stages since 1997. For instance,
Common Worship includes its own Service of the Word adopted from
Patterns.

However, progress towards Common Worship also involved a
considerable share of the ‘anxiety’ picked up the bishops in 1989.
Following tensions in the church’s General Synod the commended
version of Patterns, published in 1993, omitted the eucharistic prayers
included in the earlier edition, and when new eucharistic prayers were
égain revised for approval in 1996, they were again rejected — although,
like their forebears, they enjoyed wide use, in the later case due to their
publication as a Grove Booklet, Six Eucharistic Prayers as Proposed in
1996.9 Authorised new prayers for the eucharist had to wait for the
core-book of Common Worship published in late 1999, though in some
respects Common Worship represents a retreat from, rather than an
advancement of, the vision of Patterns a decade before. Its collects,

based on the BCP opening prayers, have been much lamented in many

7 Michael Vasey, ‘Promoting a Common Core’, Michael Perham, ed., The
Renewal of Common Prayer (London: SPCK, 1993), 81-101, p. 101.

8 The notion also relates to discussion in synod as to how a minimal number of
key texts might come to be known by heart’ among Anglicans as a basic
bedrock of contemporary Anglican spirituality. In ensuing debates the image
of the “knapsack” was used to suggest the scale of this common core, and the
devotional prayer-book An Anglican Companion, edited by Alan Wilkinson
and Christopher Cocksworth (London: CHP/SPCK, second edition 2001)
develops the idea and suggests some possible contents of a spiritual
“knapsack”.

9 Colin Buchanan and Trevor Lloyd, eds., Six Eucharistic Prayers as Proposed
in _1996: The Official Texts for Final Approval with Introduction and

Commentary (Grove: Cambridge, 1996).




parishes, and are one example of direct contradiction of the request

from the bishops in 1986 which supported the call in Faith in the City

for the exercise of the criterion of whether ‘all the words are really
necessary’.’0 Perhaps more significantly, however, the suggestion of

Faith in the City, promoted by Patterns, that ‘short, functional service

booklets or cards’ should be popularised has arguably happened not due
to the force or right of arguments embraced by the bishops and
Liturgical Commission in the late 1980s, but rather due to the
unforeseeable widespread use of computing technology in the

intervening period. At the same time, Faith in the City, which with its

follow-up reports Living Faith in the City and Staying in the City caused

considerable interest and debate for a number of years after its
publication, is no longer so highly regarded for its relevance to the
contemporary urban situation — not least due to changes precipitated by

the revolution in new technology.

In contrast to Faith in the City, Children in the Way never received the

same sustained attention from the church, although further reports in

its mould have been produced — most notably Youth A Part“ - at the

same time as numbers of the young involved in Church of England
worship have declined considerably. Interestingly, however, this
decline has happened most sharply in a predominantly rural diocese,
Carlisle - a 62% decline through the decade of the 1990s. Decline in

urban areas, if acute, is not quite as drastic.

10 Disappointment with the Common Worship collects has led to widespread
use of the lectionary-based ICEL collects produced by the Joint Liturgical
Group and published as Opening Prayers: The ICEL Collects for Cycles A, B
and C (Norwich: Canterbury, 1998). (Incidentally, Opening Prayers is
dedicated to Michael Vasey, who wished to promote their use in the Church of
England).

1 Youth A Part: Young People and the Church: A Report by the Board of
Education (London: Church House Publishing, 1996).
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Faith in the City and its legacy for liturgy

It has been suggested that Faith in the City was the most important
Anglican document of the twentieth century.’2 The report by the
Archbishop of Canterbury’s Commission on Urban Priority Areas,
published in 1985, took a comprehensive approach to ‘the serious
situation that has developed in the major cities’, that situation being the
continuing decline of quality of life in ‘what have been designated

99

“Urban Priorities Areas™. Undoubtedly, the whole report was forceful
and had an important impact on church and society, though it may be
noted that the church has been more effective in responding to at least
some of the parts of it directed to the church than governments or any
other body has been to those parts attending to the state of the nation.
Perhaps few parts of the commission’s concerns have received as much
steady attention as their comments about worship in UPA churches,
which formed part of the section of the document entitled ‘Developing
the People of God’. Although the section specifically relating to worship
is relatively small — amounting to just under three pages of the 398 page
publication — it is remarkable that the commission’s reflections and
proposals have shaped the evolving liturgical resources of the whole
Church of England, not only its urban congregations. In the following

paragraphs, the authors of Faith in the City’s reflections on worship are

recalled, interspersed with some commentary upon them.

In the report, two particular characteristics were demanded of the
church in the UPA environment, that it be ‘locally rooted and outward
looking’ (6.99). Many of the comments that followed this demand gave
some substance to what might be entailed in the achievement of a

locally rooted and outward looking church. The theological notion of

12 David F Ford and Laurie Green, ‘Distilling the Wisdom’, Peter Sedgwick, ed.,
God in the City: Essays and Reflections from the Archbishop of Canterbury’s
Urban Theology Group (London: Mowbray, 1995), 16-24, p. 16.
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‘incarnation’ was immediately introduced to provide a broad and basic
rationale for the demand for local roots. As an ‘indispensable
characteristic of a worshipping community’ the “incarnational” side of
the Christian religion’ is said to call the church in UPAs to ‘live in and be
part of the local world’ (6.100). This is said to involve, at the very least,
‘talk[ing] people’s language, so that they have a chance of hearing and
understanding’. Next, however, a key qualification was introduced to
shape this incarnational requirement, as the commission wrote of a
necessary tension between incarnation and transcendence. They stated
that worship is (in whatever context) worship of a transcendent and
‘Other’ God. So the necessity of worship to ‘emerge out of and reflect
local cultures’ relates to God who is to be ‘found, worshipped and served
through the realities of UPA life’ (6.101). Although not explicitly stated,
the tension between transcendence and incarnation serves to resist the
limits of narrow self-reference, which may be as unhelpful for coping
within the horizons of ‘UPA life’ as it would be over time in any other
situation. Nevertheless, it is held that ‘certain aspects of UPA life will
necessarily greatly affect the formation of the worshipping life of the
UPA church’ (6.102). Local life is to be ‘gathered up’ and ‘informed’ by
worship, and one facet of what this is likely to demand is an acceptance
at least of the ‘positive aspects’ of working class culture, two of which
are identified as the strong senses of ‘family’ and ‘community’. Other
aspects of ‘UPA life’ which are said to be needful of attention are the
tendencies to relate through ‘feeling rather than the mind’ and to
communicate non-verbally rather then verbally, as well as to employ
‘informal and flexible. . . urban language’. While it might be feared that
too-easy assumptions were being made about the marks of other
people’s lives, this important paragraph of the report (6.102) introduced
a key principle which itself transcends the many possible flaws of the
particular examples used to illustrate it. The principle, taken up
vigorously as a result of the report, and in various ways, is that worship
in UPAs must ‘reflect a universality of form with local variations’. Here

the theological themes of transcendence and incarnation find their
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liturgical counterparts — universal and local forms — to be balanced in
the practice of an urban congregations’ worshipping life. The next
paragraph, 6.103, recognised that greater involvement of congregations
in worship is desirable in UPA churches, and this point is illustrated
with some biting examples that uncover the racism that may be
operative, though perhaps unacknowledged, in practices that deny

participation.

Paragraph 6.104 relates to some possible further features of the
‘working class culture’ which was the concern of paragraph 6.102, in
that ‘local UPA people’ are said to be concerned that ‘things [ ] be more
concrete and tangible rather than abstract and theoretical’. The
importance for many UPA congregations of traditional and
contemporary symbols — crucifixes and banners, for example — is noted,
as is a particular ‘love to tell the stories of their lives’. The following
paragraph, 6.105, encouraged UPA congregations to resist the kind of
formality — the sense of ‘go[ing] through the correct motions from start
to finish’ which inhibits people from ‘coming and going’ from the church
as they feel the need, and the next paragraph (6.106) draws attention to
the potential of worship as a form of evangelism,'3 which is said to be
likely to be most attractive when ‘lively and participatory’ — an
expression, in positive mode, of the complaint of paragraph 6.103,
perhaps? The balance between transcendence and incarnation reoccurs
in some measure at this point also, as it is said that worship that is
appropriately evangelistic will combine ‘a sense of the presence of God

while showing concern for the real things in people’s lives’.

13 ‘Faith in the City and similar reports have made us uncomfortably aware that
the forms and patterns which cradle-Anglicans have, perhaps too easily,
accepted as the norm are exceedingly blunt instruments of evangelism when
placed in the hands of those who have the task of proclaiming the gospel to an
increasingly indifferent and sometimes even hostile world’, Donald Gray,
‘Postscript’, Michael Perham, ed., Towards Liturgy 2000: Preparing for the
Revision of the Alternative Service Book (London: SPCK, 1989), 101-102, p.
102.
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Various commissions attending to UPAs have been more successful at
avoiding a patronising tone about the people who live in such areas than
the group responsible for Faith in the City at paragraph 6.107, whichis a
low-point of the liturgical section of the document. Here, they were
concerned about the sense of ‘inferiority’ which might be imposed upon
UPA dwellers when ‘their debts, their court cases, their sufferings at the
hands of their husbands’, and other such ‘realities’, are not faced. There
can be little question that such realities occur in UPAs, though much
greater care is needed when others write about such matters, in order to
ensure that any supposed sense of inferiority is not further magnified.
The point that the commission is making is expressed without the
grating overtones in the principle delineated in paragraph 6.108, that
‘worship will put the harsh realities in a new light. It may enable people
to withdraw for a time from the pressures, but it will be “withdrawal
with intent to return”, not evasion’. When in paragraph 6.109 the
commission stressed the importance of attention to ‘the ordinary’, we
should note that this will of course include realities that may be bright
and delightful as well as harsh.

Paragraph 6.110 noted ‘many’ suggestions from UPA contexts that small
service booklets or cards be provided as an alternative to the Alternative

Service Book, which the commission had already recognised earlier in

the report as being severely problematic in non-book culture. This
proposal has been of great significance for the whole church, and it has
carried implications far wider than the UPA church itself, for whom the
commission acknowledged the ‘the work of reforming the liturgy has
really only just begun’. If resources for liturgical worship were to be
presented as single service booklets or cards, rather than a combined
book, a more expansive need again was for appropriate permissions to
be given for ‘informal and spontaneous acts of worship’. ‘The Way of
the Cross’ was cited as an example of the kind of informal and
spontaneous form which would ‘complement’ formal liturgies (6.111);

though the commission insisted that occasions for increased informality
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and spontaneity demand care and preparation, as do more formal
occasions, as both are concerned with and express ‘beauty’ and
‘excellence’ (6.112). Finally, although informality may be readily
associated with small groups, the commission asserted that ‘glorious
occasions’ would continue to have a most important role in

complementing smaller gatherings (6.113).

It has already been noted that these proposals have shaped an agenda
for the whole church, not only UPA congregations, to a quite remarkable
extent. Of course, in their own way some of the proposals magnify
aspects of liturgical renewal that also gathered strength from other
sources, and some of these will become apparent as this work
progresses. The stress on participation is perhaps the most obvious
example, receiving as it does a much fuller theological understanding in
the documents of the Second Vatican Council than its practical or
ethical underpinnings in this particular Anglican report.4 For whereas

Faith in the City related its stress on participation to its combative

approach to racial exclusion, Sacrosanctum concilium required ‘full,
conscious, and active participation’ because such participation ‘is
demanded by the very nature of the liturgy’ and is the ‘right and
obligation’ of the baptised as ‘chosen... royal... holy... redeemed’
(paragraph 14, cf. I Peter 2). Some other developments suggested by the
report have affected the whole church rather than the church in UPAs
but have emerged separately from the report’s recommendations — as in
the massive and pervasive expansion of electronic technology to enable
very widespread use of service booklets and cards well beyond the UPA
environments in which the commission deemed them to be especially
necessary.’s While this was both felt to be desirable and found to be

14 See Sacrosanctum concilium 14. See extended discussion following.

15 This is exemplified in Electronic Patterns for Worship and in Visual Liturgy,
for use with computers. For discussion of some of the general issues, see
Susan J White, Christian Worship and Technological Change (Nashville:
Abingdon, 1994).
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helpful, what is not always so readily recognised is that it perhaps
severed many besides UPA dwellers from a sense of the resources of the
‘ecology’ of their worship and doctrine, which may be represented by a
prayer-book of rites for a whole life-cycle and for a range of human
conditions. Narrowing this wider ‘habitat’, cards may limit spirituality
and related resources to a restricted range of foci — and perhaps for
many to a single, eucharistic focus. Perhaps particularly in a culture
conscious of its post-modernity, use of a prayer-book including many
resources expressing different moods for different occasions could
suggest a possibility of integrity and fullness of life under God that
extracted samples of a limited style may not? Such questions
notwithstanding, the commission’s work on worship in UPAs has
prompted some significant changes in the worship of the Church of
England which have carried implications for the wider church and

shaped its shared liturgical tradition.

Five years after Faith in the City, the follow up report Living Faith in the

City was published. It dedicated some attention of its own to matters of
worship. In the chapter ‘Celebrating Faith: Worship in UPAs’ some of
the key concerns of the original report are reiterated, and two especially
significant consequences were identified: the work of a sub-group of the
Liturgical Commission to prepare services responsive to the needs of the
UPA parishes; and the fresh impetus by clergy and congregations to
explore forms of worship arising from their own experience. This new
impetus was said to have resulted in forms of worship which included
the ‘bright’, ‘beautiful’, ‘banal’ and ‘bizarre’, and so the two
consequences of the original report are in this follow-up related to one
another — and it was suggested that one aspect of the work of the
Liturgical Commission might be to ‘rein in’ some of the forms of

worship emerging from the fresh impetus of the original report.

The Liturgical Commission had by the time of Living Faith in the City

published Patterns for Worship. Living Faith in the City commended
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Patterns for its jettisoning of ‘excess verbiage’, its ‘orientation towards
congregational participation’ and its provision of services on small,
foldable cards. It drew particular attention to the conviction of the
members of the Liturgical Commission themselves when they wrote in
the introduction to Patterns: ‘The needs of a UPA parish for worship
reflecting local culture, language and concrete expression are not best
met by a group of experts at the centre laying down all the words of
liturgy, but by creating the framework and the environment which will
enable a new generation of worship leaders to create genuinely local
liturgy which is still obviously part of the liturgy of the catholic Church’.
And it recognised that, if accepted by synod, this statement by the
Liturgical Commission could prove both ‘exciting’ and ‘revolutionary’
(3.4), as indeed it has.

Echoing the bishops’ concern about ‘anxiety’, Living Faith in the City

recognised eucharistic revision as a particularly ‘painful nettle’ to grasp

in the light of Faith in the City’s call for more pictorial, concrete images

and shorter texts for prayer. For a tradition which had expressed its
unity in a particular notion of ‘common prayer’ - the shared use of a
particular, limited set of carefully nuanced prayers - the diversification
of options and a more poetic or pictorial mode of speaking within them
represented a range of potential threats, in addition to the loss of the
‘ecology’ of a particular rite, as noted above. As also noted, as it happens
Patterns’ eucharistic prayers did not receive synodical authorisation and
were not published in the commended version of the prayer-book in

1993, despite Living Faith in the City’s affirmation of the Liturgical

Commission’s conviction that ‘the forces of tradition, inertia, fear of
insecurity and upheaval should not be allowed to prevent the continuing
growth and development of the liturgy which is necessary to met the

needs of those in our cities’ (3.5).

