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1. The Church of England in New Zealand – Don’t touch the Book of Common Prayer or the house of cards may fall (1859-1908).
In the early years of The Anglican Church in Aotearoa New Zealand and Polynesia (ACANZP) it is impossible to separate liturgical reform from the reform of The Constitution of the Church. Bishop George Augustus Selwyn, the first, and only bishop to be titled “The Bishop of New Zealand,” arrived in Auckland, New Zealand, in May 1842. He was thirty-three years old. Although the C.M.S mission had begun in late 1814, and good work was now being accomplished among the Maori, a number of whom were leading the evangelistic mission to other tribes and iwi, the Anglican Church in New Zealand was not well placed to meet the spiritual needs of the rapidly growing number of Settlers arriving from Europe, and especially from the British Isles. Selwyn quickly recognised that this needed to be rectified. He was already gathering around himself a small group of capable clergy to assist him in this work, and now set about procuring strategic plots of land for churches, schools and a theological college. However, Selwyn was determined that the Church in New Zealand, which he saw as a “branch of the Mother Church of England,” should not succumb to the disadvantages that he had experienced in England of being an Established Church.
But there were legal impediments, and even his calling together of clergy in synods in 1844 and 1847, and his appointment of archdeacons, had been questioned by some in England. After attempts in Great Britain at legislation which would give the church in the colonies the power to adapt to new circumstances failed, Selwyn was left free to frame a constitution on the basis of a mutual and voluntary pact….
…all culminated in a constitutional conference at St Stephen’s Chapel, Judges Bay, Auckland, in 1857. The constitution of what became the Church of the Province of New Zealand provided for a governing general synod of bishops meeting in council with clergy and laity, each voting in separate houses. The general synod was to have the power to frame rules for the church to suit the circumstances of the settlers and the Maori people, provided that the fundamental provisions were observed by maintaining the doctrine and sacraments of the church as contained in the Authorised Version of the Bible, The Prayer Book and Ordinal, and the Thirty-nine Articles of Religion.

Ever since the ratification of the Constitution, the Anglican Church in New Zealand has engaged in a complicated dance routine around the Fundamental Provisions. The period from 1865 to 1925 witnessed attempt after attempt, often led by succeeding primates of the church to claim for itself independence not only in matters of organization, e.g. the ability to create new dioceses and consecrate their own bishops; and in property matters, the ability to own land and buildings; but also the right to make minor alterations to the Book of Common Prayer to meet the needs of the New Zealand colonial church.
By 1865 the Fundamental Provisions of the Constitution were being closely debated in New Zealand as the church sought to find a balance between allowing the Church in New Zealand “at all times [to] speak and answer for herself and for her acts.”
 But also to try and protect her doctrinal purity by limiting her actions in two regards. 

…unity of doctrine with the mother Church; and the presence of bishops, clergy and laity, as necessary to constitute a lawful synod.

In his wide ranging address to the Third General Synod in 1865 Selwyn indicated what he regarded as “deficiencies” in parts of our services. He had brought with him to the synod, services for the consecration of churches and burial grounds, borrowed from the Diocese of Salisbury. He commended  a service of induction for Ministers found in the Service Book of the Episcopal Church in the United States, and from the same source, “A Form of Prayer for the Visitation of Prisoners.” He further expressed a need for a Confirmation Service adapted to those who have been baptised as adults. He noted that the American Prayer Book had authorised a Form of Family Prayer, which he believed would be helpful for country congregations. However, General Synod was not of a mind to rush into approving these services.
A number of Bishop Selwyn’s suggestion began to bear fruit in his final General Synod as Bishop of New Zealand in 1868. The Bishop of Nelson, A.B. Suter, asked the Bishops 
to compile a form of Confirmation Service, which may be used in the case of those baptised as adults, or of those, who having received the essentials of Holy Baptism, may not have been baptised according to the form prescribed by the Church of England. If a new form be not desirable, that the Bishops, being competent authorities for that purpose, should declare what modification in such Services may be considered as justified by the circumstances of the Colony. 

All this appeared thoroughly reasonable, but the proceedings recorded that the Bishop of Nelson, after listening to an explanation from the President in reference to his motion sought the leave of synod to withdraw his motion and this was granted. By this stage the report of the first Lambeth Conference held in September 1867 had been printed and while New Zealand had been represented by Bishops’ Selwyn (N.Z.), Harper (Christchurch), Jenner (Dunedin
) and Hobhouse (retired Nelson). Resolution VIII
 of Lambeth 1867 did not give sufficient comfort to the members of General Synod to enable them to risk Prayer Book reform in the light of the Fundamental Provisions of their own constitution.

However, a motion asking the Bishops to “consider the best mode of providing a Book of Family Prayer” was agreed. In answer to a question regarding the provision of forms of prayer for the consecration of churches and burial grounds, Selwyn tabled prayers as requested and also a form for laying the Corner Stone of a Church. It was evidently easier to approve services not already part of the Book of Common Prayer than to consider making any alterations to services  in the Prayer Book.

A new post Selwyn era began at the General Synod of 1871 presided over by Bishop Harper of Christchurch. In his lengthy address to the synod Bishop Harper raised the possibility of new church services.

And in order that the ministry of our Church may effectually fulfil its functions, there seems to be some need of greater adaptation in our Church services to the actual state and wants of our people. Our usual services were evidently constructed for the regular attendants at public worship, in whom some devotional habits are already formed; and we would not willingly, I am sure, mutilate those services, or introduce any alteration in them which would impair this their characteristic feature, even if we were not precluded from this, by the fundamental provisions of our Constitution more especially as we are quite at liberty, as I conceive, to divide the usual morning service – to use, for instance, as separate services, the Morning Prayer, the Litany, and the Communion Service, - and so secure a variety of services suited for worshippers in every stage of religious development, ….
But besides this there are services for special occasions needed – thanksgiving services for the blessings of harvest, or special deliverances, and services of humiliation during afflictive visitations. We have endeavoured to meet such occasions hitherto, by special psalms and hymns, or by lessons from Holy Scripture, other than those prescribed in the Lectionary, or by the irregular introduction of some prayer, such as that which has been adopted during the Session of Synod. But I am sure it would be a great satisfaction to many, and tend much to edification, if such occasions should be more distinctly marked by special services, sanctioned by the authority of the New Zealand Church, and some uniformity, in these respects, secured in our several Dioceses. Such services moreover, (and, I include among them, divisions of services, sermons and addresses not necessarily preceded by the usual morning and evening prayer) which would obviate the supposed necessity of irregularities creeping in, and which impair the completeness of those time honoured forms of devotion, and these, I think, are not at variance with the fundamental provisions of our Constitution, even if we are not released by the progress of events from the obligation of seeking the licence of the Crown to frame and modify existing rules (not affecting doctrine,) with the view of meeting the peculiar circumstances of this Colony, since the services which I have suggested introduce no change or alteration in the formularies of our Church, and are, in fact, only supplemental to its ordinary services, and would be no greater innovations than those services which have already been in use in our Diocese. I mean that for laying the corner stone of a Church, and that for the Consecration of Churches and Burial grounds, which by a resolution already adopted, the Bishops have been requested to prepare for the above-mentioned occasions, and also, as it is said, “for other purposes” as if such services as those which I have specified has been contemplated by this resolution.

Bishop Harper could not have given a clearer lead to the members of General Synod, well aware of the pastoral needs both he and his clergy were facing in a church that was expanding rapidly, establishing new dioceses and parishes, building new church buildings and trying to connect with settlers many of whom had left the British Isles to escape the restrictions of the establishment in that land, determined to create new lives for themselves, and suspicious of a church that regarded itself as a branch of the Church of England. It is therefore interesting to note how the General Synod then dealt with the proposals that were brought before it. The key problem continued to be how to get around the Fundamental Provisions.
The issue began with a motion to establish a Committee to report as to:

Whether it appears that the time has come for the General Synod to assume full power as contemplated by clause 4 “to make such alterations in the Articles, Services, and Ceremonies of the Church in New Zealand,” as its altered circumstances may require.

An amendment was moved asking for a Committee

To consider and report to what extent alterations may be made in the Services and Ceremonies of the Church in New Zealand consistently with the “Fundamental Provisions” of the Constitution.

Another motion was moved by the Bishop of Nelson.

That a Committee be appointed to draw up a memorial to the authorities of the Church at home, asking that such measures may be taken as may afford relief to the Clergy in the following difficulties, arising from the unavoidable combination of several Services of the Church – 1. The undersigned and unnecessary repetition to the extent, under some circumstances, of seven times) of the Lord’s Prayer. 2. The undersigned and unnecessary repetition of the Creeds. 3. The undersigned and unnecessary repetition of Prayers for the Sovereign.

After discussion an amendment was proposed.

That a Memorial be sent to the chief authorities of the Church at home, to request them to facilitate such a division of the Morning Prayer of the Church as seems to be desirable.

Looking at these motions 150 years later one is struck by the constant reference to “the Church at home” and the deep concern not to do anything which might jeopardize the relationship with the Church of England even though there were most pressing pastoral needs in New Zealand, where the clergy would be expected to lead worship in a number of different church buildings, public halls or private houses on any given Sunday. I suspect that the clergy of the time simply did what was necessary to meet the pastoral needs of their people, what we see in the Synod is an attempt to regularize necessary practice.
 In any event the above amendment was withdrawn followed by a further attempt to allow some limited freedom in liturgical usage.

That whereas this Synod recognises that there is vested in our Bishops a certain discretion for sanctioning from time to time divisions and modifications in the manner of celebrating Divine service. Resolved – That the motion of the Bishop of Nelson be submitted to the consideration of the Bench of Bishops of this Ecclesiastical Province.

A yet further amendment was moved which was finally passed by the synod.

That this Synod recognises the expediency of a certain discretion being exercised by the Bishops in sanctioning from time to time such divisions in the services and modifications in the manner of celebrating those services, as may be urgently required by the circumstances of the Clergy or of the people.

After what must have been a very lengthy debate the Synod resolved not to appeal to the Church of England, and to put the pastoral needs of her own members in the hands of her own diocesan bishops.  This tedious process for implementing what would appear today to be quite minor matters of liturgical reform was to be repeated in subsequent General Synods.

This was followed later in the Synod by a further motion which sanctioned the use of the Harvest Thanksgiving Service, drawn up and sanctioned by the Province of Canterbury in 1862.

By the next General Synod in 1874 Bishop Harper in his address to the Synod is now working to put the brakes on any further liturgical reform, and urges the church members to seek opportunities apart from the regular church services to extend the mission of the Church.
…I for one would deprecate any alteration either in the formularies or ritual of our Mother Church, beyond the adoption of the Revised Table of Lessons, and this not only because of the almost universal reverence in which our Prayer Book as it stands is deservedly held, but because no alteration, however judiciously made, would aid us in that work to which we ought at this time, I think chiefly to look, viz.: the conversion of sinful men and the building up of the faithful.

---[the Church’s] work lies outside her places of worship quite as much as within them; at least there are many whom she cannot reach or hope to win to God unless she seek them outside her consecrated buildings…

When the Synod came to consider the Revised Table of Lessons which had already been agreed to by the Houses of Convocation in England, it was not a straightforward matter. The Bishop of Wellington moved:

That the Select Committee on Archdeacon Harper’s motion be appointed to inquire into and report upon the advisableness of introducing into this Ecclesiastical Province the new table of lessons now in use in the Church of England.
The Dean of Christchurch tried to fast track the proposal by moving an amendment.

That this Synod accepts the Revised Lectionary which has been adopted by the Church of England, with the consent of the Crown and Convocation.

The bishops’ vote was tied, the clergy agreed, and it was lost in the house of laity by one vote. At least the New Zealand Church did not slavishly follow whatever was decided in England! Archdeacon Harper tried again with yet another amendment.