Taking up the observation brought in to focus in Faith in the City’s

paragraph 6.104, that UPA dwellers appreciate being able to tell stories,
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Living Faith in the City 3.6 suggested that the Liturgical Commission

attend to lectionary provision which included scriptural material
excluded by the two-year cycle of the ASB which would cohere with
enjoyment of stories. Following from this, it suggested that
consideration be given to the question of how opportunity within the
liturgy for UPA dwellers to tell their own stories might be facilitated, yet
in such a way as not to disrupt the movement of the liturgy. In the
intervening years, both of these suggestions may have come to fruition
in so far as adoption of the Revised Common Lectionary has enabled a
greater sweep of scripture to be voiced, including its great stories.16
Churches within the charismatic tradition, amongst others, have also
taken up freedoms granted with the authorization of the Service of the
Word, and have modelled to churches in other traditions ways in which

congregational response to scriptural reading may be developed.

Finally, Living Faith in the City insisted that care, preparation and

training would remain as important as ever in the context of more
informal and spontaneous worship, and that ‘in an age when the tv set
and video player are to be found in most homes, the demand for visual
as well as spoken presentation becomes increasingly insistent in
worship’, so that the church must respond (3.7). One appropriate way to
engage in appropriate preparation and to enable training of those with
public forms of participation was said to be the development of
opportunities for communal preparation for the presentation of
worship, which would ‘nurture prayer’ and grow ‘spiritual confidence’ as

well as evoke livelier liturgies (3.8).

16 Fritz West, Scripture and Memory: The Ecumenical Hermeneutic of the
Three-year Lectionaries (Collegeville: Liturgical Press, 1997) is an extended
study of the lectionary. For continuing critique of the lectionary, from a
feminist perspective, see Marjorie Procter-Smith, ‘Feminist interpretation and
liturgical proclamation’, Elisabeth Schiissler Fiorenza, ed., Searching the
Scriptures, Volume 1: A Feminist Introduction (London: SCM, 1993), 313-325,
and Marjorie Procter-Smith, In Her Own Rite: Constructing Feminist
Liturgical Tradition (Akron: OSL, second edition 2000). Also, Elizabeth J
Smith, Bearing Fruit in Due Season: Feminist Hermeneutics and the Bible in
Worship (Collegeville: Liturgical Press, 1999).
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After thinking about the work of the Liturgical Commission, Living

Faith in the City suggested that dioceses themselves be able to designate
‘areas of Liturgical Experiment’. This would in effect be a means of
testing the balance between universality and locality by allowing certain
congregations, with appropriate permissions, to explore diverse forms
of worship without culpability of illegality (3.9), and yet would allow
their explorations to be accountable beyond their own particular local
circumstance. It commended the notion of ‘people liturgy’ — informal,
perhaps, but deep communal expressions emerging without centralised
directives (as was believed to have been encountered in the responses to
the Hillsborough football stadium disaster) as an element with which
such experimental practices should work (3.10). (In the intervening
years, popular responses to the death of Diana, Princess of Wales,
including the funeral service itself, perhaps represent some other
possibilities for consideration). Exuberant as well as solemn moods
might appropriately find expression in such ‘people liturgies’. The final
point on worship in Living Faith in the City focused on the role of
‘celebration’, especially when congregations meet in ‘drab and
depressing situations’, and an explicit link between celebration and the

biblical motif of feasting was encouraged (3.11).

Staying in the City: Faith in the City Ten Years On, published in 1995,
devoted less attention to worship than previous reports. But it followed,

by two years, an authorised form of Patterns for Worship that had

clearly developed many of the suggestions of Staying in the City’s

predecessors. It did, however, reiterate the link between ‘appropriate
forms of worship’ and evangelism (4.103) and in its update on the work
of the Liturgical Commission drew attention to the theoretical and

theological elaboration which the commission had offered on Faith in

the City’s proposals about worship. This led the Liturgical Commission
to publish, in The Renewal of Common Prayer, some extended

reflections on how a ‘common core’ might be promoted as a unifying
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and identifying strand of Anglican worship, as well as some thinking
about liturgy in its social and congregational context. Staying in the
City rightly suggested that The Renewal of Common Prayer indicated
the seriousness with which the Liturgical Commission took Faith in the
City, in that they ‘felt it necessary to address these broader questions
before embarking on the nitty gritty of liturgical revision’ in terms of
texts (4.132). And the principles developed in response to these broader
questions were, Staying in the City suggested, employed in Patterns
even to the extent that the ‘Service of the Word’ ‘consists almost entirely
of introduction notes and a balanced “menu” rather than liturgical text’
(4.133). (Indeed the Service of the Word might be regarded as an
illustration of the title of the larger book ~ it is little more than a pattern

for worship). A more oblique note was struck in Staying in the City’s

final comment reviewing the work of the Liturgical Commission, noting
that liturgical language needs to be both ‘simple and direct’ and to allow
“space” for individuals to bring to it deeper levels of meaning’ (4.134).
This is a possibility which was of course emphatically not opened up by
the general synod in its refusal to authorise the commissions’ work on
eucharistic prayer, either for the 1993 edition of Patterns, or again in

1996.

Another important publication relating to UPAs, and also post-Patterns
in its 1993 form, was the 1995 essay on ‘Praise’ in the Archbishop of
Canterbury’s Urban Theology Group’s collection God in the City.”

Although not a liturgy, nor a liturgical theology, it suggested important
theological perspectives with direct reference to the situations described

in Faith in the City. For instance, responding to the notion that

in areas shot through with poverty, powerless and other
disadvantages, the last thing that Christians ought to do is undermine
the sense of the seriousness of the situation by being “too joyful”,

17 David Ford and Alistair McFadyen, ‘Praise’, Peter Sedgwick, ed., God in the
City (London: Mowbrays, 1995), 95-105.
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David Ford and Alistair McFadyen assert that ‘no account of a situation
is truly realistic if it is disconnected from the transforming God’ and
warn Christians in UPAs against living ‘in the grip of [ ] false normality’
which denies an account of God’s presence.’® Worship, they asserted,
may create an environment that involves the affirmation of personal
dignity and also celebrates the dignity of others, so worshippers may
“praise open” an alternative culture with a different future.9 They may
also exercise judgment on their present social circumstances, if praise
can be seen as ‘a witness to the ultimate contradiction of idolatry and
sin’ which UPAs may represent as places where ‘there is a specially
intense convergence of the negative consequences of our society’s
habitual idolatries’.2° According to Ford and McFadyen, praise may help
worshippers: ‘imagine how things might be different’; ‘find multiple
ways of remembering who God is and who people are in God’s sight’;
resist ‘problem—centred’ mentalities; ‘analyse situations so as to expose
the idols that dominate them’; ‘not to despair when good things prove
fragile or short-lived’; and ‘imagine time differently’, repeating and
teaching stories which can vie for allegiance over-against other less

helpful narratives by which people may live:

It seems a weak gesture ‘just’ to worship. What are we doing every
Sunday, every day, as we ‘waste’ time on this? We are resisting the
most dangerous of temptations — to turn stones to bread, manipulate
the world to suit ourselves, dazzle with successful gestures — in
favour of a message that says to love God with all we have and are,
and to worship God alone. And when we do that in the extreme

8 Ford and McFadyen, ‘Praise’, p. 96. The insight is developed by Alistair
McFadyen in ‘Sins of Praise: The Assault on God’s Freedom’, Colin E Gunton,
ed., God and Freedom: Essays in Historical and Systematic Theology
(Edinbugh: T & T Clark, 1995), 32-56, and Bound to Sin: Abuse, Holocaust and
the Christian Doctrine of Sin (Cambridge: CUP, 2000), chapter 1: ‘the loss of
God: pragmatic atheism and the language of sin’, pp. 3-13.

19 Ford and McFadyen, ‘Praise’, p. 98.

20 Ford and McFadyen, ‘Praise’, p. 102.
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situations of UPAs there is a sign of faith, hope and love that is
desperately needed elsewhere too.2!

Undoubtedly, these are important possibilities, though Ford and
McFadyen do not engage directly with liturgies,?2 even Patterns for

Worship, to suggest how such things might happen.

Children in the Way and its legacy for liturgy

Children in the Way: New Directions for the Church’s Children did not

receive the wide readership nor range of attention given to Faith in the

City, though in their preface to Patterns, the bishops clearly recognise
its importance for the church. Like Faith in the City, very little of the

report is spent making liturgical recommendations, although a later,

related report, Youth A Part, is much more explicit about engaging

young people in worship, and so both Children in the Way and Youth A

Part are considered here in terms of their evaluation of the young in the

church’s worship.

Children in the Way itself belonged to a line of documents on its subject,

and a quote from its most important predecessor, The Child in the

Church, opens the report:

The Church that does not accept children unconditionally in its
fellowship is depriving those children of what is rightfully theirs, but
the deprivation such as the Church itself will suffer is far more
grave.23

2 Ford and McFadyen, ‘Praise’, p. 104.

22 Similarly, another of David Ford’s works on ‘praise’, Jubilate: Theology in
Praise (London: DLT, 1984) [US title Praising and Knowing God (Louisville:
Westminster, 1985)], co-authored with Daniel W Hardy, is not generally
regarded as liturgical theology; see Kevin Irwin, Liturgical Theology: A Primer
(Collegeville: Liturgical Press, 1990), p. 9.

23 The Child in the Church, cited in Children in the Way, p. 1.
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The powerful language of deprivation in this quotation resonates having
just considered Faith in the City, and introduces a vigorous point of
critique for churches that may then be seen to aid and abet already
virulent forms of ‘multiple deprivation’ in UPAs. The language of

deprivation also serves as a reminder that both the Child in the Church

and Children in the Way were written before the widespread

acknowledgement of forms of child abuse, deprivation being one,
though the latter report was aware of the realities of abuse and
represented an early church-based engagement with some of the issues

(1.11-1.13). Children in the Way’s timely consideration of child abuse

may be seen as an illustration of a conviction it makes at a later point,
where stress is laid on the need for the church to engage in societal
issues as the basis on which it ‘is more likely to be judged by people
outside its own community’, although such engagement is paired to a
detrimental comment about ‘the niceties of the ordering of Church
worship’ (2.24) with the implication that worship is of no or little
interest or importance. Whilst abuse forms one aspect of awareness

that the authors of Children in the Way brought to their work, a more

pervading awareness for them was that children had ‘become the centre
of attention in our society today’ (1.4), not least as consumers.24 It was
primarily this changed position of the child in society with which they
wished the church to engage.

Unlike later reports on the topic, Children in the Way demonstrated

some optimism about the levels of young people’s involvement in the
life of the Church of England; it noted that ‘some 400,000 children are
regularly involved’ in a variety of ways. Sunday Schools, uniformed
organisations, networked youth groups (such as those overseen by

CPAS) and choirs are among such forms of involvement. Significantly,

24 See, more recently, Rowan Williams, Lost Icons: Essays on Cultural

Bereavement (Edinburgh: T & T Clark, 1999), chapter 1: ‘Childhood and
Choice’.
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and in a chapter whose title is relevant to the point — ‘Children on the
Edge’ — the report stated that ‘an introduction to Christianity through
worship only can be an ambivalent experience’ (2.12), and so although
‘School models’, especially Sunday School, are seen to have some
limitations (3.10-3.12) they are nevertheless regarded as very important
in the church’s mission among the young. The report extends special
wariness to ‘family services’, which are recognised to be variously
successful in helping attract and hold young people and their families in
the church (4.27). A particular weakness of such services is identified
as their dependence in many cases on the ‘charisma’ of a leader, such
that when particular charismatic leaders are not available, the services
flounder (5.12). Although not explicitly stated, there is considerable
unease with this focus on a particular person, the unstated underlying
assumption presumably being that authentic worship is necessarily
God-centred. And the tendency for such family services to be non-
eucharistic is doubtless behind the report’s recommendation that new
liturgies for ‘all-age worship’ be developed, and in particular a form of
eucharist especially inclusive of children (recommendation 4.3). The

call in the same recommendation for ‘full consultation with leaders and

parents of young children’ is developed further still in Youth A Part,
published in 1996, which although having older children as its focus,
demands that they themselves become much more central in the

consultative processes of the church, not least in relation to worship.

The Archbishop of Canterbury’s foreword to Youth A Part articulated

part of the ‘challenge’ of fostering the young in the worship of the
church as balancing ‘experimentation with flexibility and accountability
whilst at the same time finding ways to help the members of [alternative
worship] services remain a part of the Church of England’ (viii). This
statement reflected a much less buoyant mood about the potential of the
Church of England to hold young people, and stands in marked contrast
to the optimism of Children in the Way’s authors who cited their

400,000 young fellow-worshippers. In a distinct change of mood, Youth

55




A Part charted an alarming decline (1.13-1.15): young people were
acknowledged to be departing rapidly from the church, increasingly less
willing to consider confirmation (5.34), and ‘conspicuous by their
absence’ in ‘most church congregations’ (p. 1). Enormous gulfs (cf. 4.2)
between ‘youth cultures’ and ‘church cultures’ are expounded by the
report’s authors as the reasons for the decline, and worship is
understood by them to be symptomatic of ‘church culture’ with which
young people are likely to struggle. A recurring point is the strong
challenge that ‘the primary frontier which needs to be crossed in
mission to young people is not so much a generation gap as a profound

change in the overall culture’ (2.11 & 4.14).

The report demanded that ‘spiritually invigorating’ (3.14) worship be
made available to and for the young, amending the notable
‘marginalisation’ of their contributions to worship (4.1). ‘Liturgy that is
youth friendly — forms of prayer and praise that are authorised by
canon’ and the possibility of young people being ‘able to participate in,
rather than be an observer of, worship’ (4.3) are said to be needed.
Because ‘liturgy and the style of worship can [ ] exclude young people’
(4.3), ‘the Church has to be prepared to ask young people how they feel
about worship and to engage in a real dialogue with openness and with
a willingness to try new things and to change’ (4.4). ‘Youth
congregations’ (4.11) and ‘alternative worship’ (4.13-4.16) are cautiously
commended, and attention is drawn to the ‘messages’ which may be
given by the timing of such events: ‘if they are tucked into a time when
the “real congregation” will not be affected there is an implicit message

that the group is marginal and not part of the main church’ (4.18).
Whereas Children in the Way stated that

if children are to continue in the way of faith, if they are to continue
on the path to which the Church welcomed them at baptism, then
they must be aided and supported by the adult fellow-Christians who
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are also on that journey and must be acknowledged as those who
sometimes lead the way (p. 3),

the tone of official reports changed in the intervening years to Youth A

Part’s more urgent and sharp demands:

Young people must be taken seriously if they are to stay within the
Church, or if the Church wants to attract young people into its work
and mission. . . because they are the Church of today. . . (4.29).

For Youth A Part’s authors, this meant at least that the young ‘plan, lead
and take part in worship, and help develop new ways to worship’
(recommendation 6), for which ‘a bank of resource material’ needed to
be developed (recommendation 6.1). Furthermore, ‘liturgical
experimentation’ needed to be licensed (recommendation 6.2), and
liturgical revision groups also needed to undertake to consult with

young people themselves (recommendation 6.4).

Gathering fragments from Chapter Two:

Constructing a conversation

Youth A Part shows little awareness or appreciation of Patterns for
Worship, and many of its recommendations would seem to suggest that
the provisions of Patterns are inadequate to engage youth cultures,
despite the considerable development in liturgical flexibility in the
Church of England that Patterns’ recommendations represent. Youth A
Part could, then, be seen to have raised a number of very sharp
challenges about the worship of the church which are at least as difficult
as those articulated in Faith in the City. Perhaps the central question the

documents read together may generate is how the different concerns
and demands of the urban documents and those relating to the young
are in turn to be related to the ‘common core’ that the Liturgical

Commission was concerned to promote. Part of the purpose of this
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present work is to discuss these matters, as mutual testing grounds.
Surely, a ‘core’ that excludes the needs of the young or UPA dwellers will
be inadequate according to these influential documents, while according
to the Liturgical Commission, worship formed outside the core will be
impoverished. Each of these claims will in the course of this work be
tested in relation to the subtle and illuminating writings of three
liturgical theologians, Gordon Lathrop, Don Saliers and James White,
who are in turn a major focus of the following study not least for what
they can contribute to the consideration of issues concerning ‘common
prayer’ and cultural diversity in liturgical celebration, such as Faith in

the City and Children in the Way and their related documents

promoted. The theological discipline, liturgical theology, which White,
Saliers and Lathrop represent and lead has flourished in the period
since 1980 as the Church of England has revised its liturgy, though it
remains little examined in England or elsewhere in Britain. So the
contributions of these authors will provide a context in which to attend
to the notions regarded as essential by the Liturgical Commission in

Patterns for Worship and the Renewal of Common Prayer, and will

provide a solid basis for their critique and expansion, as the liturgical
theologians are tested in their own turn by the special challenges of the
contexts under consideration. For, perhaps surprisingly, the discipline
of liturgical theology has not to any great extent focused the specific
issues that were brought to the fore by Patterns for Worship: deprived
urban congregations and children as congregants. A mutually critical
and enriching dialogue might then enlarge both the insights of liturgical

theology and the contextual concerns of some in the English church.

Whilst both the principles and achievements of Patterns for Worship
and the theological writings of noted liturgical theologians are
important features of this present study, so is the context in which it is
written, as the preface of this work noted. Gateshead is one of the places

that was visited by the authors of Faith in the City; it is repeatedly

mentioned in their text, and much of what follows is devoted to the
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attempt to understand the needs and challenges of deprived urban
congregations, as well as of congregations wishing to include children in
gatherings for worship, from a “practical”, particular location. To
underline just one reason for this study’s relevance, we may note that

Patterns for Worship is now, at least in part, being incorporated into the

range of material being published as Common Worship, which will
become the alternative service book of the Church of England, alongside
the Book of Common Prayer (1662), for the foreseeable future. The
place of Patterns for Worship material in Common Worship will

therefore to some measure determine the longevity of the perspectives it
represented and of the resources it offered to the church in its perceived
need. It is in this context interesting to note that in at least the
preliminary edition of Common Worship: Daily Prayer there are no rites
specifically said to be for children, or for use with children among the
group of worshippers using the book. Daily Prayer is an adult prayer-
book in so far as it acknowledges no concessions to children as members
of a daily praying church. This is despite its publication at a time when
the church appears to be wanting to affirm the ‘sacramental belonging’
of children in terms of their eucharistic participation, and despite
precedents of liturgical prayer designed to include material for children
in the recent prayer-books of other provinces of the Anglican
Communion, ‘Family Prayer’ in the New Zealand Prayer Book — He
Karakai Mihinare o Aotearoa being a significant example. Whether or
not material for use by and with children is actually included in the final
version of Daily Prayer will speak a great deal about children’s
‘belonging’ and concern for their flourishing in Christian faith and

habits of worship. So our conversation matters.
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APPROACHING LITURGICAL THEOLOGY
Closing comments on Part One

Part One of this work has been concerned with ‘patterns and participation”:
participation in the liturgy as the central theme of the liturgical renewal that
was a feature of the life of the churches through the twentieth century; and

Patterns for Worship as one particular fruit of liturgical renewal in just one of

the many denominations influenced by the Liturgical Movement, the Church

of England.

These chapters have laid the groundwork for the following parts of this
present work. In Part Two, the central contextual concerns of Patterns for
Worship are re-examined. The chapters constituting Part Two offer
supplemental material that is needed for an adequate grasp of the same core

issues that generated Patterns, but now a decade or more later than the

prayer-book’s publication. In Part Three, | set out some perspectives in
liturgical theology that | believe can helpfully advance the development that
Patterns represents in the Church of England’s liturgical life. And in Part Four
| make some practical applications of what | think there is to be learned from

a study such as this one.

Next, then, we turn to focus on the ways in which the key issues to which

Patterns for Worship was meant as a response have changed in the interval

through which the prayer-book has been in use, and look at the ways in which
it might now need to be adapted, corrected, and expanded to account for

new challenges.
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part two

CHALLENGING LITURGICAL THEOLOGY
children and the city
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Challenging Liturgical Theology
Opening comments on Part Two

Part Two of this work seeks to deepen appreciation of the central concerns

of Patterns for Worship, and to impress their continued relevance for
contemporary liturgical theology. It indicates, in chapters 3 and 4
respectively, how the situation of British urban churches and of congregations
incorporating children has shifted even in the period since Patterns’
publication, effectively suggesting that the good work of Patterns needs to be
repeated in a new time. In doing so, it exposes and explores issues that | am
convinced liturgical theology has not yet fully grasped. ‘Urban deprived’
congregations, and those including children remain a challenge for liturgical

theology and for communities celebrating liturgical worship.

This part of this study, then, sets out an evolving agenda which | believe an
adequate liturgical resource and liturgical theology needs to engage. And so

as well as referring back to Patterns for Worship, which was the focus of

chapter 2, it also looks forward, anticipating the discussion which is to follow
in the next part of this work, Part Three. It prepares for Part Three where |
introduce three theologians - Gordon Lathrop, Don Saliers, and James White
(who are in turn the centre of my attention in chapters 5, 6 and 7
respectively) - as fruitful dialogue-partners with whom to engage many of the
problems and possibilities with which Patterns was concerned. As | hope to
show, each in their own way offers clarity and direction to the issues at the
heart of Patterns. And yet, notwithstanding my appreciation of the three
liturgical theologians, it remains, to my mind, that the liturgical theology
developed by these three, as more broadly, has also not yet given as it might
explicit and generous attention to the lives of the young and the poor. Part
Two, then, is meant to grate. It invites a liturgical theology that consciously

articulates a more fully inclusive vision and range of resources.
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chapter 3
The Church in the City

Context and theology

In Antonio Skarmeta’s novel I1 Postino (The Postman), the character
Mario Jiménez makes a tape recording of sounds collected around his
Italian island in order to send it to his friend and associate, the poet
Pablo Neruda. Mario’s tape pays extraordinary attention to the details
of his environment, as he records the breeze moving chimes, waves
breaking, the movement of a motor-boat on water, the beating of his

unborn baby’s heart through the wall of his girlfriend’s stomach:

. . . his life and work were reduced to pursuing the waxing tide, the
waning tide, and the rough waters churned up by the winds.

He tied the Sony to a rope and lowered it into crevices in the rocks
where crabs sharpened their claws and the seaweed clung for dear
life.

He rode out beyond the breakers in his father’s boat, and wrapping
his Sony in a piece of nylon, almost managed to capture in stereo the
crashing of the six-foot waves that brought the driftwood tumbling
onto the beach.

On calmer days, he was fortunate enough to catch the hungry
snapping of the gulls’ beaks just as they fell vertically upon sardines
and then took off along the surface of the water, having secured their
prey.

Then there was the time some pelicans — those anarchic,
questioning birds — flapped their wings along the water’s edge . . .

The magical Japanese machine was recording the sounds of bees
at daybreak just as they reached their solar orgasms, their noses
clinging passionately to the calyxes of coastal daises; of stray dogs
barking at the stars that fell into the Pacific Ocean as if it were New
Year’s Eve; of the bells on Neruda’s terrace rung manually or
capriciously orchestrated by the wind; of the foghorn from the
lighthouse as it expanded and contracted, evoking the sadness of a
ghost ship lost in the fog on the high seas; and of a tiny heartbeat in
Beatriz Gonzalez’s belly. . .2

! Antonio Skarmeta, Il Postino (London: Bloomsbury, 1987), pp. 77-78.
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Mario’s project serves as a vivid image of what contextual theology seeks
to achieve: careful attention to the particularities of a specific

environment.

Although contextual theologies are variously characterised as
‘disposable’, throwaway’, ‘provisional’ and such like, these evaluations
do not diminish their merit. The value of a contextual theology lies
precisely in its detailed particularity and its possibly restricted
relevance. This emphasis on particularity has led to attention to context
becoming one of the most important features of modern theology, as
increasingly it is recognised that the particularity of a social situation
informs theological refection and action. Whole schools of theology
have now developed which are ‘constructed with maximal concern for
[their] relevance to the cultural context in which [they occur]’.2 Vincent
Donovan’s text Christianity Rediscovered: An Epistle from the Masai,3
on Donovan’s experience of missionary work among an African people,
is widely regarded as a classic of contextual theology, though the subject
can also be approached through other forms of literature. Skarmeta’s
novel has already been mentioned, and perhaps none is better than

Margaret Craven’s extraordinary story I Heard the Owl Call My Name

about the young priest Mark Brian’s life and death among the
indigenous people of the village of ‘Kingcome’ in British Columbia,

Canada.4

As contextual theology takes its themes from its contexts, it does not

usually begin from ‘a conventional academic syllabus’ by considering

2 Charles H Kraft, ‘Contextual Theology’, R Hunter, J Patton et al, eds.,

Dictionary of Pastoral Care and Counseling (Nashville: Abingdon, 1991), 604-
606, p. 604.

3 Vincent Donovan, Christianity Rediscovered: An Epistle from the Masai
(London: SCM, 1982).

4 Margaret Craven, I Heard the Owl Call My Name (London: Picador, 1967).




items on the systematic agenda: God, Christ, salvation, church,
sacraments, and so on.5 Rather, it begins and proceeds by attending to
context through listening to those who inhabit a particular environment
— hence the importance of testimony, understood very broadly. Part of
the point of attending to testimony can be grasped by attention to the
insistence of a ‘peasant’ in conversation with the late Archbishop Oscar
Romero, as he powerfully forces the view that although they share the
same faith, they ‘carry it in different containers’.® The exchange
provided Romero with one of several encounters with the poor of his
land that radically changed his perspectives and led to the politicisation
of his archepiscopate. In addition to testimony, gathering perspectives
from the social sciences is also important to a great deal of contextual
theology, and the descriptive and analytic value of social science
material is highly valued as it is in turn brought into dialogue with more
traditional sources in theological construction: scripture and
commentators upon it, representative figures in the Christian traditions,
texts and practice in liturgy, etc. Robert Schreiter offers a sense of the
wide range of potential dialogue-partners involved in developing a

contextually sensitive theology when he suggests that ‘being a

5 Archbishop of Canterbury’s Commission on Urban Priority Areas, Faith in
the City (London: CHP, 1985), p. 67.

¢ Lopez Vigil, Oscar Romero: Memories in Mosaic (London: DLT/CAFOD,
2000), p. 136-137: ‘. . .Monsenor, [d]o you believe in God?’. ‘Of course I
believe in God’. ‘And do you also believe in the Gospel?’ ‘Yes. I also believe in
the Gospel’. ‘We're tied then! Because I believe in God and in the Gospel. We
both say the same thing, but it’s different! So guess my riddle, I've got a pain in
my middle! Guess, your Magnificence, what is the difference?’ Polin was going
strong now, having fun with his gibberish.

‘T have no idea Polin. You’ll have to tell me’. Monsefor was laughing.

‘You believe in the Gospel because it’s your job. You study it, you read it and
you preach it. Your thing is being a bishop! And me . . . I can hardly read, and I
haven’t studied all the “indiology” in the Gospel, but I do believe it. You
believe in it as an occupation, and I believe in it because I need to. Because
God says that He doesn’t want there to be rich and poor. And I'm poor! See
the difference? Do you get it? We have the same faith, but we’re carrying it
around in different containers’.

Monsetior looked at this man Polin who was all spark. And from that day
on, they because the greatest of friends.

65




theologian is gift, requiring sensitivity to context, an extraordinary
capacity to listen, and immersion in the Scriptures and the experience of

other churches. . ..7

Contextual theology is better understood as a related ‘family’ of
theologies than as one single entity, and the family would include
liberation and feminist theologies as some of its most well-known
members. Most of the theologies specifically identified as contextual are
among those which have gained ascendancy since the early 1970s; and
together they have argued for recognition that in fact all theology,
preceding it or contemporaneous with it, is indeed also contextual.
What they mean is that every theologian is affected by his or her ‘blood’
and ‘bread’ — blood: family, race, gender, sexuality, psychology; bread:
location, livelihood, dependencies, socio-economic status, and so on.8

John Vincent makes the point:

All theology is, and has always been, contextual. All theology is done
in the first place by listening to the questions which arise for people,
and those questions are determined by their contexts. Even and
especially theologies which come to us as dogmatic were created
originally within and by their contexts.?

Liberation theologians have shaped all subsequent contextual theologies
in the shared emphasis that the starting place of theology is its context.
Since Gustavo Gutierrez’s classic Theology of Liberation, first published
in 1971, liberation theologians have consistently stated that theology is

7 Robert Schreiter, Constructing Local Theologies (London: SCM, 1985), p. 16-
17.

8 John Vincent, ‘An Urban Hearing for the Church’, John Vincent and Chris
Rowland, eds., Gospel from the City (Sheffield: Urban Theology Unit, 1999),
105-116, p. 115. See also: John Vincent, ‘Developing Contextual Theologies’,
Epworth Review 27 (2000): 62-77.

9 John Vincent, ‘Liberation Theology in Britain 1975-1995’, John Vincent and
Christopher Rowland, eds., Liberation Theology UK (Sheffield: UTU, 1995),
10-20, p. 18.
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‘a second act, a turning back, a reflecting, that comes after action’.
Theology is ‘not first... it arrives later on’, following analysis of a
particular situation - and, they would add, a resolve to confront and
alleviate poor living conditions.’e That situation, as liberation
theologians are likely to see it, is ‘the present life of the shanty towns
and land struggles, the lack of basic amenities, the carelessness about
the welfare of human persons, the death squads and the shattered lives
of refugees’, which result, in Gutierrez’s words, in the ‘premature and

unjust death of many people’.* Gutierrez writes that

poor and exploited people, the ones who are systematically and
legally despoiled of their being human. . . do not call into question
our religious world so much as they call into question our economic,
social, political and cultural world. Their challenge impels us towards
a revolutionary transformation of the very bases of what is now a
dehumanising society.

He continues,

The question, then, is no longer how we are to speak of God in a
world come of age; it is rather how to proclaim him Father in a world
that is not human and what the implications might be of telling
nonhumans that they are children of God.»2

Feminist theology, which might minimally be defined as ‘a movement
that seeks change for the better for women’,’3 may begin with a similarly
committed stance: the recognition that, apart from both massive
disparities in opportunity and injustices in what is for many the

‘privileged West’, human life in large parts of Asia and North Africa

1o Gustavo Gutierrez, ‘Toward a Theology of Liberation’, James Nickeloff, ed.,
Gustavo Gutierrez: Essential Writings (London: SCM, 1997), p. 24.

1 Christopher Rowland, ‘Introduction’, Christopher Rowland, ed., Cambridge
Companion to Liberation Theology (Cambridge: CUP, 1998), p. 2.