That this Synod does not refuse its sanction to the use of the Revised Table of Lessons in any Diocese in which the Synod of the Diocese shall see fit to accept the same.

After further discussion the amendment was withdrawn and the original motion was put and carried. Thus a pattern emerged of a motion for bold reform, debated for hours at Synod, watered down by subsequent amendments, which usually ended by appointing a Committee to make recommendations.
On the eve of the Second Lambeth Conference Bishop Harper again addressed the Fourth General Synod on Constitutional issues, including possible reform of the Prayer Book.
I would claim for the Church of New Zealand full independence in all matters which concern her work and mission, even to the extent of altering all her services and formularies and revising the present version of the Bible, for such independence would not exceed that which was claimed and exercised by separate Bishops in the early days of the Church, but for obvious reasons it is expedient that the exercise of our independence should be duly regulated, and the too hasty adoption of our alteration prevented, whether such be recommended by some supposed necessity of the Provincial Church or the example of the Mother Church, but we must be careful not to tie our hands to the probable hindrance of our work in these islands.

After another lengthy debate about the Fundamental Formularies, with a number of amendments, Archdeacon Harper and the Bishop of Dunedin moved:
For leave to bring in a Bill intituled a Statute to limit and define the Powers of General Synod in reference to alterations to the services, formularies, and articles of the Church, and the authorised version of the Holy Scriptures, and to settle the mode of procedure in reference thereto.

Synod divided and the motion was lost
Bishops

Aye 5

Noes 0

Clergy

        7

         12

Laity

        5

         14

Clearly the bishops were not able to persuade the other two houses that the time had come for the Church in New Zealand to assert her independence. While the bishops may well have seen themselves as leaders of an independent branch of the Church of England, the majority of the clergy and laity still saw themselves as members of the Church of England and were concerned as to where this proposed independence for the Church in New Zealand might end up.
Only two New Zealand Bishops attended the Second Lambeth Conference of 1878 (Bishop Harper of Christchurch and Bishop Neville of Dunedin), under the leadership of the Archbishop of Canterbury, Archibald Campbell Tait, this Lambeth Conference addressed the issue of “maintaining union among the various Churches of the Anglican Communion,” and resolved the following.

VI Of Diversities in Worship


11. Your Committee, believing that, next to oneness in ‘the Faith once delivered to the saints,’ communion in worship is the link which most firmly binds together bodies of Christian men, and remembering that the book of Common Prayer, retained as it is, with some modifications, by all our Churches, has been one principal bond of union among them, desire to call attention to the fact that such communion in worship may be endangered by excessive diversities of ritual. They believe that the internal unity of several Churches will help greatly to the union of these one with another. And, while they consider that such elasticity in the forms of worship is desirable as will give wide scope to all legitimate expressions of devotional feeling, they would appeal, on the other hand to the Apostolic precept that ‘all things be done unto edifying,’ and to the Catholic principle that order and obedience, even at the sacrifice of personal preferences and tastes, lie at the foundation of Christian unity, and are even essential to the successful maintenance of the Faith.

In the background to all of this are the growing disputes about appropriate ritual in the Church of England which eventually culminates in the Lincoln Judgment in 1890. In New Zealand the dioceses of Christchurch and Dunedin aware of the arguments in England took disciplinary measures against the bishop-elect of Dunedin, Jenner and a couple of priests in Christchurch. The other dioceses, no doubt had their tensions, but avoided creating “ritual martyrs.”
The  Lambeth “Committee on the relation to each other of Missionary Bishops and of Missionaries of various branches of the Anglican Communion acting in the same country,” urged  great caution before any missionary church introduced any book that was not the Book of Common Prayer as the standard for worship in that Church. This committee further recommended that:
In any Diocese of a country under English rule all such new books, being modifications or versions of the Book of Common Prayer, should be submitted, after approval by local authority, to the Board in England only.

The experience of attending the Second Lambeth Conference offered support to Colonial bishops  in dealing with matters of discipline namely:  “That the fully certified action of every National or particular Church, and of each ecclesiastical province in the exercise of its own discipline, should be respected by all other Churches, and by their individual members,” it was less helpful in liturgical matters. Bishop Harper reported on his interpretation of the mind of the Lambeth Conference in his address to General Synod in 1880.
…so long as the Church here holds and maintains the doctrine and sacraments of Christ, as the Lord commanded in His Holy Word, and as the Church of England hath received and explained the same in the Book of Common Prayer and in the other formularies of the Church – the Mother Church, even if we were to frame new and modify existing rules not affecting doctrine with the view of meeting the peculiar circumstances of this Colony and native people, would regard our action in that respect as a legitimate exercise of power inherent in a Provincial Church, and in no way requiring her sanction or interrupting our union with her.

His message to the General Synod was clear; we can change everything not concerning matters of doctrine or the Book of Common Prayer. Nevertheless Archdeacon Harper and Mr. C. Hunter Brown tested the resolve of synod members again by moving:
That in cases of burial in which the rubric at the commencement of the Order for Burial of the Dead forbids the use of that office, it shall be lawful for the minister to use, after the body has been laid in the earth, a service taken from the Book of Common Prayer, and portions of Holy Scripture, to be approved by the Bench of Bishops, so that it be not part of the Order for the Burial of the Dead, nor of the Order for the Administration of Holy Communion.

Clearly the clergy were experiencing painful pastoral problems associated with this rubric, and  also to some of the wording in the rite itself which did not meet the needs of a family whose child had died. General Synod was sympathetic to these issues but felt unable to respond. An amendment followed: 
That this Synod, while sympathizing with the general desire of the clergy to obtain some relief from the difficulties in which they are often involved by the language of the Order for the Burial of the Dead, as well as by the terms of the rubric prefixed to it, nevertheless thinks it desirable to wait the issue of the proposal now before the Church of England.  The amendment was passed.

The Third Lambeth Conference gathered in 1888 under Archbishop Edward Benson. Under his leadership this gathering of bishops was of a much more conservative mind than previous gatherings especially with regard to the Prayer Book. 

Resolution 10. That, inasmuch as the Book of Common Prayer is not the possession of one Diocese or Province, but of all, and that a revision in one portion of the Anglican Communion must therefore be extensively felt, this Conference is of opinion that no particular portion of the Church should undertake revision without seriously considering the possible effect of such action on other branches of the Church.

The twelfth General Synod met in 1892 and once again Archdeacon Harper tackled the issue of the Constitution, and after agreeing to the inevitable amendment the following resolution was passed by the Synod:
That a Select Committee be appointed to consider and report upon the desirableness of a Canon which shall provide that no alteration shall be made by the General Synod in the Book of Common Prayer, in the Form and Manner of Making, Ordaining, and Consecrating of Bishops, Priests and Deacons, and in the Thirty-nine Articles of Religion, except such alteration shall have been made in accordance with Clause 3 of the Constitution, and in pursuance of Title G, Canon II., and if this seems desirable to prepare and present a Draft of such Canon.

One of the lessons to be learned from an examination of the proceedings of the various General Synods of the Church in New Zealand in the nineteenth century is that of patience and persistence. The pastoral problems experienced by the clergy in regard to liturgy do not go away. In 1895 the problem with the rubric of the Burial service returned to the floor of Synod. After the expected  debate and amendments the following was agreed.
That the Bench of Bishops be respectfully requested to take into consideration the desirability of issuing for use a Form of Service which may be used in any case where the Office prescribed in the Book of Common Prayer may not be used, and, if they consider it desirable to issue the same, it being provided that every minister using such Form of Service shall be obliged to give an account of the same to the Bishop, within fourteen days after at the farthest.”

No such order of service has survived, (to the best of my knowledge,) the clergy simply used the order provided in the Book of Common Prayer as per usual. Once again I suspect that General Synod was simply ratifying what was already common practice as Anglican clergy adopted the practice of meeting the pastoral needs of their people first and facing the consequences (if any) later.

Lambeth 1897 Committee IX was tasked with considering and reporting upon the Book of Common Prayer, with particular reference to additional services and local adaptation. Interestingly the Committee affirmed the right of the bishop to “jus liturgicum,” the right to approve for use in their own diocese forms of prayer other than those provided for in the B.C.P. But in the Encyclical Letter, approved by all the bishops the tensions between those who wanted the B.C.P. unsullied and the need for changes to meet the pastoral concerns of newer situations is evident. On the one hand: 
The Book of Common Prayer, next to the Bible itself, is the authoritative standard of the doctrine of the Anglican Communion…we hold that it would be most dangerous to tamper with its teaching either by narrowing the breadth of its comprehension, or by disturbing the balance of its doctrine.
But on the other:

Nevertheless it is true that no Book can supply every possible need of worshippers in every variation of local circumstances. We therefore think it our duty to affirm the right of every Bishop, within the jurisdiction assigned to him by the Church, to set forth or to sanction additional services and prayers when he believes that God’s work may be thereby furthered, or the spiritual needs of the worshippers more fully met, and to adapt the Prayers already in the Book to the special requirements of his own people.
In other words the local bishop may approve forms of prayers and services to meet the needs in his diocese, but don’t touch the B.C.P.

The 15th General Synod 1901 met under the new leadership of Bishop Cowie who was clearly ready for some change at least in the rubrics of the B.C.P, and he concluded his address to Synod with these words.

In the rubrical directions of our Book of Common Prayer it is reasonable to expect that alterations are required, when we consider the altered circumstances of the Church in New Zealand at the present time from those of the Church in England in the 16th and 17th centuries. The doctrine and discipline of the Mother Church of England are those of the primitive Church, and therefore an inalienable possession for all Churches of the Anglican Communion. The “grand impartiality” of the Prayer Book on some of the subjects of modern controversy is a matter to be thankful for, and not to be disturbed; but rubrical directions, not affecting doctrine or discipline, should be modified or declared optional, as circumstances may require, for the well-being  of the Church. Moreover, the time has come for the compiling of a supplementary volume to the Book of Common Prayer, containing services and occasional thanksgivings and petitions that have already received the approval of General Synod, and other forms that are plainly needed to meet the requirements of our people. Liturgies, however venerable and venerated, are made for men, and not men for liturgies. Ritual is not to be accounted unalterable on account of our reverence for those from whom it has been inherited. As Gregory said to Augustine, “things are not to be loved for the sake of the good things that have come from them.” Our service books are defective so long as the devout heart has to seek elsewhere for the means of expressing in public its legitimate aspirations for submission to the Will of the loving Father, for growing likeness to Jesus Christ, and for the increasing influence of the Holy Spirit.

Despite this strong lead from the president, motions for permission to read from the Revised Version of the Bible, to provide for a revised version of the Table of Lessons and of the Psalms, and that the use of the Quicunque vult be made optional, were all lost.
The nineteenth century marked the early days of the Lambeth Conferences, the bishops were finding their feet on the international stage and just beginning to think of themselves as the Anglican Communion, but always careful to avoid any organization that appeared to mirror the structure of the Roman Catholic Church. Each Anglican bishop was expected to act independently, but also to work within a provincial framework. The Archbishop of Canterbury was to have no legal authority outside his own province other than an authority of influence, and the same was true of any decisions made by the bishops in Conference. This has meant over the years that the bishops gathered at Lambeth have not felt unduly bound by the decisions of previous gatherings of the Lambeth Fathers, and that each Conference is at best a snapshot of current thinking in the Communion.
The first Lambeth gatherings were comparatively small in number
 with the bishops from Great Britain the dominant group, although the bishops from the Episcopal Church in the United States could not easily be ignored, those from the colonial churches were more often spectators than participants. However, the comparatively small numbers of attendees made it possible for all the bishops, if they desired, to begin building networks across the Communion, and some did.
In the smaller colonial churches like New Zealand not all the bishops attended the first two Conferences.
 While some of the New Zealand Bishops were becoming aware of their international roles, the clergy and people at home were focused on laying the foundations of a growing church, which was largely rural in character, as the wealth of the colony resided in primary produce – wool, butter and frozen meat. A colony at the bottom of the world, where an answer to an urgent question could take weeks to be received, (such was the current state of communications), soon realised that it has to make its own decisions and to seek approval retrospectively. Once learned it becomes a habit. So much so that individual churchmen could not always wait for decisions from its own General Synod, let alone for pronouncements from Lambeth Conferences, when it came to dealing with issues that went to the heart of the weekly life of a parish. For example the B.C.P. did not provide a funeral service for children or for the unbaptised rural workers who died as the result of an accident, or the seriously depressed farmer who had  an “accident” with a firearm, all these were either denied the funeral rites of the church, according to the rubric in the Book of Common Prayer, or the rites themselves were inadequate.
 The local clergy faced with the pastoral needs of their local community, did what was needed at the time to minister to their people, then went to their Diocesan and General Synod to regularize matters.
On the other hand at synod meetings, others, while sympathetic to the pastoral needs, were gravely concerned that unilateral action by the Church in New Zealand could see her disowned by the Church of England. It was easier to introduce services not already in the B.C.P. e.g. Harvest Festival, Prayers for the Governor, Family Prayers etc
 than to alter any part of the text of the B.C.P. The New Zealand Constitutional issue could be used by conservative elements within the New Zealand Church to block reform, but the issues never went away because they went to the heart of the peoples’ concerns and needs.
2. The Church of the Province of New Zealand – Can we adapt the Book of Common Prayer to meet our needs? (1908 -1964)
Resolution 27
 of Lambeth 1908 marks a significant change in the Communion’s attitude to the B.C.P. At last it would seem that the issues faced by the churches outside Great Britain (and presumably similar issues were occurring there as well), are recognised by the Lambeth Fathers who now affirm that the Book of Common Prayer is not sacrosanct. The Report of Committee 4 reflects the new situation in the Communion.

The Prayer Book. There is a widely felt desire in many parts of the Mission field for the adaptation of the Prayer Book or the extension of its provisions to meet the spiritual needs of the people, and a great deal of evidence was given on this point from different parts of the world. While fully recognizing the educative value of the Book of Common Prayer, and the importance of retaining it as a bond of union and a standard of devotion, the Committee think that every effort should be made under due authority to render the forms of public worship more intelligible to uneducated congregations, and better suited to the widely diverse needs of the various races within the Anglican Communion.
The Committee acknowledged that actual liturgical practice should be reflected in changes to the rubrics. The Committee noted:

A very general omission is that of the Exhortation at the time of the Celebration of Holy Communion, beginning “Dearly beloved in the Lord.” This practice has been gradually adopted on the grounds of convenience, especially where there are frequent celebrations. The rubric might be so altered as to relax the present rule, while still prescribing the occasional reading of the Exhortation…..
Parts of the Exhortation which forms the preface to the English office of Holy Matrimony are frequently omitted. It is desirable that any such deviations from rule, if made at all, should be made under authority, and should not be left to the discretion of the clergyman. But it appears to the Committee that relief from the difficulty should be sought in a revision of the language of the Exhortation, similar to that of the Irish Prayer Book, rather than by the authorised omission of any of the existing words.

At last the issue of undue repetition and redundancy was addressed. This had long been a problem for New Zealand clergy– this included repeated sayings of the Lord’s Prayer, and frequent prayers for the king, when services were combined. The Committee also noted additions by way of enrichment from the American, Scottish and Irish Service Books. Other suggestions included our Lord’s Summary of the Law as an occasional alternative to the Decalogue, shortened forms of Matins and Evensong, shortened forms of words when distributing Communion when the number of communicants is large, and the need to include a change when words have altered meaning over time – “hell,” “wealth,” “damnation,” and “indifferently.”
This bold Committee further noted the desire to revise urgently, the Calendar and Tables prefixed to the B.C.P., noting with favour the revisions in the American Prayer Book. And the bishops heard memorable stories from the mission fields bound to capture their imaginations and sympathies.

Bishop Nevill in his first primatial address to the NZ General Synod in 1910 noted that the Diocese of Wellington had expressed its opinion “that the unalterable character of the provisions in the Constitution, called fundamental, is injurious to the best interests of the Church.” He continued, 
…let me remind you that even after the principle of voluntary compact has been accepted and acted upon, and thus much power of self-government acquired by the Church here, it seems never have occurred to the leaders of that day that the Church in this country was not an integral part of the Church of England, and this misconception is the real underlying error of the so-called Fundamental Provisions, as it is the cause of their existence.

The Bishop of Christchurch then moved a motion that would eventually give the Church of the Province of New Zealand greater independence. The debate and subsequent amendments made it clear that the Church in New Zealand was not yet ready to cut the ties with England.

(a) 
“That this Synod affirms that while the Church of this Province is and desires to remain in full communion with the Church of England, yet, as a duly organised Province of the Catholic Church, it inherently possesses the fullest powers of self-government.”

(b) “That in order to the exercise of such inherent powers, it will be necessary to rescind Clause VI of the Constitution.”

(c) “That in order to safeguard all rights of property, and to secure legal recognition of the continuance of the identity of the Church of this Province, after such change in the Constitution, it is desirable that the General Synod shall promote such Legislation in the New Zealand Parliament as may best secure these ends.”

(d) “That in order to guard the Church against hasty and ill-considered legislation, the Synod hereby declares that no alteration shall be made in the Book of Common Prayer, in the Form of Making, Ordaining, and Consecrating of Bishops, Priests and Deacons, or in the Thirty-nine Articles of Religion, except such alteration be first adopted in one General Synod, then referred to the Diocesan Synods, approved by a majority of them, and finally confirmed in the next ensuing General Synod.”

(e) “that a Commission be appointed to prepare a Bill for the purposes set forth in Resolution (c), with such legal assistance as they may require. The Bill, when drafted, shall be submitted by them to the Standing Committees of the several Dioceses of the Province, and their objections, if any, considered. If the final draft of the Bill be approved by a majority of the Standing Committees, the Commission shall then take all such steps as are necessary to promote the passing of the Bill by the New Zealand Parliament. The expenses incurred by the Commission in the preparation and promotion of the Bill shall be a charge on the funds of General Synod.”

(f) “That the Commission shall consist of:-
Only clause (a) was passed, (b), (c), (d) were lost by no more than two votes in the house of clergy, (e) and (f) were therefore dropped. 
However, a new determination to bring about liturgical change emerges at the 19th General Synod in 1913, where the following motion was passed without any attempts at amendments:

That the Bishops of the Province be respectfully asked to drawup and issue for the use of the clergy, and other duly appointed officers, a Service Book, to contain offices for the Burial of Children, Burial of Suicides, the Consecration of Churches, etc., Mission, Harvest Festival, and such other Services as they may deem fit.

Lambeth 1920 built upon the changes signaled in 1908 regarding the status of the Book of Common Prayer, but went a step further by denying that the BCP could any longer serve the whole Communion.
 The green light for the development of new liturgical variations to the B.C.P. was given by the passing of Resolution 43 Liturgical Variations.

Previous Lambeth Conferences have recognised
 the need for the adaptation and enrichment of the services of the “Book of Common Prayer and Administration of the Sacraments and other Rites and Ceremonies of the Church according to the Use of the Church of England” to meet the needs and conditions of races and countries overseas. But with the development of self-consciousness in the indigenous Churches  a widespread demand has arisen throughout the Mission Field not only for some adaptation and enrichment of the existing Book of Common Prayer, but for forms and services constructed otherwise than those in the Book.

The principle of uniformity expounded in the Preface to the English Prayer Book, (which Preface was not drawn up in the light of conditions such as now exist in the Mission Field,) is neither applicable to Dioceses and Provinces in the Mission Field, nor in itself necessary as a bond of union between Churches which have unity of faith.

The essential elements in liturgical forms are few and simple. But over and above these indispensable elements, there is much that is common to the authorised Prayer Books of our Communion which is desirable and convenient to preserve in any service-books that may be independently constructed, both on grounds of intrinsic and general merit, and as serving to maintain continuity and to promote the corporate feeling between the faithful in different parts of our Communion.

We therefore recommend that:-

(I) Rigid liturgical uniformity is not to be regarded as a necessity throughout the Churches of the Anglican Communion in the Mission Field.

(II) It should be recognised that full liberty belongs to Diocesan Bishops not only for the adaptations and additions alluded to above but also for the adoption of other uses.

(III) In the exercise of this liberty care should always be taken:-

(a) To maintain a Scriptural and Catholic balance of Truth.

(b) To give due consideration to the precedents of the early Church.

(c) To observe such limitations as may be imposed by higher synodical authority.

(d) To remember with brotherly consideration the possible effect their action may have on other Provinces and Branches of the Anglican Communion.

The preparation of forms of service, and especially of an Order for the celebration of the Holy Communion, calls for the highest liturgical skill and knowledge, such as is not always available in every Province, and we believe that the best interests of the Church will be served by the appointment of a permanent Committee of experts in liturgical studies to which, when engaged in such tasks, the various Dioceses and Provinces might turn for advice.
This opportunity for embarking on liturgical change was not addressed by the NZ General Synod in 1922 but the 1925 Synod finally brought the Constitutional issues to a conclusion. Archbishop Julius addressed the Twenty-third General Synod. Referring to the Constitution he said:
Reverence, [for the memory of Bishop Selwyn and the Constitution], however, easily passes into idolatry, and idolatry has played no small part in the tenacity with which we have clung to Clauses in the Constitution, which like certain organs in the human body, have long since become useless and inconvenient….

…Members of the Church of England in this Colony, for whom it was the duty of the Church to provide the Words and Sacraments, had for the most part come out from Home. They desired to continue to be members of the Church of England, and of nothing else. They were jealous of any local Constitution which might seem to separate them from the Church of England. They knew nothing of Synods, and were suspicious of them. The Church here, they said, is a branch of the Church by Law Established, and therefore needs no laws nor regulations of its own….These Fundamental Provisions were therefore framed to meet the objections and prejudices of Church people, and made unalterable to give them a sense of security….Thus it comes about that we are unable to exercise those autonomous powers which properly belong to a duly constituted Province, and are held fast, not by an Act of any General Synod, but by a voluntary compact, in virtue of which she holds her property.
And then Archbishop Julius confessed that he (and presumably others) had voted against earlier attempts to reform the Constitution because he feared that an alteration to the Fundamental Provisions would imperil the property of the Church, unless application was made to Parliament. Later he proposed the motion to Synod asking the New Zealand Parliament to enable General Synod “from time to time to alter, revoke, add to, or diminish the Fundamental Provisions of the Constitution so that the Church shall have practical autonomy…” The motion was easily carried by the Synod. The Church of England Empowering Act 1928 was passed by Parliament on 6 October 1928 and the Church of the Province of New Zealand had her independence. 
Once the CPNZ had established her independence the new agenda items became the establishment of a Maori Diocese and a Provincial Office and tidying the Provincial Trusts. Archbishop Averill in his address to General Synod in 1928 offered guarded approval to liturgical reform.

Although we have the assurance of the Archbishops of Canterbury and York that the revised Prayer Book as accepted by the Church in England does not make any alteration in the standard of doctrine contained in our present Prayer Book, yet I venture to think that the opponents of the revision might have a good chance of proving the contrary in the Civil Courts….

…the Church needs autonomy, at the present time, in order to choose her own Prayer Book or if she thinks fit to make her own revision as the Churches of Ireland and Scotland, Canada and South Africa have already done….
…The Church of the Province is perfectly free now to revise her Prayer Book so long as she keeps within the strict limits of the Doctrine and Sacraments of Christ as the Lord hath commanded in His Holy Word, and as the United Church of England and Ireland hath received and explained the same in the Book of Common Prayer, etc.