12 Quoted in Duncan Forrester, On Human Worth: A Christian Vindication of
Equality (London: SCM, 2001), p. 157.

13 Ann Loades, ed., Feminist Theology: A Reader (London: SPCK, 1990), p. 1.
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suffers from a persistent failure to give girl children and women medical
care, food, or access to social services similar to that which men receive.
Together, this amounts to the charge that ‘sexism is not something that
hurts women’s feelings, sexism is something that kills millions and
millions of girls and women each year’.14 In the case of both liberation
and feminist theology, explicitly theological reflection is ‘bracketed out’
of the first stage of the process of reflection upon particular situations,
as the first stage is occupied with simple acknowledgement of a
situation, albeit in its sometimes profound horror. A related method is
now also familiar in articulate forms of pastoral theology - as developed,
for instance in John Patton’s book, From Ministry to Theology: Pastoral
Action and Reflection (the title of which conveys the order of shifts in

attention: ‘from...to, action...reflection.’).1s

Many forms of theology’s increasing concern with context
notwithstanding, the point that all theology is in fact contextual and that
the setting in which a theology is constructed is not neutral or non-
determining of the theology that results is not even now a matter of
universal assent. For example, the Vatican document Interpretation of

the Bible in the Church is one significant and powerful indicator of

resistance to the idea that theology is necessarily shaped by its context,

despite Sacrosanctum concilium’s emphasis on inculturation. In that

text, the Vatican authors argue for the primacy of historical method in
biblical interpretation and so privilege academic ‘northern-hemisphere’
perspectives, consequently downgrading the status of other exegetes
who explicitly acknowledge their debt to their own, different, settings.
Similarly they argue for an emphasis on transcendence in eschatology,

against the liberation theology emphasis on change in the present social

14 Janet Martin Soskice, ‘Just Women’s Problems?’, Ann Loades, ed., Spiritual
Classics from the Late Twentieth Century (London: CHP, 1994), p. 55.

15 John Patton, From Ministry to Theology: Pastoral Action and Reflection
(Nashville: Abingdon, 1990).
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order. And against feminist engagement with scripture, they criticise all
attempts to reconstruct events described in the texts, in which women
may have been more prominent than scripture suggests, as a ‘rejection
of the contents’ of inspired texts.1® With regard to these comments from
Vatican sources, we may appreciate something of the promise of
liturgical work on inculturation to educate the debate about other
aspects of the church’s ministry; yet these comments on scripture may
also conversely suggest something of the threat that is associated with

inculturation when its implications are grasped, if only in part.

Urban theology

The primary context that shapes this present work is an active urban
congregation and the community in which it is set in Gateshead, Tyne
and Wear. ‘Urban theology’ is itself a discipline which is as yet
emerging, and which is marked by an acute consciousness of the
distinctive situations in which it is developed. Clearly, not all urban
situations are alike, and care should be taken to resist assumptions that
may emerge from use of generalisations such as ‘urban theology’.”” Yet
as with other forms of contextual theology, because the Latin verb
contexere means to “braid”, “weave”, “connect”,’® one task of any urban
theology should be to understand ‘interweavings’ between one context
and another, as well as where possible, between contexts, Christian

tradition and interdisciplinary perspectives. Another dimension of this

16 Chris Rowland, ‘Gospel’, Ian Duffield, ed., Urban Christ: Essays in Response
to John Vincent (Sheffield: UTU, 1998), p. 42.

17 Some helpful recent remarks on the theological character of urban theology
may be found in Kenneth Leech, Through our Long Exile: Contextual Theology
and the Urban Experience (London: DLT, 2001), chapter 7: ‘“The Captivity and
Liberation of Theology’.

8 See Daniel W Hardy, ‘The Future of Theology in a Complex World’, God’s

Ways With the World: Thinking and Practicing Christian Faith (Edinburgh: T
& T Clark, 1997), 11-30, p. 32.
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last point can be grasped by attending to the dynamics of two
widespread trends in the modern world: urbanisation and urbanism,
which reveal in different ways the interconnections between different
contexts. The first trend, urbanisation, is focused upon places — cities -
marked by their large size, the density of their human and human-made
environment, and by cultural heterogeneity. Urbanisation is a massive
world-wide issue, as an estimated half of the world’s population now
lives in cities, as compared with under ten percent one hundred years
ago, and as population growth in urban areas has escalated most
dramatically in the past quarter century. Urbanisation on such an
enormous scale is especially focused around the Pacific Rim, though it is
apparent in every continent. Urbanism is another world-wide trend, in
which the varied cultures of cities — the values, products and lifestyles of
their inhabitants — are reflected into their environs, which are coming
increasingly to be linked to the cities by means such as the mass-media,
which are usually centred upon cities. Urbanism, then, is a process by
which cities come to influence society in their decreasingly dominant

non-urban hinterlands.19

The vitality associated with influence and cultural creativity is one
obvious factor of urban reality. Indeed, creative vitality is often an
intrinsic element in the definitions of cities. Twentieth century
understandings of cities have characteristically stressed the proximity of
intense, diverse cultures, enabling personal and social transformation.
Yet because lively cultures can tend in urban environments to be the
principal reference points for personal identity, the possibility of
personal disassociation and social disintegration also emerges, as those

in close physical proximity may live very different lives, with little sense

9 These themes have only very recently been incorporated into urban
theologies: see, for example, Andrew Davey, Urban Christianity and Global
Order: Theological Resources for an Urban Future (London: SPCK, 2001), Part
I, ‘Understanding the Urban’.
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of shared ‘community’.2c As a result of this, ‘worlds within cities’
emerge,2 geographically juxtaposed, but intensely different in terms of
their particular cultures, and their prospects. The possibility of creative
enclaves generates staid enclaves, and those whose populations cope
with — and benefit from — the opportunities of new cultural interaction
become separate from those which do not, and the urban environment
becomes spatially segmented. The spatial boundaries between these
different environments often become especially ‘charged environments’
as those places in which the relative poverty of the inhabitants of the

poorer ‘world’ may be seen most starkly.

The designation ‘urban priorities area’, used by both Faith in the City

and Patterns for Worship, identifies spatial casualties of urbanisation:

those parts of cities and urban environments in which social
disintegration has been most acute. The designation does not refer to
those areas which have flourished as diverse cultures have mixed and
enriched one another, so providing new opportunities for their
inhabitants, but rather to their spatially and culturally distinct
neighbours. The subtitle of Michael Pacione’s study, Britain’s Cities -
‘Geographies of Division in Urban Britain’ — is powerfully descriptive,
and Pacione’s work itself is one of the most salient recent examples of
concern that outlines and expands upon an ‘anatomy of multiple
deprivation’ in such areas: it refers to a circle of low pay, dereliction,
delinquency, segregation, unemployment, poor services, one-parent
families, poor housing, ill-health, powerlessness, stigmatisation,
vandalism, poor schooling and homeless, all of which are held together

by the central problems of poverty and crime.?? John Vincent, of the

20 Steve Pile, ‘What is a City?’, Doreen Massey, John Allen and Steve Pile, eds.,
City Worlds (London: Routledge, 1999), 3-19.

2t John Allen, ‘Worlds within Cities’, Doreen Massey, John Allen and Steve
Pile, eds., City Worlds (London: Routledge, 1999), 53-95.

22 Michael Pacione, ‘Urban Restructuring and the Reproduction of Inequality
in Britain’s Cities: An Overview’, Michael Pacione, ed., Britain’s Cities:
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Urban Theology Unit, one of the most longstanding theological

engagements with urban life in Britain, in his book Hope From the City

helpfully puts ‘faces’ onto this ‘anatomy’, insisting from a Christian
perspective that the issues are discussed and addressed with a focus on:
low-paid people, derelict human environment, delinquent children,
segregated people, and so on.23 Such a humanizing perspective may be a
distinctively religious or theological approach to the issues involved,
and it is very much a feature of a wealth of theological literature

associated with and emanating from Faith in the City.

This recognition brings us forcibly to one point that may characterise
urban theologies: that, like liberation or feminist theologies, theology
aware of its urban context is likely to involve recognition of an

intolerable state of affairs. For example, Faith in the City underlines the

plight of inner-city Britain as a ‘grave and fundamental injustice’.24
Conscious of an immediate environment marked by such injustice,
Anthony Harvey suggests in his ‘theological response’ to Faith in the
City that a contextual theology in an urban setting might then

begin with genuinely urban and working class perceptions and build
up a repertory of resources from all parts of the Christian tradition
which would become the theological equipment of these local
“theologians” in the same way . . . as traditionally trained ministers
are equipped with a smattering of Bible, doctrine, history, ethics, and
liturgy.2s

Some of the most contextually sensitive ‘urban theology’ has in fact
arisen in the light of the Church of England report Faith in the City,

which was pivotal in provision of guidelines, adopted from those used

Geographies of Division in Urban Britain (London: Routledge, 1997), esp. p.
42.

23 John Vincent, Hope From the City (Peterborough: Epworth, 2000), p. 15.
24 Faith in the City, p. xv.

25 Anthony Harvey, ‘Introduction’, Anthony Harvey, ed., Theology in the City
(London: SPCK, 1989), p. 12-13.
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by the Evangelical Urban Training Project, for parish audits as a basis
for understanding the distinctive characteristics of local areas. In very
recent years, however, rapidly evolving new dynamics in urban scenes
have loosened the descriptive and analytical relevance of Faith in the
City, at least in part measure. This has in turn led to fresh forms and
foci of urban theology, although the challenge to remain focused on
particularity, especially the particularity of the circumstances of the
poor, has remained vibrant within evolving modes of urban theology, as
we shall see below. It is attention to this kind of particularity that we
wish to insist upon in this work, with special reference to the liturgical
resources and liturgical understandings engaged by urban
congregations. First, though, we may consider ways in which urban
theology has been refined since Faith in the City and the Church of

England documents which formed its direct legacy.

Refining urban theology

At least until recently, almost all urban theology in the British situation

has taken its point of reference from Faith in the City. Yet that

document itself represented a development in the discipline of urban
theology as it was being appropriated and developed in the UK, for the
Anglican reports and their Methodist counterpart, The Cities: A

Methodist Report developed a perspective on cities that was distinct
from what in hindsight was recognised as the naivety of previous forms
of theological reflection on urban life, particularly those versions of

1960s urban theology, among which Harvey Cox’s The Secular City is

most notable. Cox’s text adopted a basically optimistic slant on urban
forms of life, so that, for example, he found himself able to interpret
‘urban anonymity’ as a form of ‘deliverance from the Law’ in the spirit of

Paul. So, for instance,
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Urbanization can be seen as a liberation from some of the cloying
bondages of pre-urban society. It is the chance to be free. Urban
man’s [sic] deliverance from enforced conventions makes it necessary
for him to choose for himself. His being anonymous to most people
permits him to have a face and a name for others.26

Admittedly, Cox is concerned to establish ‘responsible living’ amidst
anonymity,2” yet his stress fell on the ‘glorious liberation’ that a
metropolis may permit, freeing inhabitants from the ‘saddling traditions

and burdensome expectations of town life’.28

In sharp contrast to Cox’s early optimistic excitement about the hopeful
possibilities of city living, the later form of urban theology of which the
Anglican and Methodist reports are indicative interpreted cities as
scenes of various kinds of crisis. They took as their focus particular
dynamics concentrated in spatial areas designated as ‘urban priority
areas’, and in ways very much unlike the bourgeois tones of Cox’s early
seminal text, the church reports lamented a range of forms of
deprivation afflicting UPAs. So Faith in the City called both ‘church and
nation’ to attend to ‘a vicious circle of causes and effects’ that sustain
‘the decline of the quality of life’ in UPAs.

Part of the legacy of Faith in the City was two publications by a group

convened by Peter Sedgwick, which became known as the Archbishop of
Canterbury’s Urban Theology Group. (One of these publications, God in
the City, was mentioned in Chapter Two, above). The work of the group

26 Harvey Cox, The Secular City (London: SCM Press, 1967),p. 47.

27 Cox, Secular City, p. 48.

28 Cox, Secular City, p. 49. It should, however, be noted that Cox’s own later
writings recognise that ‘instead of contributing to the liberative process, many
cities have become sprawling concentrations of human misery, wracked with
racial, religious, and class animosity’, among many other comments and that
latterly he makes special references to the liberative contributions of new
theologies emerging since the 1970s, especially liberation, feminist and black.
Cf. “The Secular City 25 Years Later’, The Christian Century 1990 [November
7].
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arose out of the critique of one of their members, David Ford, who in

various papers examining Faith in the City had pointed out a lack of

theological vigour in the report itself whilst he at the same time
suggested some relevant theological themes to animate and enrich the
report’s key convictions.29 The group’s two books were published in
1995 and 1998 respectively, the second being a ‘reader’ in urban
theology. This reader may be regarded as marking an end of the line of
at least semi-official Anglican studies consciously referring back to Faith
in the City (and the Urban Theology Group disbanded on the book’s
publication). In the themes explored by the reader, it is obvious that it
clearly relates to the era of the initial report itself, the 1980s, without
great — if any - conscious awareness of the changes overtaking cities at
the time of publication in the late 1990s. Perhaps the most notable
omission is any serious reference to the rapidly advancing trend
towards globalisation. The reader’s overlooking of vast contemporary
trends perhaps indicates a certain decline in attention to urban issues in
theological circles in the 1990s, and it also suggests perhaps the
enormously powerful influence of Faith in the City in its day, so much so
that its agenda was so dominating — for good reasons, because of the
agenda’s own seriousness and importance — that it nevertheless

overwhelmed other questions and perceptions to a very large extent.

However, change in British government in the late 1990s reinvigorated
more general attention to life in cities and brought British cities to a
point of renewed focus in politics. For instance, two areas of work, that
of the Social Exclusion Unit and that of the Urban Task Force, have each
received a high national profile in their consideration of the problems
and possibilities of cities, and each have had considerable influence on
government practice. In addition to this, a series of white papers have

highlighted an effort to shift political weight away from centralization

29 Notably, David Ford, ‘Faith in the Cities: Corinth and the Modern City’ in
Colin Gunton and Daniel Hardy, eds., On Being the Church: Essays on the
Christian Community (Edinburgh: T & T Clark, 1989), 225-256.
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towards more local governance. In this new political climate, the
inadequacy of Faith in the City has slowly begun to become apparent to
a number of theologians alerted to the growing range of issues

unimagined in the era of Faith in the City’s ascendancy. For example,

Andrew Davey suggested some first hints of dissent from Faith in the
City in a review for the Church of England’s Board of Social
Responsibility’s journal Crucible when he proposed that the Open
University series of course-books Understanding Cities presented an

approach to urban life appropriate to the contemporary situation with
which successors of Faith in the City in the theological field would need
to engage. He began to publish his own such engagement in his Urban
Christianity and Global Order of 2001. Unlike the urban theology reader
published by the group of Anglican theologians, trends such as

globalisation shape the whole perspective of the Understanding Cities
series, and in turn the others that have learned from it. The three
volumes of the series, City Worlds, Unruly Cities and Unsettling Cities,
and their related video material, are also closely related to another
publication co-written by some of the same authors who were also
largely responsible for the Open University texts. The related document,

Cities for the Many Not for the Few, arose out of conferences sponsored

by the Open University and the Universities of Bristol, Durham and
Newcastle, and engaged directly with UK government policy under New
Labour, especially the work of the Urban Task Force. In particular, it
critiqued the keynote report of the Urban Task Force, Towards an
Urban Renaissance, also commonly known as the ‘Rogers Report’ as it
was chaired by Lord Richard Rogers of Riverside. And although not
engaging in any formal theological reflection, nor involving any
professional theologians, these publications have provided a basis for a
third wave of urban theology — following Cox et al in the 1960s, and
then Faith in the City and its trail of spin-offs from the mid-1980s to the
mid-1990s. And so the OU and related texts are just now beginning to
be appropriated by professional theologians in their reflection. Philip

Sheldrake, for instance, in his Spaces for the Sacred of 2001, suggests
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that the Rogers Report in itself may be marked by a scriptural vision,
whether or not its author was conscious of this possibility. And so he
writes that, ‘In his definition of a sustainable city of the future, it is
interesting that Richard Rogers adopts seven principles that are
scriptural as much as or more than purely functional’.3e Sheldrake

succinctly summarises these apparently biblical principles as follows:

A city will need to be just (fundamentally accessible to all and
participative), beautiful (with an aesthetic that uplifts the spirit),
creative (able to stimulate the full potential of all its citizens and able
to respond easily to change), ecological (where landscape and human
action are integrated rather than in competition), ‘of easy contact’
(where communication in all senses is facilitated and where public
spaces are communitarian), polycentric (integrating neighbourhoods
and maximising proximity), and finally diverse.3

The recent work of Laurie Green is also representative of this most
contemporary wave of urban theology. Formerly a member of the
Archbishop of Canterbury’s Urban Theology Group, he has since the
folding of the group gone on to consider factors not conceived by the
group in its time, particularly the impact of globalisation. His
publications in this area, notably The Impact of the Global — An Urban
Theology of 2000, have provided a focus for a new initiative, the Urban

Bishops’ Panel, an inter-continental concern that stretches across the

Anglican Communion, established at the Lambeth Conference of 1998.