…I maintain that the Constitution binds us to the Book of Common Prayer as the standard book of devotion. It is undoubtedly within the province of the Bishops with the approval of General Synod to authorise special services for special occasions, supplementary to the standard book of devotion so long as nothing in those special services contravenes the Church’s accepted standard of faith and doctrine. That has already been done in this Province.

Averill is ambiguous either he believes that all the “Special Services” have always been orthodox or he’s suggesting that doctrinally unorthodox Services have been approved by his brother bishops! I suspect the latter given the attack that follows on jus liturgicum.

...the production of the first English Prayer Book in 1549, fortunately brought the exercise of the individual and formal Jus Liturgicum to an end....

As far as the Anglican Church, generally, is concerned, the Jus is circumscribed and limited by the governing bodies of the respective Churches, and undoubtedly our own Constitution strictly limits the exercise of Jus Liturgicum inasmuch as the final authority in all matters connected with the Church is General Synod, plus the Standing Commission....
We cannot but feel profound thankfulness to the English Episcopate for the product of 20 years’ labour, and for the excellent result of that labour….
To my mind, its weakness consists (1) in the retention of the Ornaments Rubric (2) in providing alternative services for the administration of the Sacraments and (3) in permitting continuous reservation.

Whatever may be the ultimate fate of the Measure in England, I should be sorry to see the Church of this Province accept it as it stands….

Nothing more was heard of the 1928 Prayer Book in this Synod. An attempt was made in 1931 to draw up a Service Book for use in Church, compiled from the Book of Common Prayer but was lost. Once the Constitutional matters had been resolved in CPNZ the pressure for liturgical reform was alleviated by the publication of the 1928 B.C.P. Copies were soon freely available in New Zealand and adopted by the clergy to meet the most pressing of their pastoral requirements as the new book allowed. There was still a need for services not provided for in either B.C.P. 1662 or 1928, but a number of these had been approved already by the NZ General Synod. The B.C.P. had been successfully adapted for the time being to meet the needs of the Church in New Zealand. By 1934 Archbishop Averill was forced to acknowledge that the 1928 Book was in use in the Province.
In spite of our natural love for the 1662 Prayer Book, the greater part of the 1928 Revision appeals strongly to the majority of Church-people who are conversant with it and have some knowledge of Liturgiology. It would be quite in order for this Synod to adopt it in toto but it probably would not do so, and it seemed good to the Bishops that the laity in particular should have a practical knowledge of its contents and value before suggesting to the Synod that any change should be made as far as our adherence to the present Prayer Book is concerned. The Bishops, with the knowledge that many parts of the Revised Book were being used in this Province, with or without permission, are of the opinion that the wisest course for the Province to pursue would be to support the action of the Bishops in making it possible for the greater part of the Revised Prayer Book to be used, if desired, in order that the people may become acquainted with its contents before any definite action is taken by this Synod….
It would not to my mind be in the best interests of the Church of this Province to attempt to revise the Prayer Book piecemeal and to endeavour to make alterations even where alterations are obviously needed. Far better for the Church to know her own mind with regard to the whole question of revision before she attempts any legislative action in such an important matter.

And there the matter of Prayer Book Revision remained until  1964. Although the question of the permissive use of Holy Communion by intinction was permitted in 1934, an attempt at the next Synod in 1937 to regularize the use of the 1928 Prayer Book, resulted in the mover seeking leave to withdraw his motion. Reading between the lines the mover realized that a rejection of his motion would mean that the permission already received to use parts of the book would be in jeopardy.  
At its meeting in 1943 General Synod received a Report from a Commission to revise the “Special forms of Service for the Province of New Zealand.” This Report noted that “The Form for the Consecration of Churches” needed revision and the “Reception of one coming from another Communion” be omitted from the existing book. But with regard to special prayers for the sick, and special Collects, Epistles and Gospels for several occasions recommended that the current prayers be replaced by similar prayers in B.C.P. (1928). Prayers to be added to the “Special Prayers” were to include (a) For all nations; (b) For our enemies; (c) In crisis or reverse; (d) After a great disaster.

In 1946 General Synod agreed to the establishment of a Commission to provide an Alternative  Service for Matins and Evensong. The wording of the motion which was passed indicates that for some the style and language of the Prayer Book was an issue.
That in view of the fact that the intelligent use of the Book of Common Prayer depends partly upon careful training in early youth, and that many people who might be drawn into the worship of the Church have not had such training, a Commission be set up to compose a form of service to be used as an alternative to Matins and Evensong to meet the needs of such people, which may be authorised by the Bishops of the Province for use where desired. It is expected that such form of service, while setting forth the full teaching of the Church, shall be expressed in simple language.

But sadly the Commission dropped the ball and the opportunity was lost. The lone lay member of the group was simply out voted.  It reported at the following Synod in 1949.

The Commission reports that it has not been able to produce a single simplified service as an alternative to Matins and Evensong. The clerical members are of opinion that occasions when such a service is required are special occasions and require (if the Bishop approves) a special form of service being prepared ad hoc. Many books of prayers, both ancient and modern, are available from which the needs of the moment can be met. The lay member feels that there is an urgent necessity for some simple form of service for persons not familiar with the traditional form; although he recognises that this may involve Prayer Book Revision which is beyond the scope of the present Commission.
The Commission has not felt it possible to address itself to this major problem of Prayer Book Revision; but points out that in the publication of the shorter Prayer Book (if it were legalized by the Church of this Province), parishes have a means of helping the congregations to know and appreciate the services of the Church.

In 1948 The Auckland Diocesan Synod passed a resolution noting “The Bathurst Case” in Australia, requesting that General Synod Standing Committee should bring a resolution to the next General Synod requesting that the General Synod “should proceed with the preparation of a Prayer Book for use in the Province which will at least legalise present-day practice in accordance with the authority given by the 1928 Empowering Act…” The Archbishop set up the Commission which reported its findings to General Synod. While it recognised that certain alternative services of the 1928 Deposited Book were now in general use throughout the Province, concluded the use of such services does not comply with the provisions of the Church of England Empowering Act, 1928. Consequently the use of such Services was illegal and a breach of trust that could endanger property held in trust for the Church. The Commission then enumerated the procedure that must be followed to make changes under the Empowering Act, which included General Synod first adopting the matter, then a majority of Diocesan Synods assenting to the proposal, with the proposal returning to General Synod where it must be confirmed by a majority of two-thirds of the members, and then one year must be allowed for possible appeals, before it can become legal authority.
 This is the process still operating in the Church in Aotearoa New Zealand and Polynesia for such changes.

Archbishop West-Watson reported at length on the proceedings of Lambeth which he and six other bishops from the Province attended.  This is the first in-depth report on a Lambeth Conference to General  Synod. West-Watson was caught up in the history of the B.C.P. and was not about to support Prayer Book reform. In his charge to Synod he said:
…Four hundred years ago this year the first English Book of Common Prayer was issued, and Lambeth therefore called upon the whole Anglican Communion to commemorate the English Books of Common Prayer, of which the first was published in 1549. I am sure that throughout this Province we shall gladly join in thanking God for what has been so great a spiritual support and such a bond of unity. If it is to continue so, we must take heed to the preceding Resolution which urges that care must be taken to ensure that revisions of the Book shall be in accordance with the doctrine and accepted liturgical worship of the Anglican Communion….

The1908 Anglican Congress had nothing to contribute to Anglican liturgy but the 1954 Congress
 introduced the participants to some new possibilities for liturgical reform. Massey H. Shepherd’s  paper
 introduced many to the liturgical documents of the first few centuries which had not been available when Cranmer and his successors wrote the first Prayer Books. These included the Didache, the Sacramentary of Serapion, and above all, The Apostolic Tradition of Hippolytus of Rome. No longer was the B.C.P. the only starting point for liturgical reform, it was possible to explore a tradition that was older than both the Prayer Book and the Roman Rite, with possibilities for a new ecumenical approach to liturgy. In the same essay Shepherd noted:
At the present time there are about a dozen Books of Common Prayer in use in the various provinces of Anglicanism. The differences among them are not striking except in one particular: the order for the celebration of the Holy Communion.

Basically there are two Eucharistic liturgies in the Anglican Communion, which stem from the first two Prayer Books respectively. The most significant difference between the two is in the position of the Prayer of Oblation and the benefits of Communion. In the First Prayer Book, this prayer formed part of the Prayer of Consecration and therefore preceded the act of communion. But in the Second Prayer Book, the act of communion was placed immediately after the Words of Institution, and the Prayer of Oblation was shifted to apposition after communion.

He went on to claim that the rite of the Second Prayer Book is the Eucharistic liturgy of the Church of England, Wales, Ireland, Canada, Australia and New Zealand, while the Church of Scotland and of the United States of America followed the pattern of the First Prayer Book and had been substantially adopted by the Church in South Africa, India, Pakistan, Burma, Ceylon and Japan.
Likewise David Colin Dunlop in his paper presented to the Congress
 also suggested that Anglicans should be looking back beyond the medieval period, but he does not go as far back as Shepherd suggests.
But today we are in a different world. The old landmarks have fallen, security is almost a dream and everything is changing. No longer does the Church of God seem like a great and mighty castle, confident and impregnable; it is instead once more like its ancient symbol, a ship, in the midst of a turbulent sea, its movement opposed and defied by wind and wave, its course hazardous and labored. It is no longer the secure and triumphant Medieval Church of the days of pagan ascendency in the world, the Church in the age of the barbarian invasions – it is to this epoch that we unconsciously look for our liturgical inspiration. For the medieval models are quite out of fashion; it is the Eucharist in the days of Ambrose or Gregory which holds our gaze.
Both these papers are suggesting a new approach to Anglican liturgy which avoids the theological differences of the past, and yet honours the apostolic tradition. All of this resonated with a new generation of Anglican worshippers. 
When Lambeth 1958 met one of the major committees No 3 Progress in the Anglican Communion, divided into three sections and Section B was devoted to the Book of Common Prayer.
  This subcommittee acknowledged its awareness of the content of the recent Anglican Congress by quoting from Massey Shepherd’s address. As a result of this new interest and awareness in liturgy across the Communion the subcommittee felt able to challenge the 1948 Conference Report which claimed that the Communion owed its unity to the Prayer Book. And then followed this up with detailed advice on how the Communion might make progress. First they identified the  features essential  in Anglican worship to safeguard the unity of the Anglican Communion.
1. Use of the Canonical Scriptures.

2. Use of the Apostles’ and Nicene Creeds.

3. Order of Holy Baptism with water and the threefold Name.

4. Orders of Confirmation by the Bishop, by prayer with the laying on of hands.

5. Orders of Holy Communion, with use of bread and wine and explicit intention to obey our Lord’s command.

6. Forms of episcopal Ordination to each of the three Holy Orders by prayer with the laying-on of hands.

They also identified the features in the Books of Common Prayer which are most effective in maintaining the traditional worship of Anglicans.

1. Use of the vernacular

2. Common prayer

3. Easy to follow services

4. Balance between Word and Sacrament.

5. Use of the historic Creeds.

6. Reading of both the Old and New Testaments in equal amounts.

7. Use of the Psalms.

8. Honouring of the saints without invocation.

And then under the title Suggested modifications or additions for the further recovery of other elements of the worship of the Primitive Church the Committee made the following observations.

1. Shorten the Exhortations.

2. Shorten and change the language of the penitential rites.

3. More litanies with shorter clauses and fewer strings of collects.
4. Recovery of the “People’s Prayers” at the Eucharist.

5. The Offertory be more closely connected with the Prayer of Consecration.

6. Thanksgiving in the Consecration Prayer not to be confined to Calvary, but include all the principal “mighty works of God”.

Resolution 73
 of the Conference initiates a new openness to liturgical reform and could be interpreted by those provinces who were interested as the green light for them to undertake major liturgical reform. In hindsight I see The Anglican Congress in 1954 and Lambeth 1958 as the watershed for liturgical renewal in the Anglican Communion. Not all the Provinces responded immediately but there was here sufficient encouragement for scholars and committed clergy and laity to work towards change in their own Churches.
Initially the Church in New Zealand took a cautious approach. The Archbishop appointed an all clergy Commission on Liturgical Questions
. Returning from Lambeth the new Archbishop Reginald Owen, brought copies of the Conference Report back with him in his luggage for the members of General Synod in 1958. However, instead of highlighting the opportunities for change in his charge to Synod he noted:

…At Lambeth we were warned against experiments which produce something rather trivial, weak, sentimental and childish. The first thing to consider is not whether a prayer or service is attractive but whether it is true and worthy in its purpose.

I do not believe that the language of worship can be identified entirely with the language of everyday life, nor do the majority of our people wish for it. In worship there is an element of “holiness,” something that makes it distinct and separate from the secular things of the world. I believe that little would be gained and much lost if we sacrificed forms of speech that have stood the test of time, which are loved by millions, the world over, and which can be understood with a little thought on the part of the worshipper or anyhow after a little instruction.

 The last General Synod of this period met in 1964 and approved “The Form and Manner of Making Deaconesses” and “Form of Prayers and declaration for use when a Consecrated Building or Consecrated Ground is to be used for Secular Purposes.” In contrast to the Congress in 1954 The  Anglican Congress 1963 was silent on liturgical issues in its published report .
3. The Church of the Province of New Zealand. We can do better than the English Book of Common Prayer.(1964-1988)
Archbishop Norman Lesser addressed General Synod gathered in 1964 and heralded a new era for a Church that believed it could produce its own liturgy, wanted contemporary translations of the Bible officially sanctioned, and to be responsive to the needs of her own Missionary Dioceses for indigenous language translations.

The Liturgical Commission
 will introduce discussion on some extremely important topics in relation to the provision of a Prayer Book for our Province, a Lectionary, and permission to use the Revised Version, the Revised Standard Version and The New English Bible in public worship, and also indigenous language translation in the case of the Missionary Dioceses.

These are questions of considerable moment to us all, and I know that our deliberations will reflect their significance. I would only like to add that I sincerely trust that I shall still be able to read the Holy Gospel for Christmas Day in its familiar form.

This Synod marked the beginning of a debate on Church Union with the Presbyterian, Methodist, Churches of Christ, and Congregational Churches of New Zealand which would dominate the life of CPNZ for the next decade. It also introduced legislation giving the Bishop of Aotearoa the right to have a seat at General Synod, and to speak and vote as a Bishop. Along with these major issues  the two liturgical motions are landmark decisions for the Province, both were passed without difficulty. The first creates a precedent, in that it recognises that the liturgical needs of the peoples of the Pacific were not being met by the B.C.P., this argument would then be used for the Province as a whole.
That General Synod recognises the peculiar liturgical problems of the Dioceses of Melanesia and Polynesia and requests the Bishops of the two Dioceses in consultation with their respective Synods and the Bishops of the Province, to attempt to discover what particular experiments may be appropriate to the particular needs of the Island peoples of the Pacific, and looks forward to receiving, from time to time at subsequent sessions of General Synod, for consideration in general and in relation to the Constitution, the conclusions so arrived at.

The Second motion was introduced by the Warden of the national theological college Canon R.S. Foster, and seconded by Mr. A.M. Woods, the latter had attended The 1954 Congress.

That this General Synod requests the Archbishop to appoint a Commission as representative as possible of the whole Province

(a) To plan and prepare a revised Book of Common Prayer, either in stages or as a whole, in the light of the needs of the Province and of contemporary liturgical developments and,

(b) Itself or through its delegates to prepare a Lectionary for use in the Church of this Province.

When the Prayer Book Commission first met, it was embarrassed to discover that the archbishop had failed to include any Maori, laypersons or women in its membership and asked the archbishop to make the commission more representative of the whole Province. To this he readily agreed. More lessons were being learned in the Province, especially about representation and inclusiveness. In its first report to General Synod the Commission noted that it was looking further afield than its own resources in preparing new services for the Church.

There has been correspondence and exchange of material with the C. of E. Liturgical Commission, the Liturgical Commission of the S. Pacific Anglican Council, the Australian Prayer Book Revision Commission, and the Anglican Executive Officer, the latter sending a report of the Liturgical Consultation at Toronto, 1963.

The Commission began its work by producing a revised Eucharistic Liturgy which it offered to the Synod. Unlike earlier attempts at introducing liturgical change to the New Zealand Church the legislation permitting this new liturgy to be used experimentally was introduced  and accepted, (language rather than theology was the point of contention) and the liturgy began to be used from the first Sunday in October 1966.
In the Preface to The New Zealand Liturgy, 1966 the Commission explained some of its key decisions.

· A Bible sentence for each Sunday (the theme of the day) an Old Testament lesson as well as the usual Epistle and Gospel.

· The Revised Standard Version of the Bible was not only used for biblical quotations but was to be the model for the language used in the text. This included the significant change in language in the way in which God would be addressed. The traditional “thou,” “thine,” and “thy” became “you,” and “yours.”
· The theme for each Sunday governed the choice of the Scripture readings and meant that the Commission had to prepare new Collects for the year.

· It was intended that the first part of the Liturgy to the end of the intercessions provided a complete order of worship which did not require the presence of a priest.
These were bold new steps and demonstrated an independence in thinking in the New Zealand Church and a growing confidence in making her own decisions. In addition to these key decisions the Commission gave further insight into their wider intentions.

The Liturgy has been drawn up with the principle of flexibility in mind, and with a knowledge of the varied settings in which it will be used in country, town and city. There are parts of the service which need not always be used, and for days other than Sundays or Holy Days, a shorter order still is permitted. The Liturgy is suited both to the simplest said service and to the richness of cathedral worship, according to the custom of every place, and allows the fullest participation by the people.

The Preface to the 1966 New Zealand Liturgy was followed by “General Directions.” As Bosco Peters has remarked:

At a stroke [it] dealt with many historic controversies. Fasting was a matter of personal conscience, at least one person needed to be present to communicate with the Priest, the service should be audible (without inserting private devotions), the Priest ‘shall wear a cassock and surplice with scarf or stole, or an alb with customary vestments,’ the bread might be loaf or wafer, and persons not in Holy Orders could read any of the lessons (including the Gospel).

General Synod prior to the bishops leaving for Lambeth had received a report from the Commission on the experimental use of the 1966 Eucharistic Liturgy and its use was extended until  1970. General Synod also gave instructions to the Commission: 
(i)To endeavour to find an agreed text for the Lord’s Prayer, Nicene Creed, and Gloria in Excelsis in consultation with Negotiating Churches and the Roman Catholic Church in New Zealand;

(ii) To pay attention to and give consideration to the proposed American Revision for the Prayer for the Church;

(iii) To consider the restoration of a Blessing to the Service at least as optional;

(iv) To reconsider as soon as possible making provision, at least as optional for seasonal Proper Prefaces.

In its Report to the Synod the Commission demonstrated that it had been very active indeed. It had appointed a Maori translation Committee which had prepared an edition of the N.Z. Liturgy in the Maori language, and this had been printed. It had invited and received comments upon its work from liturgical scholars in Great Britain, the U.S.A and elsewhere, and had observers from the Presbyterian and Methodist Churches present at one of their residential conferences. The Commission offered to the Synod, An Order for Sunday Worship
, An Order for Daily Worship, and a form of Family Prayer, all for experimental use, and a Schedule of Psalms for Sundays and Holy Days. Synod agreed to all these proposals. An amendment was made in the 1966 Eucharistic Liturgy to the words to be used if insufficient bread or wine had been set apart for the Communion. Looking ahead, the Commission reported that it had begun a revision of the services of Christian Initiation, and saw as its primary task, for the next two years, the revision of the Experimental Liturgy in the light of the experience gained through use by the Church of the Province.

The Commission was later to declare that

The aim of the revised liturgy is to provide a service which more adequately expresses the meaning of Holy Communion in the light of contemporary liturgical and biblical understanding. We have done this by

a) Emphasizing the dramatic structure and unity of the liturgy;

b) Restoring to the people their proper function within the service;

c) Enabling the people to recognise the relevance of the liturgy to their daily life; and

d) Using contemporary language to clarify meaning.

A whole new interest in liturgy was now evident. The Province committed resources both material and intellectual to revising the Prayer Book. Some of the Church’s best minds both clergy and laity had turned their attention to liturgical issues and were busy reading widely and communicating with liturgical scholars and other liturgical commissions who were addressing the same issues. The leadership of liturgical reform had passed from the bishops to the clergy and laity and was increasingly driven by their pastoral experience. But these were not the only theological issues to the fore in New Zealand. The Plan for Union, Remarriage of Divorced Persons, Intercommunion and Admission to Holy Communion were all on the agenda alongside Prayer Book Revision, not only in New Zealand, but also in Melanesia and Polynesia.
Ten of the bishops from the Province went to Lambeth 1968 along with 351 other Anglican bishops. The New Zealand Bishops’ spread themselves across the various committees; two subcommittees in particular addressed issues that would bear fruit in the New Zealand Church. No 17 Laymen in Ministry
 noted:
The Eucharist is to be experienced as focusing the work of the laity in the world in thanksgiving, offering, and reconciling. The Church should pray in its liturgy for all who work, especially for those in areas of tension and places of decision. There has been a significant advance in lay participation in worship; indeed there is often nothing that a layman may not do except to preside at the sacraments. We would encourage the laity in this, as in all the many fields of voluntary work in which they fulfill their ministry in the Church.

This resolution would encourage the greater involvement of lay people in the liturgical life of the Church in New Zealand undertaking roles previously reserved for the clergy, notably leading the Liturgy of the Word in the presence of a priest, and administering the cup at the Eucharist. 

The other significant subcommittee was No 27 Intercommunion in a divided church
 This group began to address the issues around the Confirmation rubric and Admission to Communion. While the discussion began with the problems around offering Communion to those not members of the Anglican Church, an urgent issue where some Anglicans were exploring reunion schemes with other denominations in their own countries, the ground quickly shifted as to whether Confirmation should be a requirement for  baptised Anglicans before they could receive Communion. 
By 1970 The Commission had prepared a New Zealand Liturgy, 1970, which was accepted by the Church for experimental use and remained as the contemporary Eucharistic Liturgy of the CPANZ until 1984. In its Preface to the new rite the Commission reported on the feedback it had on the 1966 Liturgy and made the following statements.
The basic structure of the service remains almost entirely as it was in 1966. The Commission felt that no change was required here, and for the following reasons:

1. The general pattern of the N.Z. Liturgy is on the lines recommended by the majority of present-day scholars and followed by the contemporary revisions of the Book of Common Prayer in other parts of the Anglican Communion.

2. The evaluations of opinion, both lay and clerical, conducted by the Commission throughout the Province, revealed a wide approval of the service taken as a whole, whatever reservations there might be with regard to details.

Two important alterations have, however, been made in the light of a Resolution passed by General Synod in 1968.

1. The texts of the Gloria in Excelsis, the Nicene Creed and the Lord’s Prayer are those agreed upon by the International Consultation on English Texts, a body of scholars representative of the Anglican, Roman Catholic and Protestant Churches.