A very significant commonality between these representative texts of
what we have labelled the third wave of urban theology and the
perspectives of those in the OU team and its related manifestations is
that they are forcefully asking questions about vision for cities — about

‘what and who cities are for, and what kinds of societies they might

30 Philip Sheldrake, Spaces for the Sacred (London: SCM Press, 2001), p. 166.

31 Sheldrake, Spaces for the Sacred, pp. 166-167; cf. Richard Rogers, Cities for a
Small Planet, pp. 167-168, where these qualities are summarised; also, Massey

et al, Unruly Cities, p. 367.
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most democratically embody’s? and ‘why cities — what are cities for?’ss
Sheldrake insists that such questions are both theological and
spiritual,34 and notes their omission from many influential texts in
urban studies. For instance, he cites, rightly, the obvious
interdisciplinary textbook co-edited by Richard T LeGates and Frederic
Stout, The City Reader, in which this weakness is not made good in the
second edition of 2000. Likewise, Doreen Massey and other co-writers
for both the OU series and Cities for the Many. . . point out the lack of

framing vision in current government related documents. The third
wave of urban theology can be seen, therefore, to have a potentially

major contribution make to wider public discussion at the present time.

Meanwhile, it is important to note the shift in terminology employed in
the UK by New Labour, which has also contributed to the awareness of

outmoded aspects of Faith in the City and earlier forms of urban

theology. For the language that Faith in the City identified as central to

the ‘grave and fundamental injustice’ attending Britain’s urban priority
areas - namely ‘poverty’ - was sidelined by New Labour in favour of the

notion of ‘social exclusion’.35 A mark of the powerful analysis of Faith in

the City might be that it did in fact link poverty to dynamics of
exclusion, although it fervently held economic poverty at the centre of

its analysis of the grave situation it identifies. It acknowledged that:

Poverty is not only about shortage of money. It is about rights and
relationships, about how people are treated and how they regard
themselves; about powerlessness, exclusion and lack of dignity. Yet
the lack of an adequate income is at its heart.36

32 Ash Amin, Doreen Massey and Nigel Thrift, Cities for the Many Not for the
Few (Bristol: Policy Press, 2000), p. v.

33 Sheldrake, Spaces for the Sacred, p. 163.
34+ Sheldrake, Spaces for the Sacred, p. 148.

35 See David Byrne, Social Exclusion (Milton Keynes: Open University Press,
1999).

36 Faith in the City, 9.4.
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If a downside of the newer terminology of exclusion is that it detracts
from the poverty that remains at the core of the urban crisis, a positive
counterpoint of this is that notions of exclusion are dynamic - involving
active and passive agents - and so with appropriate thought, questions
of power can perhaps be more openly brought to the surface of
discussion by use of the newer terms. Nevertheless, the shift in language
has exposed some of the key weaknesses of theological and churchly
understandings of cities, still employing more generally superseded
terms. As a third wave of urban theology develops, a fundamental task
for it will be to appropriate the renewed possibilities of the political
climate whilst being alert to suspicions that globalisation threatens
various forms of damage to human flourishing. Fundamental also,
however, will be that this third wave of urban theology can at the same
time remain continually aware of abiding realities - like poverty - which

might otherwise be disguised by shifting rhetoric.

Mapping urban theology onto other urban studies:
the shape of the city

A sense of the spatial concentration of diversity in cities can be quickly
discerned in the most basic identification of ethnic, cultural, and
‘lifestyle choice’ ghettoes, as indicated by the popular designation of
areas as ‘the Chinese quarter’, ‘the theatre district’, ‘the gay village’, and
so on. With these very different areas in mind, Steve Pile writes in City
Worlds from the Understanding Cities series, that

living in cities has consequences for people’s way of life. They are
brought into close proximity with people who might be very much
richer or poorer than they; or from an entirely different country; or
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have completely opposite views of lifestyle, politics, religion and so
on.37

Cities are often celebrated for their capacity to accommodate diverse
cultures in geographical proximity, enabling great vitality and creativity
in the resulting mix of social juxtapositions. This potential for the
blossoming of diverse but proximate communities is a feature often
marked out by urban commentators as the central achievement of urban
life, and in turn it is seen as allowing persons and communities to be
transformed by encounter with the strange, or difference, made
accessible by geographical nearness. So it is said that the fact of the
heterogeneity of urban life ‘tends to break down stable identities
because there are great opportunities for people to form relationships
with others: to meet, to mix — and to change’.38 One important social
consequence of this is that by allowing for participation in these various
communities without participants needing to reside in them, cities
permit wider possibilities to attach to the notion of ‘community’ than is
customary in more rural circumstances in towns and more so villages.
And, importantly, this at least partially redefines ‘community’ in terms

of interest, rather than geography.

Pile continues the quotation cited above with awareness that urban
heterogeneity may itself be experienced as much as being threatening as

well as exciting and hopeful, for

the consequences of this [heterogeneity] are uncertain — it is
impossible to say how an individual will react to all this diversity. But
it does suggest that the city exaggerates and contrasts, disorganizes
and reorganizes, and changes speed (faster and slower), manifesting
itself as an intensity that cannot be found elsewhere.39

37 Pile, ‘What is a City?’, p. 49.
38 Pile, ‘What is a City?’, p. 48.

39 Pile, ‘What is a City?’, p. 49.
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In refraining from wholesale commendation of urban life, Pile’s reserve
strikes a note that is not always sounded by other urban commentators
and the uncertainty of which he speaks is absent from some positive
assessments of the intensity of urban life. His tone stands in obvious
contrast, for instance, to the positivity inherent in the key-word of the
architect and urban planner Le Corbusier’s vision, the ‘radiant’ city.
Those less cautious than Pile may not be so ready to acknowledge that
urban geography is also marked by spatial arrangements that are
shaped primarily not by interest and choice, and that ghettoes of a
different kind - less glamorous than the ‘theatre district’, for instance -
are created by high concentrations of the economically poor. In Michael
Pacione’s incisive phrase, already noted and particularly apposite at this
point, is that cities are marked by ‘geographies of division’. It helps to
magnify the point that although the language of poverty is not central in
government-led discussion at the present time, vogue references to the
‘socially excluded’ catch something of the dynamic of geographically
poor areas being actively contained by more powerful ‘communities’
which may converge on a variety of shared interests. The dynamics of
exclusion can be pernicious, if more subtle than the physically
(sometimes electrically) ‘fenced communities’ that are increasingly
being created in many world cities by the middle classes in order to

preserve residential enclaves of their own.

One of the OU team’s complaints about the Urban Task Force’s Towards

an Urban Renaissance was the absence from its vision of the sustainable

city of what they called ‘a whole side’ of contemporary cities. They refer
to that ‘side’, which although not named as such, is what were
previously referred to ‘urban priority areas’, those poor geographical
areas that were the concern of the churches’ reports. The dependence of
Lord Rogers’ proposals on the flourishing of forms of the New Economy,
as opposed to majority ‘elementary occupations’, may be one aspect of
this absence or oversight. But what is missing from so many upbeat

assessments may take many forms, affecting the lives of many people
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who may themselves miss out on much of cities’ creative potential. As

the OU team suggest,

the vibrancy of urban life, bringing as it does diversity in close
proximity, is certainly about creative intermingling, cultural mixture,
and exploratory potential. But for many it is also about the desperate
search for privacy, sanctuary, and anonymity, about coping with
loneliness, fear and anxiety, about being seen, heard and recognised,
about jostling for space, work and welfare, about resentment, anger
and intolerance.

The absence of these latter aspects from the Rogers Report is exposed
directly as they continue with further echoes of Pile’s conclusions about

the heterogeneity of cities, cited above:

In part there is an absence in this Report of ethnicity, and of the
general mixity of cities. And in part there is an absence of what we
might call the underground of the unseen city: not just the illegality
but the car-boot sale, the huge networks of hobby groups, the myriad
of everyday concerns. . .40

Because the churches have moved well beyond the naivety of what was
labelled above as the first wave of urban theology, they too may have a
very strong and important contribution to make helping others, even
governments, avoid falling for notions of utopian harmony or visions of
cities which effectively marginalize the perspectives of the socially
excluded. Duncan Forrester’s recent theological explorations in On
Human Worth of the dangers, even in sophisticated ways, of ‘talking
behind people’s backs™st - by which he means excluding some from
discussion, or assuming others’ experience to be the same as one’s own
— is just one of many lively and forceful theological arguments that open
a space for critique of any kind of ‘centralised’ or imposed ‘solutions’ to
other people’s perceived problems. Such a critique might well be allied

to the conviction that notions of centralisation is a core flaw of current

4 Amin et al, Cities for the Many, p. 4.

41 Forrester, On Human Worth, p. 14.

82



urban policy, so that despite its own appeals for more local governance,
the monies of the major current funding pool, the Single Regeneration
Budget, are released through a process that involves local bodies
bidding — and bidding against one another — to a central board
administering the budget. Not the least of the problems with this is that
for each of the last several years over two thirds of such bids have been
unsuccessful, leaving many places bereft of obvious means of progress.
In turn, this invites suspicion that, in the process, some of the founding
principles of the welfare state may be at stake in the continuation of

such an arrangement over time.

Notwithstanding such criticisms, the OU team note that there is ‘much
to be welcomed’ in the Rogers Report at a time when ‘after years of
Conservative neglect’” ‘the positive tone on urban possibility is

overdue’.42 Pacione’s book Britain’s Cities, published in 1997, the year in

which New Labour came to government, can be seen to chart a range of
aspects of the neglect that the Rogers Report seeks to remedy, and
which were also the focus of the church reports. Pacione’s articulation of
aspects of life in certain geographical areas includes this concentrated
summary of the realities of the side of cities that the OU related authors

suggest are out of focus in the Urban Task Force’s work:

The spatial concentration of poverty-related problems, such as crime,
delinquency, poor housing, unemployment and increased mortality
and morbidity, serves to accentuate the effects of poverty and
deprivation for particular localities. Neighbourhood unemployment
levels of three times the national average are common in
economically deprived communities, with male unemployment rates
frequently in excess of 40 per cent. Lack of job opportunities leads to
a dependence on public support systems. The shift from heavy
industrial employment to service-orientated activities in major urban
regions, and the consequent demand for a different kind of labour
force, has also served to undermine long-standing social structures
built around full-time male employment and has contributed to
social stress within families. Dependence upon social welfare and
lack of disposable income lowers self-esteem and can lead to clinical

42 Amin et al, Cities for the Many, pp. 1-2.
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depression. Poverty also restricts diet and accentuates poor health.
Infant mortality rates are often higher in deprived areas and children
brought up in such environments are more likely to be exposed to
criminal sub-cultures and to suffer educational disadvantage. The
physical environment in deprived areas is typically bleak, with
extensive areas of dereliction, and shopping and leisure facilities that
reflect the poverty of the area. Residents are often the victims of
stigmatization which operates as an additional obstacle to obtaining
employment or credit facilities. Many deprived areas are also socially
and physically isolated and those who are able to move away do so,
leaving behind a residual population with limited control over their
quality of life. Although support groups, community organizations
and pressure groups can engender social cohesion and make tangible
gains, the scale and structural underpinnings of the problem of
multiple deprivation generally precludes a community-based
resolution of the difficulties facing such localities.43

This kind of analysis is continuous with the claims of Faith in the City

itself, and can be regarded as updating the state of the difficulties
exposed so readily by the churches in 1985. Through the climate of
‘neglect’ the churches also provided a vital ministry, as noted above, that
nuanced the sharp focus on the issues identified so forcefully by Pacione
and others. Invariably, representatives of the churches, perhaps more
than others concerned with the issues, typically encouraged a
‘humanizing’ perspective on urban priority areas, so that as awareness
grew of an ‘anatomy’ of multiple deprivation in UPAs, the focus fell on
the people afflicted by it. So this ‘anatomy’ was consistently given a
striking ‘face’, as it were. And although the issue has received less
attention from theologians in the UK, in the US, Pamela Couture in the
same period drew particular attention to the fact that this ‘face’ is likely
to be female, and/or young, addressing the trend towards the
‘feminization of poverty’ and the effects of poverty upon children’s

lives.44 For example, alongside the very real disadvantages of economic

43 Pacione, ‘Urban Restructuring in Britain’s Cities’, p. 43.

44 Pamela Couture, Blessed are the Poor and Seeing Children, Seeing God; cf,
also from the US, Dennis Hollinger and Joseph Modica, ‘The Feminization of
Poverty: Challenge for the Church’, Eleanor Scott Meyers, ed., Envisioning the
New City: A Reader in Urban Ministry. Ann Loades’ paper for the Centre for




poverty, Couture identifies some contours of a poverty of ‘tenuous
connections’ that afflicts the lives of children, often in addition to socio-
economic deprivation, and found within its matrix. This very personal
aspect of impoverishment - tenuous connection- is by her account
especially concentrated in cities, in which children may be more likely to
be separated from their extended families, a factor which, she asserts,
may well destabilise a crucial element in children’s social ecology,
particularly in an environment in which relations with other adults in
social institutions in the neighbourhood are vulnerable, and this apart
from the children’s families’ socio-economic security. The economic
forces that prevail in a neighbourhood, alongside other influences upon
its milieu — government programmes and social services, and — not
least — belief systems used by family or neighbours to make meaning to
life, are other factors which may feed into each other and foster tenuous
connections in children’s lives, so that this exacerbates experience of

poverty.45

In response, Couture develops an argument for the church’s role in such
circumstances as an agent seeking to influence all of the systems of
which children are part, and with responsibility for the ‘promoting the
resilience’ of children and children’s caretakers as they seek children’s
flourishing. Certainly, where such children and the other people in their
lives remain in danger of still being overlooked in current government

policy, despite white papers that apparently promote their inclusion,

Theology and Public Issues, ‘Feminist Reflections on the Morality of the New
Right’, is an exception to the British dearth: found in Michael Northcott, ed.,
Vision and Prophecy: The Tasks of Social Theology Today (Edinburgh: CTPI,
1991), 49-61.

45 Couture, Seeing Children, Seeing God, p. 24. Interestingly, she draws
attention to the remarkable, multi-national consensus over the Convention on
the Rights of the Child, ‘the treaty that has created more international
consensus than any treaty in history’, as a means for assessing children’s
poverties. For consideration of some of the same issues from a British setting,
see Michael Northcott, ‘Children’, Peter Sedgwick, ed., God in the City: Essays
and Reflections from the Archbishop of Canterbury’s Urban Theology Group
(London: Mowbray, 1995), 139-152.
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there is a special urgency that their experience of urban priority areas is
noted. And while the rhetoric of regeneration is more and more current,
the constant influx of asylum seekers to many deprived urban
communities means that this group of persons, in all their diversity, by
their presence and sometimes very visible ‘difference’, demand
recognition that places remain foci of acute social need. Asylum seekers
bring their own particular configuration of problems that very easily
become knotted in to the already debilitating arrangement of social
problems, as well, of course, in many places bringing a black or brown
‘face’ to the anatomy of urban deprivation. Among the particular
challenges faced by asylum seekers, very considerable language
difficulties, adjustment to unfamiliar climactic conditions, widespread
resistance to the recognition or revalidation of professional skills,
racism, inadequate and disorganised provision and social isolation,
often magnified by emotional instability associated with post-traumatic

stress, apart from the need for physical healing.46

An interlude to focus on some testimony by some refugee children hints
at the kind of experience such children may have endured and may
crave. Inger Hermann relates her experience of working in a Hamburg

school as religious educator:

[One child asks:] ‘Is praying and that any use?’

We reflect. Can people influence God? Doesn’t God do what he
wants anyway?

‘I believe that the devil does what he wants and God can’t do
anything anyway. You see that on the TV, says Dragomir, a
passionate Croat.

46 The plight of asylum seekers is a topic that has as yet received almost no
attention from theologians in the UK. The very sparse resources include:
Helen Kimble, Desperately Seeking Asylum (Glasgow: Wild Goose
Publications, 1998) and Patrick Logan, ‘Open and Shut Case: The Asylum
Crisis’, Michael Simmons, ed., Street Credo: Churches in the Community
(London: Lemos and Crane, 2000). An important contribution from another
perspective is Michael Dummett, On Immigration and Asylum (Oxford: OUP,
2000).
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‘And if people do such devilish stuff, kill others and that — I mean
criminals and such people — does God still love the criminals? Mario
wants to know.

Otto, ‘Of course, they’re God’s children’.

Mario, ‘Even when they do shit?’

Otto, chewing, ‘My mother loves me even when I do shit’.

Mario, ‘Idiot, God isn’t your mother’.

Dragomir, ‘Then my father. My father hits me sometimes, but he
still loves me. He said he would visit me even in prison’.

... Otto, ‘Wait a minute, I think that God loves me, whether or not

I do shit,
because God can’t do anything but love. Isn’t that right? Only we
humans can do lots of other things, kill and so on’. Otto breaks off
and sinks into philosophical reflection.

Dragomir (top of the class — why is he in this school?) sums up:
‘The devil can do shit, God can only love, and only humans can do
everything: shit and love’.47

We may note that persons such as Dragomir, Mario and Otto are not
always central to some of the new modes of urban theology, however
much their plight is itself an aspect of globalisation. One danger of some
newer urban theology is that in its concern to harness fresh interest in
the potential of cities, it may become ‘gentrified’ — like cities themselves

— and so ‘overlook’ or even ‘hide’ some people and their experience.

The danger to be avoided, if at all possible, is expressed by the OU team
in relation to both UPAs and to the newer phenomenon of middle-class
fenced communities that mark an extreme of the tactics of exclusion
that operate so pervasively in contemporary cities. They lament the
trends making possible cities constituted as ‘mosaics of geographically
inward-looking communities’,48 spatially proximate but disengaged
from any attempt to facilitate the ‘creative intermingling, cultural
mixture, and exploratory potential’ which are cited above as being
within the capabilities of cities at their best. And, beyond the polarities
of utopia and UPAs, Philip Sheldrake’s modelling of a new phase of

47 Inger Hermann, Born_into Violence: Children in the Shadows (London:
SCM, 2001), pp. 11-12.

48 Amin et al, Cities for the Many, p. 41.
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urban theology makes a crucial point related to the hope to avoid this

danger:

Theological reflection on cities in recent years has tended in England
to focus largely on what have been called, especially in Anglican
terms, ‘urban priority areas’. This may actually produce an
unbalanced result. If there are sinful structures of exclusion and
social deprivation these are not limited to particular districts within
cities but effect, or perhaps I should say ‘infect’ the city as whole,
both as built space and human community. If there is a message of
liberation and transformation that the Christian gospel proclaims, it
must be an integral one for the concept of the city as a whole.49

In this regard, perhaps one of the strongest challenges to the ‘whole’ city
inclusive of those who may most vigorously resist the ‘infection’ of their
own enclaves by the excluded - comes from Robert Furbey in his

critique of New Labour rhetoric of urban ‘regeneration’:

Recent British urban policy, for all its seeming ‘inclusiveness’, utilises
the idea of ‘regeneration’ within a restricted discourse. It rests on an
apparently expansive and diverse, if not contradictory, amalgam of
spiritualities, psychologies and social organicisms. However, its
blend of individualism, conservatism, liberalism and statism invites
compliance with a policy agenda that excludes perspectives and
questions that imply change for the whole ‘body’ in favour of an
emphasis on its most obviously dysfunctional extremities. It is the
excluded poor, the alarming ‘underclass’ who are assigned the fullest
responsibility to be ‘born again’.s°

Gateshead as illustrative of these phenomena

The Urban Mission Centre is a project based in Gatehead to which
ordinands and others from Cranmer Hall, St John’s College, Durham,

come as part of their training in Christian ministry. The Centre was

49 Sheldrake, Spaces for the Sacred, p. 166.

50 Robert Furbey, ‘Faith in Urban “Regeneration”?’, Modern Believing 42.4
(2001), 5-15, p13; and see also Robert Furbey, ‘Urban “Regeneration”:
Reflections on a Metaphor’, Critical Social Policy 19 (1999), 419-445.
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established at least in part in response to the demands of Faith in the
City for more appropriate theological training in urban contexts, and it
provides different kinds of opportunities for students to engage with
aspects of life in the town. Placements at the UMC are intended
especially to explore two areas: the nature of ‘urban life in Britain’ and

the influence of context on theology.

Students may encounter considerable dissonance as they shift from the
privileged, academic environment of Durham to the less salubrious
context of Gateshead. Something of this is indicated in Catherine Fox’s

novel, The Benefits of Passion, in which Annie, an Anglican ordinand at

Cranmer Hall (‘Coverdale’) has a discussion with her principal about

coming to Gateshead (‘Bishopside’) on placement:

. .. ‘Have you done your Bishopside placement yet?’ Oof! Mouldy old
swizz, you rotter! Annie shook her head. ‘That might contextualise
your sense of calling and ministry a bit. We can all get so frightfully
ivory-towerish in Coverdale, you know. How does the idea strike
you?’

Like a stake through the heart. Annie knew it was cowardly, but
she dreaded the idea of Urban Experience. Bishopside, in her
imagination, was a place where ten-year-olds stole cars and
malevolent green-eyed GPs told you to fuck off. Suddenly Coverdale
seemed infinitely rewarding and fulfilling.

‘I'm due to go on the three-week placement.’

‘In July. Hmm.” He was massaging the bridge of his nose again.
‘Have you ruled out the possibility of spending a term in one of the
college flats in Bishopside?’

YES.

‘Um. . .” She began to fear that a show of reluctance would make
him send her there.

‘Just a thought.” Annie crossed her legs and took another gulp of
coffee. ‘It just strikes me that there may be a lack of edge here for
you. This place, somehow. . .’ His gesture seemed to indicate the
kitchen. Annie stared around. The encroaching boxes and bags
bulged with metaphor. Wasn't her life full of the moral equivalent of
empty yoghurt pots and old pairs of tights? She was helpless in the
face of things she didn’t want or need, but knew she oughtn'’t to throw
out.

‘Um...

‘Look. I'll tell you what. Why don'’t you take a morning to pray and
wander around Bishopside and see what you think?’
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‘OK.’ She wondered meanly whether someone was leaning on him
to send more students on Urban Experience.

[Then she arrives in Gateshead itself, to spend her morning in prayer.

..

. . . Her heart sank again as the metro train crossed back into
Bishopside. She came up from the underground station and stood
looking around. She felt lonely and bewildered. Buses roared past.
What am I supposed to do? She was reluctant to get out Tubby’s A-Z
in case someone asked her where she was trying to go and she
couldn’t answer. Children with brutal haircuts were playing in the
undergrowth on a steep bank above the bus station. Why weren’t they
in school? Their shouts floated down at her. A large Victorian church
stood on one street corner, the Co-op on another. She guessed it had
been built in the sixties. What had been pulled down to make way for
it? An ugly grey concrete multi-storey car-park loomed behind other
buildings.

Annie began walking towards some shops and this led her on to
what she supposed must be the high street. Dirty Victorian buildings,
tatty modern shop fronts. Everywhere was selling things at bargain
prices. It felt like a foreign country. The people looked different.
Their accent was impenetrable. She felt raw, as though every tiny
brush against someone scraped an exposed nerve. More shouting.
She flinched, but it was only a bantering exchange. I can’t distinguish
between joking and aggression. Her heart pattered fearfully as she
skirted round some old filing cabinets standing on the pavement.
Someone in the doorway called a friendly greeting, but she wasn’t
sure if it was meant for her. She smiled nervously and hurried on.
How has this happened? How have I become so scared of my fellow
creatures? She reminded herself that this was the North, the home of
legendary friendliness.5!

Whatever particular shape placements take, students are likely to spend
time in churches or in agencies within the voluntary sector; to
encounter those living in situations of deprivation, minority
communities, and the ‘socially excluded’; and to meet religious and
other professionals within Christian and other faith traditions, as well as
from a range of agencies, who may not live but work in the town.
Alongside these people, councillors and policy makers may also be met
in order to gain a wider range of perspectives on the place, its

inhabitants and their various environments.

5t Catherine Fox, The Benefits of Passion (London, Hamish Hamilton, 1997),
pp. 82-83, 88.
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After years of focusing on Gateshead’s deprivation and the possible
responses of the church to it and to other places at least in some ways
like it, new factors are emerging for the first time in the Urban Mission
Centre’s lifetime and are making their mark on the kinds of placement
in which students engage. Recently placements have begun to attend to
local signs of regeneration, as much of Gateshead is presently
undergoing large-scale and high profile development. The ‘Gateshead
Millennium Bridge’ was opened in September 2001 and is one focus of
change that has attracted both massive publicity and high praise. The
opening in March 2002 of the BALTIC, a national centre for
contemporary art, is the next in a line of major projects that promise the
potential of transformation for at least part of the town. At the same
time, other areas of Gateshead remain marked by many of the aspects

of deprivation that are well-rehearsed in Faith in the City and other

tomes of ‘urban theology’. Some pockets of the town are left untouched
by the monies that are being poured into the new and developing ‘zones’
against which they verge. Nor is there as yet a clear confidence that such
pockets of severe deprivation can be secured, ordered and changed for
the better in the precarious ‘renaissance’. Whatever change is beginning
to happen, it remains that in the Department of the Environment,
Transport and the Regions’ Indices of Deprivation of December 2000,
Bede Ward in Gateshead - in which the Urban Mission Centre and its
related churches are based - was ranked 117th most deprived of the 8414
political wards across the nation. Alongside statistics, anecdote can play
a significant role in describing the place, and the Tyneside author

Beatrix Campbell hints at some of the town’s characteristics:

Gateshead. . .. is an iconic industrial landscape, worn and wasted,
built and rebuilt, majestic and modest. The landscape of Tyneside
belongs to labour, to the conflicts and solidarities of communities
that homesteaded along the banks of the Tyne for 400 years, where
people have dug coal, wrought iron, baked bread, blown glass,
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brewed beer, built ships, fed children, served dinners and kicked
footballs and each other. . .52

Gateshead, then, is both a setting for life lived in certain deprived
environments and also increasingly provides ever more harsh contrasts
between new wealth and more familiar poverty, between the benefits of
regeneration and the legacy of deprivation. It is in this respect a crucible
which grinds together some of the familiar foci of urban theology — such
as the aspects of deprivation brought to attention above all by Faith in
the City - and the kinds of realities that are now beginning to change the
focus of urban theology by stretching it into newer concerns: the
dynamics of globalisation and the impact of the New Economy and

cyber technologies, for instance.

In the midst of these changing circumstances, Gateshead focuses
important questions facing many urban environments at the present
time, about what can and cannot be said about the potential of attempts
to regenerate the town, and about how are those already entrenched in
dynamics of exclusion are to be heard, honoured or helped as their

relative poverty is magnified by local ‘gentrification’.

Approaches to the urban church

In the light of this discussion it is important to consider some voices
that resist the bleak picture of the urban situation as represented in the

tradition flowing from Faith in the City and which may also contest the

need for resources such as Patterns. For example, Rod Garner asserts
that ‘there are unacknowledged “mission gains” in the inner city that

elude the predictable parameters of success, yet nevertheless make a

52 Beatrix Campbell, ‘Gateshead and the Angel’, Anthony Gormley and
Gateshead Metropolitan Borough Council, Making an Angel: The Angel of the
North (London: Booth-Clibborn Editions, 1998), 52-55, p. 53.
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qualitative difference to local communities and the wider Church
alike’.s3 One of his key assertions is that ‘the Church is capable of being
perceived by outsiders as an inclusive institution of indeterminate
membership that is still prepared to blur the distinction between the
household of faith and the wider community’.54 An interesting question
to pose to these assertions relates to specifically liturgical concerns, for
while churches in various ways at the service of local communities
might through their social provision be regarded as porous, it does not
seem to be commonly held that the church’s liturgy as a form of ‘public
service’ is so inclusive.55 Particular perceptions of exclusivity may attach
to the eucharist, perceived in the common memory as a rite of

commitment and less readily identified as a celebration of hospitality.