2. The Commission has provided a number of seasonal Proper Prefaces to be inserted at appropriate places in the Eucharistic Prayer.
As the 1970’s unfolded the Commission reorganized its manner of working. At first it formed three regional groups Northern (Auckland and Waikato with 5 members), Central (Waiapu, Wellington and Nelson 6 members), Southern (Christchurch and Dunedin 3 members).
 Recognising that the rate of revision needed to accelerate, the Commission invited some Diocesan Prayer Book Committees to undertake preparatory work for experimental services for Marriages, Funerals, Ministry to the Sick, and the Revision of Sunday Worship in Orders of Worship. A partnership developed between the Commission and the diocesan committees. The Committees, less constrained than the Commission itself could challenge the boundaries by proposing quite radical revisions. When the Wellington Diocesan Prayer Book Committee produced a radical revision of the Marriage Service, the Commission asked Christchurch to prepare a more conservative revision, and then made both services available for experimental use. The Commission sought regular feedback from those who were using the experimental services by way of questionnaires, and these influenced the revisions of the texts. There was excellent opportunity for individuals who were interested, to become involved in their diocesan committees and for the clergy in particular to influence the revisions of the rites by completing the questionnaires.
In 1970 the Commission reported to General Synod that it continued to have contact with the English Liturgical Commission and had received comment on their work on Christian Initiation, but by 1972 “The Commission [reported that it] was very disappointed that the comments it made in 1970 to the I.C.E.T. 
on the draft forms [of the Lord’s Prayer] were not even acknowledged.”
 It went on to report:
The Anglican Consultative Council is now issuing Liturgical information three times a year to the Provinces of the Anglican Communion. The Commission regrets that information given to the Council concerning work done in New Zealand from 1968-71 was not included in the first issue of “Anglican Information,” and hopes that it will appear in the next issue.

In 1974 the Commission offered A Thanksgiving after the Birth of a Child, which was accepted and noted that it was working on a service to be called “Blessing of a Child, a revision of the Litany, a Children’s Edition of the New Zealand Liturgy, a revision of the Ordinal, and form of Service for Admission to Communion of children who are not yet confirmed.”
 The General Synod of 1976 approved the Admission to Holy Communion prior to Confirmation as an alternative practice to the traditional requirement of Confirmation as the entree to Communion. Note that this anticipates the work of the first International Anglican Liturgical Consultation in Boston in 1985, on Children at Communion, at which Brian Davis (later archbishop), presented one of the papers.
In its report to General Synod in 1976 the Commission reported that publication of the Diglot N.Z. Liturgy 1970 had been delayed because the Maori Translation Committee had had great difficulty at arriving at a definitive translation. Local variations in vocabulary between the tribes would eventually lead to the writing of different liturgies in Maori to meet tribal needs. A revision of Christian Initiation 1970 was accepted by the Synod for experimental use together with a Revision of both Marriage Services 1972, which had been found to meet different pastoral needs together with a third form, including even more variety in the choices made possible for couples. An experimental form of “Ordination to the Office of a Deacon,” based on drafting by the Waiapu Committee was offered and accepted. In addressing its future work the Commission reported:
It is our intention, through the diocesan committees and Christian Education departments, to help in the informed use of services and in evaluation of services still used experimentally. In particular, Orders of Service, Services for Use with the Sick, Christian Initiation and Services of Christian Marriage will need this attention.

It is one thing to prepare new liturgical texts it is quite another to ensure that they are used in a way that supports the changed liturgical understanding the texts express. The clergy, and lay people leading worship were frequently in need of retraining.

What were the influences now on the work of the Commission? In its report to General Synod we see a new factor emerging.

The Reverend T.J. Raphael, our representative with the English Liturgical Commission, has been able to provide the Commission with valuable resource material. The Commission has also made contact with the Australian Liturgical Commission, and exchanges material and minutes with it. A similar arrangement has been entered into with the Standing Liturgical Commission of the Protestant Episcopal Church of the United States of America. The Anglican Consultative Council continues to give general information on liturgical development elsewhere.

The Commission has a new confidence, it no longer believes that it needs to have its work checked or approved by the Church of England, or even overseas liturgical experts. It is happy to paddle its own waka, to create a liturgy for a New Zealand setting. While it values its contact with other Anglican churches wrestling with the same liturgical issues, it is also listening to the other New Zealand denominations.
Following an approach through the Joint Commission on Church Union, the Commission now exchanges information with the Church Worship Committee of the Presbyterian Church, the Faith & Order Committee of the Methodist Church, and the Department of Ministry of the Associated Churches of Christ. There is also an exchange of observers at meetings.

It is difficult to get a picture of exactly how the Commission worked from their Reports to General Synod alone, and so judge what influence the official liturgical pronouncements of the wider Communion had on their work. The Rev Dr. K.N. Booth joined the Commission as an observer in 1972
 and later wrote of the influence of international scholarship and the other Anglican Prayer Books on the work of the Commission.

The Anglican Church in New Zealand had no one who could be described as a professional scholar in liturgy. Nevertheless, the commission members did their best to keep abreast of current learning. They closely studied the productions and related studies of the other Anglican provinces as they came to hand. The English experimental rites of the 1960s and 1970s and The Alternative Service Book 1980, the Book of Common Prayer (1979) and the additional liturgical materials of the Episcopal Church of the United States of America, and An Australian Prayer Book (1978) were always on the table at commission meetings. The Book of Alternative Services of the Anglican Church of Canada (1985) appeared too late to have a major impact on the New Zealand book, but some material was used with permission. For its eucharistic structure, the commission was strongly influenced by Bishop Leslie Brown’s Liturgy for Africa and The Book of Common Worship of the Church of South India (1963), particularly in placing the penitential section of the liturgy at the beginning of the rite. Yet even when it borrowed, the commission adapted.

General Synod meeting in 1978 was dominated by two issues that would lead to a reshaping of the mission and ministry of the whole Anglican Church in New Zealand. Archbishop Allen Johnston began his address to Synod in Maori, and then introduced one of the key themes.
We meet here on the marae of our Maori Anglican Church here in this city of Auckland in response to an invitation that the discussions regarding the future of the Church’s work amongst the Maori people might take place in a setting that belongs to that work.

Archbishop Johnston called the church to renew its search for a means to express the relationship between Maori and pakeha in the way the church is structured, avoiding the assimilation of Maori into the larger pakeha body, and instead looking for a ‘multiculturalism’ built on two peoples and one nation.
The second key issue was that the Archbishop could report that the final barrier to the Ordination of Women in the Church in New Zealand had been overcome and three women had been ordained to the priesthood.

While women had been ordained to the priesthood, General Synod was not yet prepared to deal with the use of sexist language. Two male priests, The Very Reverend E.A. Johnston and The Ven. E.G. Buckle proposed the following motion.
(a) That General Synod requests the Provincial Commission for Prayer Book Revision to make the avoidance of sexist language an urgent priority in any future revisions of the Church’s services;

(b) That General Synod requests the Provincial Commission for Prayer Book Revision to draw up and publish a set of guidelines indicating how present services could be modified to avoid the use of sexist language.

General Synod responded by moving to next business, but of course the issue did not go away.
Although the previous Synod had approved an ordination rite for deacons for experimental use, and  the Commission had made good progress in revising the rites for priests and bishops, it reported that “the bishops then requested deferment of these services until after the Lambeth Conference.”
  The Commission reported on the results of a questionnaire circulated throughout the Church to ascertain the extent of use of the new services. A 50 percent reply indicated a predominant use of the New Zealand Liturgy, Christian Marriage Services, Christian Initiation and the Funeral Service. The diglot version of the New Zealand Liturgy 1970 was published in August 1977, but now the Commission was asking the Maori translation committee not only to produce Maori versions of Orders of Service 1974, Christian Initiation 1976 and Christian Marriage 1976, but also to prepare in Maori (for translation into English) an order for the unveiling of a tombstone and other services for special occasions. Maori were being encouraged to develop their own liturgical voice, not just to translate English text into Maori.
Referring to the Lambeth Conference 1978 Archbishop Paul Reeves commented that it “was designed primarily to assist the bishops in the exercise of their ministry.”
 Detailed Guidelines on Christian Initiation were passed by the Synod. These helped to clarify the situation following the Admission of children to Communion, and to encourage more of an emphasis on the preparation of adult candidates, and the parents of infants for baptism, and to move baptism into the main Sunday worship of the church, rather than to a private family ceremony.

General Synod 1980 made a commitment in principle to providing a Prayer Book for the NZ church.

(a) That the Church of the Province agrees to the principle of providing a New Zealand Prayer Book as soon as possible.
(b) That a diglot format be considered

(c) That financial provision be made for editorial work.

The Commission was also instructed to include a brief statement of the nature of Christian marriage in its marriage services, and to recommend to the next session of Synod the most appropriate text of the Lord’s Prayer, having in mind the practices of other English speaking churches and the pastoral needs of the Church in New Zealand. This session also approved the designation of the Sunday before Advent Sunday as “Aotearoa Sunday” as a day of prayer and thanksgiving for the work of the Bishopric of Aotearoa.
But the Synod did not agree to amend the Preface to the Ordinal such that:

Any person who has been duly ordained and recognised as a minister of the Associated Churches of Christ in New Zealand, the Congregational Union of New Zealand, the Methodist Church of New Zealand, or the Presbyterian Church of New Zealand and who has thereafter taken part as a presbyter in the Church of God in a Service of Unification of the Ministries duly adopted and confirmed by the Church of the Province of New Zealand in accordance with the provisions of the Church of England Empowering Act 1928 shall be accounted or taken to be a lawful Priest and Deacon in the Church of the Province of New Zealand. Likewise, any person who has been duly ordained and recognised as a minister of one of the aforesaid four churches, shall be accounted or taken to a be a lawful Priest and Deacon of the Church of the Province of New Zealand if at his ordination according to the form of one of the aforesaid churches a Bishop took part in the laying-on-of-hands with prayer.
 By now the Commission was reporting that the N.Z. Liturgy 1970 required a revision to strengthen its language and to provide further alternatives for special use, and hoped to have a revision available for General Synod in 1982. Although the two year lectionary for use with the 1970 Liturgy was the one in common use, pressure was rising to use the “Three Year Lectionary”, and the bishops had authorised its use experimentally. After reviewing  various lectionaries for use with the Daily Office the Commission believed that it could do no better than the one recently adopted by the Australian Church and sought permission for it to be used in future editions of the New Zealand Lectionary.
 Although the Commission was aware of a groundswell to produce a N.Z. Prayer Book they also had concerns. 
The Commission has misgivings over the proposal to produce a complete prayer book on grounds of cost, labour, and the discouragement of further liturgical revision. It would look more favourably on a limited book comprising the New Zealand Liturgy, Common Worship, the Psalter and Initiation.

The Commission recognised two other issues.

Some of the Commission’s earlier work, produced at a time before the issue of sexist language had come to the fore, has received considerable criticism from Christian feminists. The Commission has sought to enter into a dialogue with these groups; it has sought to be sensitive to terms which cause offence and to avoid them in its more recent work.

The inability of English-speaking Christians to arrive at a commonly agreed text for the contemporary version of the Lord’s Prayer continues to cause problems. It would be an attractive idea to adopt that recently accepted by the Church of England and the Australian Church, were this not considered to be scholastically and theologically inadequate.

The work of the Prayer Book Commission was added to when General Synod in 1982 required the Commission not only to provide a translation of Services into Maori but also other languages which are indigenous to the Diocese of Polynesia.
 Finally Synod agreed on a version of the Lord’s Prayer in English,
 although there was a last minute attempt to change the ninth line of the prayer to “Lead us not into temptation.” The Synod gave approval in principle to a New Zealand Prayer Book, to be produced in two editions, one to include all the alternative services authorised for use, and the other services used in normal Sunday worship.