The Methodist experience, upon which The Cities: A Methodist Report
reflects, provides an instructive comparison to some of the Anglican
approaches to questions of liturgy that have been considered in previous
parts of this work. It made few references to worship, although at one
point suggests:

City churches are providing Christians everywhere with opportunities
or new forms of devotion and prayer, worship, hymnody and
meditation. Churches should encourage, and provide support for,
such expressions of indigenous and rooted spirituality from and for
the city.s¢

53 Rex Garner, ‘Affirming the Urban Church’, Theology 53 (2000): 266-272, p.
267.

54 Garner, ‘Affirming the Urban Church’, p. 268.
55 Odo Casel defines ‘liturgy’ as ‘public service’ in The Mystery of Christian

Worship; see Odo Casel, ‘Mystery and Liturgy’, Dwight W Vogel, ed., Primary
Sources of Liturgical Theology (Collegeville: Liturgical, 2000), 29-35, p. 30.

s6John Vincent and Helen Dent, eds., The Cities: A Methodist Report
(London: NCH Action for Children, 1997), p. 125.
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Experiments emanating from the Urban Theology Unit elaborate on the
Methodist perspective. Yet, for a range of reasons, the influence of the
Urban Theology Unit on liturgical matters is much less easy to trace

than Faith in the City in the counterpart Anglican situation. It makes no

claim to be systematic, but develops a style that collects and reflects on
stories that allow inner-city dwellers to speak for themselves about
experience of inner-city churches. Of course, some of this experience
necessarily concerns worship, though the UTU books above all else
provide examples of the kinds of struggles urban churches face as well
as signs of what John Vincent calls ‘manifestations of the kingdom’, and
they are perhaps best regarded as pen-portraits and illustrations, often
vivid ones. So, as one example, Jane Grinonneau tells the story of a
congregation battling with a group of older children who gather outside
their chapel. Having decided to set up a club for them, the congregation
encountered all kinds of difficulties, but found the will to persevere
through encounters like that of one senior member of the congregation
collecting from door to door in Christian Aid week: she was greeted on
one doorstep by the shout of one of the children known to gather
outside the chapel, who on this occasion called her mother to announce
that ‘her friend is at the door!’.5” From this unexpected sense of amiable
connection, the woman helped the church realise that the child had
found an acceptance they had never appreciated, and so on. Here is an
instance of porosity (in Rod Garner’s phrase), as well as an illustration
of a modest means of alleviating a vulnerable child’s ‘tenuous
connections’. Similarly, Duncan Wilson writes of working with children
who inflict damage in the church building and ‘snatch handbags from
unwary elders on their way to church’ and who ‘later in the same week
in junior club [will be] apparently happy to accept the company, love
and tolerance of the same people whose church they made their target. .

.. Yet the hope of the church is that, as he puts it, by some little miracle

57 Jane Grinonneau, ‘City Kids as Signs of the Kingdom’, John Vincent and
Chris Rowland., eds., Gospel From the City (Sheffield: UTU, 1997), 12-29, p.
28.
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they become puzzled by their acceptance among those they have already
wronged’. 58 In ways such as these, UTU books allow writers to give

specific, focused, lived examples of fragments of transformation.

Indeed, the publications by the Urban Theology Unit have sometimes
provided the brightest assessments of the urban church, as for instance
in Duncan Wilson’s identification of ‘twelve signs of life’ which might in
turn be related to Faith in the City’s vision of ‘local, outward looking and
participating churches’. He sees signs of life in urban churches in what
he calls indigenous individualism: ‘the retention of distinctive
characteristics of origin, memory and upbringing’ in the life of any
particular church; in smallness, so that churches operate at their best as
‘extended families’; in the value placed on elders, whose example,
wisdom and experience of ‘remaining stable’ through many changes is
treasured; in non-planning, which ‘trusts in the God-send’: in the
grasping of ‘gospel opportunities’, being open to receiving grace in
situations of uncertainty and failure; in the recognition of failure as
‘sacramental’, re-emphasising the need for patience and love; in the
witness of an open eucharistic table as mediating unconditional
acceptance; in prophetic recognition of ‘God’s will’ in circumstances to
which others often refuse to attend; in ‘imagining ourselves in the role
of Christ for others’, which leads to taking risks and sustaining losses; in
emphasis on growth from within and the crucial role of ‘talent spotters
for God’ in congregations who will encourage and promote the use of
others’ gifts; in the kind of creative accounting which lives from ‘the
memory of a man with five loaves and two fish’; and in generosity which
can flourish in the midst of poverty. For Duncan Wilson, where these
signs of life are found, ‘the lame walk, the deaf hear and the dumb
speak’: by which he means that the elderly faithful still struggle to meet
and serve despite increasing debilitation, that even those whose hearing

is steadily impaired by age can become careful listeners to individuals

58 Dunéan Wilsdn, ‘Gosrpel Values in the Urban Church’, Vincent and
Rowland., eds., Gospel From the City (Sheffield: UTU, 1997), 86-104, p. 94.
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and impulses within their local community, and that churches may be
places where the weak and poor lose their shyness as they find dignity
through the love of God. In Wilson’s thinking, we see a worked example
of a characteristic of much of the UTU material: the building up
‘imaginative identifications’ between contemporary situations and
biblical texts which trusts a lot to Bible readers’ sense of ‘intuitive
resonance’ between readers’ situations and those portrayed in
scripture.59 And, because Wilson has found that, in his experience,
inner-city Christians’ biblical knowledge is story based - focused on the
gospels rather than more abstract didactic strands of the Bible - each of
his points is illustrated with a story, as stories are seen as the most

appropriate mode of this theology.6°

Of particular relevance to the quest for an urban liturgical theology and
practice is the recognition that the Methodist background of the UTU
may have meant that many of those influenced by the unit have not
been expected to minister within the same liturgical confines as
Anglicans preoccupied with ‘common prayer’. Where writings of the
UTU discuss liturgical matters, most of the references suggest highly
participative, informal gatherings, using little liturgical text, though the
project has generated a series of hymns, Hymns of the City, the best of
which — associated with the Iona Community - have since appeared in
mainstream hymnbooks and have enjoyed very wide use. Examples
include ‘Will you come and follow me?’, ‘Jesus Christ is waiting’, and

‘Inspired by love and anger’.6!

59 Ian Duffield, ‘“Theology’, Duffield, ed., Urban Christ, p. 19.

60 Wilson, ‘Gospel Values...’, passim. Compare the echoes of emphasis on story
in the urban church in Janet Walton and Eleanor Scott Meyers, ‘Ritual
Expression in the Urban Church’, Eleanor Scott Meyers, ed., Envisioning the
New City (Louisville: Westminster John Knox Press, 1989), 156-167, p. 157.

& Music books from the ITona Community include Love from Below (Glasgow:

Wild Goose Publications, 1989), amongst many others. A number of hymns
from the Iona Community have recently been incorporated into ‘mainstream’
hymnbooks.
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Congregations associated with the UTU appear sometimes to meet in
pubs or social clubs rather traditional ecclesiastical buildings. The
Furnival is one such example, a public house on the Manors estate in
Sheffield, converted into a worship space which resembles other
facilities used by local people, traditional churches and chapels being
reckoned to be alien to their experience. Where traditional church
buildings have been employed, they may have been quite radically
altered, made to resemble for instance a café, with people gathering
around tables and chairs and meeting perhaps over food, or arranged
more like domestic living space, with arrangements of sofas and seats
rather than pews or chairs. The spatial focus of worship in such settings
is much more diffuse than various inherited ways of arranging worship
space, arguably stripped of the transcendent dimensions sometimes
suggested by traditional arrangement of liturgical areas and liturgical
furniture, though it should be underlined that such assemblies often
remain highly focused on the eucharist — indeed explicitly celebrating
some facets of the eucharist muted in more traditional settings, such as
its roots in the table-fellowship of Jesus. Yet in order to understand the
importance of this theme, some consideration is necessary of the

possibility of a distinct urban subjectivity, and its special needs.

Towards understanding of urban subjectivity

Steve Pile’s comment, cited above, that ‘living in cities has consequences
for peoples’ way of life’ suggests the possibility of the reality of distinct
urban subjectivities; and that, as Philip Sheldake suggests, ‘cities reflect
and affect the quality of human life’.62 One aspect of the former
dimension might be the ways in which, in UPAs, enmeshment in ‘the

cycle of deprivation’ leads in turn to involvement in ‘the benefits

62 Sheldrake, Spaces for the Sacred, p. 153.
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culture’, itself a major product of the welfare state, but with a shadow
side. One aspect of this shadow side to the benefits culture is that
dependence upon public services arguably in many cases inhibits
initiative on the part of participants within that culture. As a simple
instance, the occupant of a council property may find part of the
property broken and in need of repair but may deal with this
structurally only by referring the ‘problem’ to the local authority rather
than taking personal initiative to undertake the work. Although minor
in itself, a lifetime’s worth of such simple instances is not perhaps such
a trivial matter, as material poverty may be seen as being compounded
by a social system that permits referral of problems but discourages and
may penalise personal agency. A recognition of the range of factors
which foster passivity of the kind just mentioned need not entail the
dangerous arrogance of ‘blaming the poor’ss as such passivity may
instead be seen as itself a form of social exclusion. However, alongside
examples of the inhibition of initiative, the theological claim might also
be made that such lack of initiative diminishes human beings when
measured against the Christian tradition’s best notions of human
capabilities, including self-governance,%4 which play their part in the
possibility of fuller life.

One point that should be underscored with special reference to the
central concerns of this thesis is that envisioning a church comprised by
those living within the benefits culture as ‘local, outward-looking and

participative’, as in the vision of Faith in the City - indeed envisioning

such a church celebrating ‘full, conscious and active participation’ in the
liturgy (as in Sacrosanctum concilium 14) - is likely to be a more
demanding task than the application of the same principles in a

liturgical church in circumstances outside that culture. At the same

63 See: David Byrne, Social Exclusion, chapter one.

64 On ‘self-governance’, see Ann Loades, Feminist Theology: Voices from the
Past (Oxford: Polity, 2001), chapter one.
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time, the liberative potential of such a liturgy in a culture marked
pervasively by dependence on benefit may also be very great, capable of
encouraging flourishing human being. In such a context, the liturgy
itself may be one of fewer available resources offering a kind of
opposition to limits imposed by the culture, and encouraging instead an

expansion of human capacities.

A further example, important perhaps because it is a local one, of the
‘pathology’ of inhibition that a ‘participative’ liturgy may need to
overcome can be found in the key characters in Jonathan Tulloch’s

recent novels set in Gateshead, The Season Ticket, which was

successfully scripted for film as Purely Belter, and The Bonny Lad,

which offer powerful anecdotal access to the subjectivity of urban life as

some people know it.

The Season Ticket is the story of two teenage boys growing up in poverty
and trying by a range of means — many dishonourable — realise their
aspirations, limited though these are to the financial lucre to obtain

season tickets to watch Newcastle United play football:

‘D’ye ever wonder why things are the way they are, and not
different?’

‘Different?’
‘Different. Ah mean it’s not as if every bugger’s oot robbin’ the day
they hoy off their nappies . . .> Gerry stared at his friend, thought

about spitting in the fire and then stopped. ‘Sometimes ah wonder if
there’s anyone up there. Y’kna. Looking over wor or summink.’

Sewell half shrugged. ‘There’s the Angel.’

Gerry nodded. ‘That’s what ah mean. Is there summink that
stands above wor like the Angel stands over Gateshead?’

Sewell leant forward and brought his face to rest in two upturned
palms.

‘Ah hope there is.’

‘Summinnk to look after wor,” said Gerry, dreamily repeating his
own words. ‘If there is then ah hope it’s like the Angel and not the
polis helicopter. Summink to, y’kna, help not chase.’

‘Mebbes summink like Kevin Keegan. Making everything better
like. Or. ..
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Sewell stopped abruptly. ‘Like a dad. A good dad. One that loves ye
an’ that. One that really wantsye.” ...

Slowly Gerry turned to Sewell and looked into his friend’s eyes.
‘They call us scum,’ he said. ‘All of them dee. And even when they
divven’t say it to yer face, ye kna they’re thinking it all the same.
Scum, they’re thinking, ye're all scum. Caird. The swots in top sets.
The doctor. The polis. Them at the Job Centre. They all think we're
scum.” He paused and sat rigidly upright. ‘Sewell man, mebbes we
cannet change it. Mebbes things cannet be different. . . ‘65

In the second novel, The Bonny Lad, the central character, Joe, is

grandfather to a boy who is abandoned to him, and whom he
accommodates in his old age. The child’s experience of life to that point
has unambiguously been damaged by the adults who have neglected and
abused him, requiring Joe’s best efforts to change the setting of the
youngster’s life. Yet the legacy of Joe’s own life-circumstances find a
commentary in the ‘pitmatic’ songs so beloved by the old man, which
sing of an embittered resignation to situations which generate great
resentment: poor working conditions, poor wages, poor housing. As Joe

explains in his pitmatic vocabulary,

Once coal powered Britain. But thems what dug it up, why we were
always dirt poor. For hundreds of years people have dug coal here.
Dug it oot from under the ground. And they’ve always had nowt.
Everyone o’ wor. Wherever ye gan in the world, it’s the same. Thems
that make the wealth have nowt. That’s how it was for me. And me
dad and me granda before.%¢

Such resentment goes unchallenged by the songs, and is perhaps even
cherished for its part in identity formation, while according to the
songs, the poverties they recognise are supposedly countered by
‘sharing’ one’s meagre resources, and moreover, defied by ‘love’. Yet in

one incident, very much in the mood of the pitmatics, Joe takes his

65 Jonathan Tulloch, The Season Ticket (London: Jonathan Cape, 1999), pp.
215-216. (See the cover page and first page of each Part of this work for an
image of the Angel of the North).

66 Jonathan Tulloch, The Bonny Lad (London: Jonathan Cape, 2001), p. 251.
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grandson to contemplate a large house, at which he recalls his own
grandfather’s comments: ‘If ye ever think ye’re clever then come here
and take a look at this mansion. ‘Cos ye and people like ye built it, with
the sweat of yer brows, brick by brick, and yet look where ye’re living. .
J.07 1t is the struggle to overcome this bleak inheritance, in order to
recognise and realise his own capacity to govern his own life, that

concerns the heart of the novel.68

Acknowledgement of the difficulties of overcoming cultural factors that
inhibit initiative need not stand alone without any sense of how cultures
might be changed. Richard Sennett’s influential 1990s text in urban

planning, The Uses of Disorder, is aware both of the problems that may

so readily be encountered in the urban environment, as well as
identifying structural aspects which good urban planning might change
for the better. Sennett catalogues many ways in which ‘ordinary lives’
may be ‘lived in disorder’ in cities, though he is anxious to highlight the
potential as well as the dangers of an ‘anarchic urban milieu’. A
powerful extract imagining the progress of an ‘intelligent young girl’
suggests a range of situations she will need to contest as she grows,
simply by virtue of living in the dense, multi-ethnic environment of a
city-square rather than in the midst of a separated, stable and
homogeneous community. Her life, as Sennett imagines it, is likely to
involve: play on unclean and littered lawns, if lawns exist; constantly
shifting neighbours, among whom ‘everyone is in some way different’;
and her school is likely to be a ‘focus of conflict and conciliation for the
parents’ in that it needs to accommodate a great range of cultures.
While elements of difference in the girl’s experience may bear some
benefits, working life (should it come) is likely, as Sennett imagines it,
to present its own stretch of difficulties: gender-related inequalities in

the work-place and ‘two equally unacceptable alternatives of isolation:

67 Tulloch, Bonny Lad, p. 254.

68 Tulloch, Bonny Lad, p. 239.
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either a professional life where opportunities of social encounters are
limited to colleagues who feel competitive and men who want
possession, or the more usual housewifely and community routines,
which offer no field for intellect’. If the arrival of Tulloch’s character
Joe’s grandson represents the traumatic, uninvited disordering of Joe’s
life, albeit in order to prepare for its reconfiguration in more generous
and mature mode, Sennett seeks greater structural ‘disorder’ in the city
in order to free the women he imagines from the cultural constructs and

constraints which may inhibit them.