By now the Commission was under a heavy work load, not only in revising liturgies, but in preparing copies for printing. It continued to rely upon the work of Diocesan Prayer Book committees. An insight into the pressures faced by the members can be gleaned from their report.

The major area of the Commission’s work has remained the revision of the New Zealand Liturgy 1970. As in the past, the primary work is the responsibility of diocesan committees, and the Commission continues to rely upon the solid work done at this level. While the Wellington Committee revised the main text of the service, the Christchurch Committee revised the Intercessions, the Waikato Committee worked on the Collects, and the Auckland Committee was responsible for producing additional Eucharistic material.

It became apparent that this current revision of the Liturgy was too important to rush and would not be ready for presentation to General Synod in 1982. The Commission will now be putting this forward to the 1984 session after monitored testing of the proposed changes in selected parishes within all dioceses. In addition to this, copies will be available to all who wish to examine and comment upon it. The task of the textual revision is demanding and exhausting work and despite the good working relationships within the Commission, it cannot be rushed….
The Nelson Committee, with the aid of some North Canterbury clergy, provided the Commission with the revision of Orders of Service 1974 and a Daily Office. These services are now submitted to General Synod for acceptance, and will provide in one volume (together with the Psalms for Worship and Family Prayer) the basis for continuing daily worship in the parish church. Printing Canticles, Psalms and Offices and Morning and Evening Prayer in one volume is in response to the requests of many clergy.

With reference to finding agreed English language translations of the Lord’s Prayer the Commission placed its recommendations before the Synod aware that not everyone would be pleased but the Synod agreed to follow the 1975 International Consultation on English Texts wording for the Nicene Creed. 

In 1983 a further questionnaire was issued to determine what material should be included in a N.Z. Prayer Book.
 The conclusion drawn by the Commission from the data was 

that there is a strong preference for a comprehensive prayer book, combined with a preference for some liturgical material to be contained in an accompanying volume of occasional/pastoral services and/or small books.

Together with a moderate revision of the New Zealand Liturgy 1970, two additional eucharistic liturgies (Thanksgiving for Creation and Redemption, and Thanksgiving and Praise, were submitted to and approved by the General Synod in 1984, together with An Order for Celebrating the Eucharist, written for use in small group worship, but not intended for Sunday worship).  The emphasis especially regarding rubrics, was to allow greater variation and flexibility within the worship offered in the local communities where these liturgies were to be used. It was not a case of one size fits all.

As it approached the last stage in the preparation of texts for inclusion in the proposed prayer book the Commission responded to the growing pressure for inclusive language by revising all its texts.
In an attempt to be inclusive the commission reached a consensus that all human terms possible should be expressed in non-sexist language. Rather than producing impersonal genderless language, we are seeking to affirm both men and women equally. A much more difficult task for the commission, and the whole church, is the hierarchical imagery of much of our tradition.

Bishop Peter Atkins was identified by the Commission as leading the redrafting of the new Initiation Services, and reported that the text had been through seven drafts and included regular consultations with all the bishops. The work of translation into Maori continued with difficulties as Archdeacon Ihaka and the Rev. Ben Te Haara were swamped by the size of the task, following the desire to include a bilingual text in the proposed book. Extra resources were sought by the Commission to support them in their work. However, the Commission also noted:
It is also obvious that the bilingual nature of much of the commission’s work draws criticism in some quarters. We note that the commitment to this policy is not equally shared throughout the Province.

Two members of the Commission travelled overseas to further the work of the Commission. The chair, Rob McCullough consulted widely in the U.S.A. and in the U.K. with those involved in the production of revised prayer books in late 1982, and Mr. John De la Bere attended the Ecumenical Consultation on English in the Liturgy, in Vienna. The ‘filioque clause’ in the Nicene Creed was submitted to the Doctrine Commission for advice. When a motion was brought to General Synod to remove the ‘filioque,’ the Synod chose to move to next business. However, the World Council of Churches’ Faith and Order publication Baptism, Eucharist and Ministry, was commended to the dioceses for further consideration, and the text of the Lord’s Prayer, agreed to by I.C.E.T. in 1975 was approved as the text to be used in the new book.
To avoid as far as possible any legal objections to the proposed prayer book General Synod established a commission to consult with the Prayer Book Commission on the contents of the book to ensure that there were no inconsistencies with the doctrine of the Book of Common Prayer, and hence no conflict with the Formularies of the Church.

 
General  Synod in 1986 returned to the issue of the filioque clause.’ The Doctrine Commission recommended the removal of the clause from the Nicene Creed, however, Prof. John Morton submitted a minority report opposing the change and when it came to a vote in the Synod the motion was lost in the house of the laity. The Boston Report Children and Communion was received alongside the Church’s own Christian Initiation Consultation Report 1985. Each of the dioceses was asked to consider the report and report back to the Provincial Board of Christian Education by January 1987. The key decision of this General Synod regarding liturgy was:
That the Prayer Book Commission be asked to present all material intended in a proposed New Zealand Prayer Book to a special session of General Synod in May 1987, called for the sole purpose of considering such material, and that financial provision be made in the Finance Statue for such a session.

An attempt was made in the Synod to rule that the proposed new prayer book was not a replacement of the Book of Common Prayer but an addition. Once again Synod passed to next business. The Report of the Prayer Book Legal Commission affirmed the right of the Church to adopt a new prayer book.

We are satisfied that our Church has full power and authority under the Constitution and by following the procedures in the Church of England Empowering Act 1928 to adopt a New Zealand Prayer Book (including in it if desired, an Ordinal) to be self contained with all the necessary rubrics …The preface to this Book should make it clear that it is the authoritative expression of our Church and that the present authority of the rubrics and of all else in the Book of 1662 is superceded. The services in the Book of 1662 and in the Book of 1928 could still be allowed to be used as alternatives indefinitely.

The Report of the Prayer Book Commission included a report from The Diocese of Polynesia which indicated that Polynesia would continue to use the first eucharistic liturgy prepared by the Commission in 1966, and would expect to make some changes in the future, including translation into different languages,  to meet their needs.

The Commission also had a prophetic warning for the Church:
The Commission itself is concerned about the effect of any proposed Prayer Book. History and experience catch up with us very quickly in a rapidly changing world, and we are very sensitive to the importance of changing language usage. Already many of the earlier publications of the Commission seem dated, but until now there has always been the opportunity to revise services further, in the light of the Church’s changing pastoral needs. When liturgical texts have been settled and placed between covers, there is a tendency to regard those texts as being engraved in stone and as the final word.

This does not mean that there should not be a Prayer Book, but if there is to be one it must be “a book for mission” and it must be ahead of where the church is. To publish even with an effective life of only fifteen years might allow the church and society to flow past it, leaving it behind a point where it might meet the pastoral needs of all. It will then cease to be a book for mission.

Should this General Synod continue to proceed towards publication of a Prayer Book, then we would continue to remind the Province that the Church retains the opportunity for approved local experimentation in liturgical matters, and we would strongly support that right and impetus. Liturgical development and growth will not cease merely because we publish all our services in one volume.
We believe that the forms of worship used by the believing community are deeply formative for their self-understanding as the people of God in this time and this place, and any publication must attempt to draw us forward rather than merely reflecting where we have been. We are acutely aware of that tension.

 A matter of greater importance needs also to be faced. In the light of the other priorities facing the Church in New Zealand society is this the priority we wish to choose? In what ways will it either help or hinder the task and mission of the Church? Is this where the Church of the Province now wishes to place her money and human resources? To what extent is it a backward-facing exercise and an example of introverted religiosity which has little impact upon the real issues facing us as a Church in our world, or will it be a foundation for advancing the cause of the Gospel?
These theological and ethical questions have been discussed by the Commission, concerned about this dilemma, but divided on the answers. The Commission is convinced that its Services to date are a worthy offering to the Church, but General Synod on behalf of the Church of the Province, must also face these questions, and resolve them before deciding to proceed towards publication of a proposed Prayer Book.

There is no indication in the Synod’s proceedings that this concern was heard, although the Synod did agree to the use of the Lima Liturgy for the celebration of the Eucharist on ecumenical occasions.

For four days in May 1987 General Synod met to consider in detail the text  proposed by the Commission for A New Zealand Prayer Book, He Karakia Mihinare 0 Aotearoa, and passed the same with amendments. In fulfillment of the General Synod’s standard procedure the book was authorised at a further meeting of General Synod on 26 May 1988, and was published and made available to the New Zealand Church in late 1989.
With the publication of A New Zealand Prayer Book-  He Karakia Mihinare o Aotearoa the ACANZP shook off its colonial liturgical past. It had moved from a Church clutching at the skirts of the Church of England to emerge as a Church with her own identity, voice, language and imagery. God is addressed in the language of the day, the text is consciously inclusive, it has introduced pakeha to phrases and words from Maori and helped them to become part of our daily vocabulary. The prayers pick up the physical geography of our land and include verse from our own poets, and our hymns, waiata and himene. It includes illustrations from our artists, both Maori and pakeha.  A New Zealand Prayer Book is consciously inculturated to reflect our self understanding. It is also a book for both public and private devotions, for both Sunday and week day prayers, for use in cathedrals, parish churches, religious communities and homes. 
It is difficult to be sure of the influence of the official pronouncements of the Anglican Communion on the shape of this Prayer Book. Careful consideration was given to the liturgical writings of other Anglican Liturgical Commissions and especially their liturgical texts. Individual members of the Commission had personal contacts throughout the Communion, and of course the bishops attended Lambeth Conferences. But it is difficult to point to the particular import of ideas from a specific official proclamation of the Anglican Communion.

As I followed the liturgical journey of the New Zealand Church, I became increasingly aware that it reflects a more important journey of a Church finding its identity, and accepting the challenge to be in the van of change in the Communion.
Lex orandi, lex credendi – law of prayer, law of belief, which comes first in preparing liturgical texts? The traditional response is that prayer precedes belief, but in the process of preparing liturgies by committee the order is far from obvious, and it makes as much sense as to ask who takes the initiative in infant baptism, the parents or God.  The process is a mystery, and while individuals may come with their own agendas to a liturgical committee meeting, the final result is always subject to the wider church, and one hopes to the work of the Spirit. The Church in ANZ has been blessed by the publication of its own Prayer Book.
The great sadness is that once the commission had completed its work it was disestablished. It had completed its task and the church has largely been content to allow further reform to languish from lack of resources and commitment. The result in some places has been that local clergy have abandoned common prayer, that locates us in our own land, for contemporary liturgy imported from elsewhere. It is twenty-two years since the publication of ANZPB-HKOMA and a new generation needs to look at our liturgical life afresh.
At the conclusion of its report to General Synod in May 1987 the Commission offered a prayer that resonates with all who are involved in the task of preparing liturgical texts.

Dear God,

as we who remain

sharpen our jots

and accentuate out tittles,

we thank you that we were called

to this task rather than to something else;

grant that our work for these twenty years

may be what the Church will be glad to have received.

July 2010.
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� Report of the Christchurch Commission; pp5, Chapter 27, quoted in Bishop Selwyn’s address to General Synod 27 April 1865.


� ibid


� Minutes of the Fourth General Synod of the Branch of the United Church of England and Ireland in New Zealand, April 1868.


� Bishop Jenner had been consecrated for this see by the Archbishop of Canterbury, but never accepted by the diocese.


� Resolution VIII: “That, in order to the binding of the Churches of our Colonial Empire and the Missionary Churches beyond them in closest union with the Mother-Church, it is necessary that they receive and maintain without alteration the standards of Faith and Doctrine, as they are in use in that Church. That nevertheless each Province should have the right to make such adaptations and additions to the services of the Church as its peculiar circumstances may require.


Provided, That no change or addition be made inconsistent with the spirit and principles of the Book of Common Prayer, and that all such changes be liable to revision by any Synod of the Anglican Communion in which the said Province shall be represented.