Likewise, in Sennett’s view, more ‘anarchic’ cities would have some
other boons, and for a wide range of people - not least others of those
effectively marginalized in many current ways of organising communal
life. Among these benefits imagined by Sennett are, in relation to issues
gathered around multi-ethnic identities, that ‘enemies [may] lose their
clear image, because every day one sees so many people who are alien
but who are not all alien in the same way’. Furthermore, to aid ‘the
working class’, the ‘impersonal bureaucracy and faceless power’ that
can be ‘used as the great weapon of the middle classes today over those
who do routine labor’ may be weakened through the re-configuring of
‘personal influence and personal alliance’. And this in turn would, he
thinks, ‘tone down feelings of shame about status and helplessness in
the face of large bureaucracies’. For Sennett, what disorder promises is
that ‘men [sic] will become more in control of themselves and more
aware of each other’.® In so far as Sennett’s vision is realisable, the
kinds of subjectivities possible within the urban environment need not
be considered as necessarily diminished by their setting, but rather full
of liberative potential. Yet whereas Tulloch’s literary portrayal of the
forces shaping the old man Joe’s subjectivity is descriptive (albeit

imagined), Sennett’s work shifts into a highly prescriptive vein. And,

69 All references to Richard Sennett, The Uses of Disorder are from Doreen
Massey et al., eds., Unruly Cities (Milton Keynes: Open University, 1999), pp.
364-366.
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just as in the different ‘waves’ of urban theology noted above, Faith in
the City tempered the optimism of Cox’s early texts, so narratives such
as Tulloch’s - dealing with deeply embedded identities and their
seeming intractability - may temper any naive assumptions that the
creative disorder beloved by Sennett may be easy to achieve in any
pervasive way. What we can expect is that different kinds of literature
can inform a more complete picture. Furthermore, such breadth of
reference and wide styles of insight yield a range of questions for
liturgical theology, such as, for instance: how liturgical texts and
participation (whatever may be meant by that phrase) may confirm
identities which militate against and inhibit self-governance or the
necessary taking of responsibility for those who are dependent; and how
liturgical texts and participation might conversely expand capacities for
creative disorder which allow identities to be enlarged and resourced,
rather than liturgy as functioning as a limited suspension of
enmeshment in oppressive orders to which participants are otherwise
subject. As Duncan Forrester warns, ‘even the eucharist could perform
the function of confirming the social order by periodically enacting its

opposite’.7

Robert Orsi is helpful in approaching such questions in so far as he
develops awareness of distinct urban subjectivities by considering their
specifically religious dimensions, and so he mediates between the urban
and the liturgical. He writes, ‘The spaces of cities, their different
topographies and demographics, are fundamental to the kinds of
religious phenomena that emerge in them’.7* Orsi endorses perspectives
which might be imagined from attention to Sennett’s work, such as that
‘the arrangement of ethnic neighborhoods in relation to each other; the

location of markets, schools, different sorts of recreational sites, and

70 Duncan Forrester, On Human Worth (London: SCM Press, 2001), p. 119.

7t Robert Orsi, Gods of the City (Bloomington: University of Indiana, 2000),
p-43.
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workplaces; the possibilities for and forms of intersections of
neighborhoods; and the architectural details of different urban
landscapes — including stoops, fire escapes, rooftops, and hallways’ are
geographical factors relevant to the formation of distinct perspectives —
in Orsi’s case, religious ones - in an urban setting. Indeed, Orsi uses the
term ‘architecture’ to describe the limits and possibilities of ‘urban

- religion’:

Specific features of the urban (and perhaps post-urban) landscape,
which differ from city to city, are not simply the setting for religious
experience and expression but become the very materials for such
expression and experience. City folk do not live in their
environments; they live through them. Who am I? What is possible in
life? What is good? These are questions that are always asked, and
their answers are discerned and enacted, in particular places. Specific
places structure the questions, and as men and women cobble
together responses, they act upon the spaces around them in
transformative ways.72

In the light of this view, religion can be seen to help to envision and
realise the potential of constructive proposals, such as Sennett’s
prescription, for good life in cities. Specifically, the liturgical
environment may be seen as itself a place of contest potentially enabling
a range of questions and answers to questions such as those hinted at in
the above extract from Orsi. Liturgical space may be regarded as a place
of contest with the wider built environment - a liminal zone, in which
the emergence of fresh identity may be possible as liturgical space
makes its contribution to ‘disorder’ an otherwise more limited

configuration of space which is lived in.

In the context of the UK, Laurie Green has offered some observations of
his own on the topic of urban subjectivities (though he does not use the
term as such) and his reflections, specifically on approaches to religion

that seem to him to characterise UPA dwellers, are insightful pieces of

72 Orsi, Gods of the City, pp. 43-44.
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testimony about the variety of particularities in the British context.
Reflecting upon his own years of living as both a child and an adult, and
then of working as a priest in a UPA, he concludes unsurprisingly that
‘the Church does not seem to most inner-city people to be the
appropriate vehicle of expression of their religious beliefs’. The church,
indeed, may be regarded by many as ‘a foreign world’, and the content
of faith, in term of Christian practices and doctrines, may well be
unfamiliar to several generations - often all those living - within
families. It is the various ad-hoc aspects of Green’s personal reflections
that are most interesting and valuable about his work, as few people
have undertaken analysis of the kind that he dares to venture, perhaps
for fear of the danger which Green himself acknowledges of making ‘the
crass mistake of resounding generalization’. Yet believing that he is in as
good a position as anyone to undertake the task, Green perseveres to
attempt to discern ‘some of the assumptions that make inner-city people
feel that church religion is not for them.” These include the church’s
seemingly ‘fruitless hierarchy of values which, whilst being called
“moral”, do not convince them as worthwhile’. The perceived problem
with so much of the church’s morality is that, according to Green, it is
understood to ‘denigrate[ ] feelings of aggression, sexuality and other
important survival instincts with the stigma of guilt’. But as well as
questioning the morality which may be assumed as appropriate to
human beings - and more fundamentally perhaps - ‘there are problems
about God’s own morality too’ for many in UPAs. For ‘it would be easier
for inner-city folk to accept a God who is above right and wrong —one
who simply demands assent and obedience. But, as Fred would say,
“God gives you a load of crap and then you’re supposed to believe he

loves you™.73

73 Laurie Green, ‘Blowing Bubbles: Poplar’, Peter Sedgwick, ed., God in the City
(London: Mowbray, 1995), 72-92, p. 82. Perhaps in a similar vein, a piece of
graffiti near my home in Gateshead read ‘God is a shit’.
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The church’s seeming desire to ‘wrap God up in abstraction’ is seen by
Green as a further factor in the church’s alienation from the dominant
order of the UPA context: ‘So the assumption of inner-city people is that
they trust the truth of their senses whereas the Christian faith is so often
presented in terms of metaphysical and subjective experience’. Another
dimension is the common sense, which conflicts with perceptions of the
church, that ‘it is not necessary to find ultimate meanings’: ‘So when the
Christian theologian sees the faith as a way of finding answers to
questions, searching for meanings, and making causal connections, they
are working against the language system of UPA life. That system seems
to prefer to focus in detail on the things at hand and define it rather
than to place it in relationship with other things.” Related to this,
‘working-class language emphasises belonging’ while ‘the middle-class
focus upon exclusive, private, subjective experience as the locus for
encounter with God is often reflected in the language of the Church, and
Christian professionals may thereby alienate the people of the inner-

city’.

The major factor, however, apparently relates to spontaneity, which is

related in turn to prayer, and therefore to liturgy:

Living for today and never minding about the consequences for
tomorrow is spawned of having a tomorrow which is so
untrustworthy and beyond control that the discipline of long-term
strategy proves always to be a nonsense. To save for such a
precarious future is not a strong element in the culture! Many will
lower their sights, feel happy with the life they lead now and ‘have a
laugh’, whereas they see church people saying goodbye to the fun of
today in order to participate in a life hereafter which doesn’t sound
much fun and, as with any future, may not exist anyway.74

Drawing various threads of his reflections, Laurie Green concludes,
‘Urban Priority Area inhabitants have every reason to mistrust
authorities and the Church has often not served them well. Class,

literacy, ethos and hierarchy have all taken turns to promote an

74 Green, ‘Biowing Bubbles’, p. 83.
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alienation’ which the people of the inner-city feel from the institutional
church. Yet, notwithstanding his critique, Green also notes a religious
sense among UPA inhabitants, albeit at a distance from institutional
expressions. Factors of this religious sense which touch on the life of the
institutional church - although not in ways in which might be most
welcomed by the institution and its representatives - include, he senses,
that ‘the constant help and availability of the Church, especially its
clergy, is taken for granted not as charity but a right’; that there is a
representative quality about church attendance; that buildings are
sacrosanct; and that ‘in general the presence of clergy is counted as a
blessing’. In the context of both his critique of institutional Christianity

and his awareness of ‘folk-religion’, Green asserts,

Worship’s task is to affirm the continuing importance of the
transcendence in the midst. Candles, smell, movement and music are
all shared ways to touch on the numinous, whereas words seem to be
less universal as a vehicle. It is difficult to know what a more
working-class liturgy would be but I suspect that it would have to be
similar to the temple worship in a Raiders of the Lost Ark movie. The
atmosphere is all important, with the right mixture of emotion and
toughness. Medieval plain chant from a heady choir or the gentle
strumming of guitars do equally as well, but it must be direct, moving
and challenging.75

To respond to the range of issues identified by Green, worship would
need to embrace spontaneity and fight against abstraction in expression
to a greater degree than may be the case in much of the UPA church’s
inheritance from the wider institutional church. But other factors
perceived by Green may prove more difficult to accommodate, such as
amendment of the ‘hierarchy of values’ to which he refers, it being one
thing to adjust such a hierarchy and another to dispense with a
thoughtful ordering of virtues, which may be implied by trends within
UPAs and elsewhere; and assuming that meanings likewise may be
amended so that prescriptive meanings are called into question, without

events and actions — not least personal agency — becoming meaningless

75 Green, ‘Blowing Bubbles’, p. 85.
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through thoughtlessness. The ‘tribalism’ that may be a part of some
ideas that could be associated with Green’s comments on ‘belonging’
may yet be the most fundamental of difficulties attending any attempt
to make worship more amenable to the kind of culture with which
Green is concerned.”® And yet Green’s proposals do overlap in
significant ways with the views of other respected urban commentators,
such as Kenneth Leech, whose recent articulation of an ‘agenda for
urban spirituality’ centres on the importance of the material, conflict,

wonder, the strange, and ‘unknowing’, among its central concepts.”7

In addition to the challenges that emerge from Green’s reflection on the
structurally insignificant in the emerging urban scene, the UPA

dwellers, Graham Ward’s studies in his recent Cities of God explore

another range of realities in urban life at the moment more accessible to
those who find themselves as the more powerful inhabitants of cities.
Ward’s burden is precisely with the advances associated with the New
Economy, that is, the dual trend towards globalisation and towards
atomisation (one example of which is the urban fenced community
noted above), but both of which are represented particularly by the
post-industrial new technologies such as the internet. As a piece of
urban theology firmly located in the third wave of literature, Ward
strongly dismisses Faith in the City - at least its relevance to the rapidly
changing contemporary scene. His concern with ‘the redemption of
cyberspace’ represents one attempt to interpret the present

fragmentation — in Sennett’s word, disorder - of urban forms of life as a

76 On ‘belonging before believing’ as a pattern of finding faith, see Grace Davie,
‘Believing and Belonging’ Geoffrey Ahern and Grace Davie, Inner-City God:
The Nature of Belief in the Inner City (London: Hodder and Stoughton, 1987),
pp. 71-74. For the general context of discussion about the relationship
between belonging and belief, see John Finney, Finding Faith Today: How
Does it Happen? (Swindon: Bible Society, 1992) and for some helpful
reflections on the potential danger of exclusivity, see Peter Selby, Be-Longing:
Challenge to the Tribal Church (London: SPCK, 1991).

77 Kenneth Leech, Through our Long Exile: Contextual Theology and the
Urban Experience (London: DLT, 2001), pp. 206-209.
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means of beginning to reclaim the ancient Christian concept stretching
back at least as far as Augustine of cities as settings for ‘eternal
aspiration’. Ward’s argument is so complex as to be hardly digestible in
brief reference, but from brief citations we can learn at least that as he
begins to conclude his explorations he expresses an understanding of

the redemptive aspect of cyber technologies:

Power today, the power to change human behaviours, the power to
change minds, lies in the dissemination of information, the use and
abuse of modes of representation by various forms of media.
Theology is not either without access to this power or free of its
problems. Theology can speak.”8

One of the ways in which Ward wants theology to speak is to critique
cyberspace for its tendency to diminish materiality, spatiality and
temporality — the first of these three being very much part of Leech’s
key to a viable ‘urban spirituality’. Yet Ward’s own attempt to do what
he suggests is needed constitutes one of the first major theological
engagements with the new technologies, and also one of the first
theological attempts to weigh its advances. Ward also thinks that
theology

can argue for the establishment of an analogical world-view in which
the materiality of bodies is maintained and sustained by a theological
construal of creation. It can amplify and transform what other, non-
theological discourses are announcing as the direction in which we
are heading. Analogically contextualised, the internet and the virtual
communities it establishes, could then supplement our social
relatedness and we would employ the computer prosthetically. This
vision would constitute the theological response, and interjection, to
the culture of virtual reality which is the non-foundational
foundation of the contemporary city.”9

Ward’s proposals, for all their complexity, are undoubtedly most

important. His insistence that the redemptive elements of cyberspace

78 Graham Ward, Cities of God (London: Routledge, 2000), p. 256.

79 Ward, Cities of God, p. 256.
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are to be found in its capacity to promote and celebrate difference might
be seen as essentially continuous with other perspectives in that he
transfers some of the potential identified in the geographical space of
the modern city to the virtual ‘world’.8c However, Ward’s theological
twist, distinguishing his view from the promotion of difference in non-
theological contexts, is a push for a further possibility: that theology’s
vocation in such a context is - beyond its role as critic - to ‘announ[ce] to
the postmodern city its own vision of universal justice, peace and
beauty®! that reclaims the materiality and so on that are currently
‘being lost’.82 So he begins to do some of the envisioning work called for
by Sheldrake, the OU team, and others, when they ask questions such as
‘why cities — what are cities for?’. For Ward, one practical consequence
of this recovery is the ‘recognition that I belong to myself only insofar as
I belong to everyone else’,83 hardly a novel theological statement,
despite the post-modern concerns of Ward’s thought. Yet it is this note
that keeps Ward’s work free from the accusation that attention to the
heart of the New Economy overlooks those excluded by it, a criticism
which has been levelled at many celebrations of the New Economy,

including those of Richard Rogers, as noted above.

Gathering fragments from Chapter Three

Taken together Green and Ward’s reflections represent the beginnings
of a comprehensive perspective on the modern city, however difficult
the two kinds of realities with which they are respectively concerned
might be to integrate. Such is the fragmentation of the city. Yet, as

Sheldrake insists, the redemption of the city must be comprehensive, for

80 Ward, Cities of God, p. 224.
8t Ward, Cities of God, p. 70.
82 Ward, Cities of God, p. 224.

83 Ward, Cities of God, 260.
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all the complexity that appreciating holistic salvation may involve. Ward
and Green’s different understandings of what this will entail are at least
two poles to which urban liturgy and liturgical theology might seek to be
related and relevant. And something of central significance is likely to
emerge as each in their own way question the notion of ‘common
prayer’, as they also seek to probe its potential. That common prayer in
any particular context might represent the possibility of at least an
awareness of difference might in itself be one of liturgy’s ‘saving
works’,84 all the more so if that common prayer can carry and
communicate the tradition’s best vision of flourishing human being. By
contrast, accommodation to a culture, either excluded or atomised, may
diminish a vision of fully human life, so a crucial question to emerge for
liturgical theology is how it might contest the likes of the ‘pitmatic’ drear
encountered in T