� Fundamental Provisions


Clause 1


This branch of the United Church of England and Ireland in New Zealand doth hold and maintain the Doctrine and Sacraments of CHRIST as the LORD hath commanded in His Holy Word, and as the United Church of England and Ireland hath received and explained the same in the Book of Common Prayer in the Form and Manner of Making, Ordaining, and consecrating of Bishops, Priests, and Deacons, and in the Thirty-nine Articles of Religion. And the General Synod hereinafter constituted for the government of this Branch of the said Church shall also hold and maintain the said Doctrine and Sacraments of CHRIST, and shall have no power to make any alteration in the authorised version of the Holy Scriptures, or in the above-named Formularies of the Church.





Clause 2. Provided that nothing herein contained shall prevent the General Synod from accepting any alteration of the above-named formularies, and version of the Bible, as may from time to time be adopted by the United Church of England and Ireland with the consent of the Crown and Convocation.





Clause 3. Provided also that in case a Licence be granted by the Crown to this Branch of the Church of England to frame new and modify existing rules (not affecting doctrine) with the view of meeting the peculiar circumstances of this Colony and native people, it shall be lawful for this Branch of the said Church to avail itself of that liberty.





Clause 4


And whereas opinions have been expressed by eminent legal authorities in England that the property of the Church in New Zealand might be placed in jeopardy, unless provision were made for the contingency or separation of New Zealand from the Mother Country, and for that of an alteration in the existing relations between Church and State; it is hereby further declared that, in the event of a separation of the Colony of New Zealand from the Mother Country, or of a separation of the Church from the State in England and Ireland, the General Synod shall have full power to make such alterations in the Articles, Services, and Ceremonies of this Branch of the United Church of England and Ireland, the General Synod shall have full power to make such alterations in the Articles, Services, and Ceremonies of this Branch of the United Church of England and Ireland in New Zealand as its altered circumstances may require, or to make such alterations as it may think fit in the authorised version of the Bible.


And the said BISHOPS, CLERGY, and LAITY do further declare and establish as follows:-





Clause 5


There shall be a representative Governing Body for the management of the affairs of the Church to be called the General Synod of the Branch of the United Church of England and Ireland, in the Colony of New Zealand, which shall consist of three distinct Orders, viz.: the BISHOPS, the CLERGY, and the LAITY, the consent of all of which Orders shall be necessary to all acts binding upon the Synod, and upon all persons recognising its authority.





Clause 6


The above Provisions shall be deemed FUNDAMENTAL, and it shall not be within the power of the General Synod, or of any Diocesan Synod, to alter, revoke, add to, or diminish any of the same.





Witnessed by all the members of the Third General Synod.





� Proceedings of General Synod 1871, pp-11-12.


� Ibid p.23


� Ibid pp33-34


� This is hearsay based on conversations with previous generations of Anglican clergy and lay people in N.Z.


� Proceedings of General Synod 1871 p32


� One can but salute the patience and persistence of those who worked to bring to fruition liturgical reform in the Church in N.Z. Time and again the process of reform became bogged down in matters of procedure.


� Proceedings of General Synod 1871 p34


� Proceedings of General Synod 1874 p9


� Proceedings of General Synod 1877 p5


� Proceedings of General Synod 1880 p8


� Proceedings of General Synod 1880 p 13. The rubric reads: “Here it is to be noted, that the Office ensuing is not to be used for any that die unbaptised, or for any that are excommunicate, or have laid violent hands upon themselves, [or die in the act of committing any grievous crime] added in 1928.


� Proceedings of General Synod 1880 p 13


� Proceedings of General Synod 1892 p28.


� Proceedings of General Synod 1895 p30


� I say this based on my experience of Anglican clergy in ANZ, I believe it could be confirmed by reading contemporary newspaper accounts of the proceedings of General Synod and by examining the correspondence of the bishops amongst themselves and with their clergy and laypeople, but this is outside the scope of this essay.


� Proceedings of General Synod 1901 pp12-13


� 1867 – 76 Bishops.  1878 – 100 Bishops.  1888 – 145 Bishops.  1897 – 194 Bishops.


c.f. 1998 – 750 Bishops.


� 1867 – Auckland, Christchurch, Hobhouse (retired Nelson), Jenner (not accepted by Dunedin)


1878 – Christchurch, Dunedin.  1888 Nelson, Auckland, Dunedin, Waiapu.


1897 – Wellington, Christchurch, Waiapu, Dunedin, Auckland


� Especially in the case of funerals for children.


� Rogation Days. Services of Intercession for Missions, Services for Children, Forms of Admission into the Church of those baptised otherwise than according to the B.C.P., a Service of Burial for Children, Burial of Catechumens, Admission of Layreaders to their office, and services to be used by Readers.


� Resolution 27. In any revision of the Book of Common Prayer which may hereafter be undertaken by competent authority the following principles should be held in view:-


The adaptation of rubrics in a large number of cases to present custom as generally accepted;


The omission of parts of the services to obviate repetition or redundancy;


The framing of additions to the present services in the way of enrichment;


The fuller provision of alternatives in our public worship;


The provision of greater elasticity in public worship;


The change of words obscure or commonly misunderstood;


The Revision of the Calendar and Tables prefixed to the Book of Common Prayer. 


� The Exhortation in B.C.P. 1662 includes these words in the Solemnisation of Marriage


“...and therefore is not by any to be enterprised, nor taken in hand, unadvisedly, lightly, or wantonly, to satisfy men’s carnal lusts and appetites, like brute beasts that have no understanding; but reverently, discretely, advisedly, soberly, and in the fear of God;.....





Secondly, It was ordained for a remedy against sin, and to avoid fornication; that such persons as have not the gift of continency might marry, and keep themselves undefiled members of Christ’s body....


� Committee 6. The Church in Uganda reported about the difficulties they have in communicating thousands of native Christians, who are accustomed to receiving Holy Communion. The vine cannot be successfully cultivated there; every drop of wine had to be brought from the coast, a distance of a thousand miles; it had to be carried by porters, and the journey took five months; while a law, passed simply for the good of the natives, forbade altogether the introduction of wine into the country.


� Proceedings of General Synod 1910 p6


� Proceedings of General Synod 1913 p34


� Resolution 36 While maintaining the authority of the Book of Common Prayer as the Anglican standard of doctrine and practice, we consider that liturgical uniformity should not be regarded as a necessity throughout the Churches of the Anglican Communion. The conditions of the Church in many parts of the Mission Field render inapplicable the retention of that Book as the one fixed liturgical model.


� Resolutions 8(1867), 10 (1888), 45 (1897), 24 and 27 (1908).


� Proceedings of General Synod 1928 p25


� Ibid p27


� Ibid p29


� Proceedings of General Synod pp-30-33 passim


� President’s Address, Proceedings of the 26th General Synod, 1934. p20


� Proceedings of General Synod 1946 p62


� Proceedings of General Synod 1949 Report 19 p219.


�  This process was begin in General Synod 1955 and confirmed in 1958, authorising certain parts of the 1928 Prayer Book for use in the Church in New Zealand. The key exception was in An Alternative Order for the Administration of the Lord’s Supper or Holy Communion where most of the new alternatives were permitted but not the Prayer of Consecration. 


� Proceedings of General Synod 1949 p3


� New Zealand was represented By Bishop A.K. Warren (Christchurch), Bishop L.S.  Kempthorne (Polynesia). Priests: B.H. Pierard, M.G. Sullivan. Laity: Mrs L.S. Kempthorne, Mrs A.K. Warren, Mrs A.M. Wood, Messers L.H. Wilson, A.M. Woods. There is no indication as to which sessions they attended.


� Our Anglican Understanding of Corporate Worship


� The Liturgical Life of the Anglican Communion in the Twentieth Century


� No New Zealand Bishop was part of this section.


� The list following is a summary.


� A further summary of a longer text.


� 73. The Conference welcomes the contemporary movement towards unanimity in doctrinal and liturgical matters by those of differing traditions in the Anglican Communion as a result of new knowledge gained from Biblical and liturgical studies, and is happy to know of parallel progress in this sphere by some Roman Catholic and Reformed theologians. It commends the Report of the subcommittee on the Book of Common Prayer on this subject to the careful study of all sections of the Anglican Communion.


� Canon R.E. Sutton (Convenor), The Rt. Rev. S.G. Gaulton, The Ven. S.F.N. Waymouth, The Rev. A.B. Catley.


� Proceedings of General Synod 1958 pp18-19


� Commission to Plan Revised Prayer Book and Lectionary. The Very Rev. G.R. Monteith (Convenor), The Vens. P.Kirkham,  K. Liggett, The Rev. Canons D.S. Millar, R.J.Witty, The Revs R.H. Easton, J.S. Willoughby. Note no lay membership, women or Maori.


� Proceedings of General Synod 1964 p25


� Ibid p43


� Ibid p52


� The internal discussions of The Prayer Book Commission lie outside the scope of this essay which is limited to the official documents of the Commission.


� Proceedings of General Synod 1966 p196


� Introduction to The New Zealand Liturgy, 1966.


� Bosco Peters, The Anglican Eucharist in New Zealand, Alcuin/Grow 21, p31.


� An alternative to Morning and Evening Prayer.


� ‘Evaluation of the New Zealand Liturgy,’ (Provincial Commission on Prayer Book Revision, Provincial Archives, St John’s College, MS PCPBR 3/5,59, undated). Quoted in Bosco Peters, The Anglican Eucharist in New Zealand 1814-1989. Alcuin/GROW 21 1992, p31.


� Bishop Alan Pyatt from Christchurch attended.


� Bishop Alan Johnston, Dunedin, Bishop Henry Baines, Wellington attended.


� Bosco Peters The Anglican Eucharist in New Zealand 1814-1989 Alcuin/GROW Study 21 1992.


� International Consultation on English Texts.


� Report of the Provincial Commission on Prayer Book Revision to General Synod 1972. p243.


� Ibid p243


� Report of the Provincial Commission on Prayer Book Revision, General Synod 1974 p135.


� Report of the Prayer Book Commission 1976, p29.


� Ibid p.30.


� Ibid p31


� Ken Booth was a member of the Prayer Book Commission from 1980-1990.


� Kenneth Booth, “The Anglican Church in Aotearoa, New Zealand, and Polynesia,” The Oxford Guide to The Book of Common Prayer: A Worldwide Survey. Eds. Charles Hefling, Cynthia Shattuck, Oxford 2006.


� General Synod Proceedings  1978, President’s Address, p7.


� Report of the Prayer Book Commission to General Synod 1978, p106.


� Proceedings of General Synod 1980, President’s Address p9.


� Ibid p42


� Report of the Commission on Prayer Book Revision 1980, p95-96.


� Ibid p97.


� Proceedings of General Synod 1982, p35.


� Our Father in heaven,


	hallowed be your Name,


	your kingdom come,


	your will be done,


		on earth as in heaven.


Give us today our daily bread.


Forgive us our sins


	as we forgive those who sin against us.


Do not bring us to the test


	but deliver us from evil.


For the kingdom, the power, and the glory are yours


	now and for ever. Amen.


� Proceedings of General Synod 1982, p37.


� See Appendix II to The Report of the Provincial Prayer Book Commission to General Synod 1984.


� Ibid p135.


� Ibid p128.


� Proceedings of General Synod 1986, p51.


� Proceedings of General Synod 1986, Report of the Prayer Book Legal Commission, 5.5 p R.99.


� Report of the Commission on Prayer Book Revision; Proceedings of General Synod pp. R.287-288.


� Ibid p64.


� Proceedings of General Synod 1987, The Report of the Provincial Commission on Prayer Book Revision 1987 p S.65.
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