The First Prayer Book of 1549
By the Reverend Canon Professor J. Robert Wright

[The essay offered here is an emendation of an earlier version that was
published in But One Use, the General Seminary Library’s catalogue of
an exhibition to commemorate the 40th anniversary of the Book of
Common Prayer. Copies of this fine 176-page museumquality catalogue,
which includes precise descriptions of 102 items exhibited and 26 color
illustrations as well as the earlier form of this and other essays, are ill
available at the very reasonable price of $45 plus $2 postage from the St.
Mark’s Library, General Theological Seminary, 175 Ninth Avenue, New
Y ork 10011].

firs Book of Common Prayer, in addition b the repudiation of papd

juridiction and the edablishment of royd supremacy, was the
gopearance of the Bible in the English vernacular tongue which had dearly
matured by the early decades of the sixteenth century. It has wel been sad
that the three greatest literary landmarks of the English language are the
English Bible, the Book of Common Prayer, and the works of William
Shakespeare. Although not much time can be given to that here, suffice it to
sy tha dready William Tyndal€'s trandation of the New Testament, done
in 1524 and for which he died at the stake in 1535, was dso the source of the
ealiet English trandaion of the liturgicd Epistles and Gospels, which were
retained in 1549 more or less on the bass of the Sarum lectionary. The year
1535 had seen the first complete Bible printed in English (largdy the work of
Coverdde), and in 1539 the Great Bible (sponsored by Cromwell, and the
work of Coverdde, who relied heavily upon Tyndde) was issued by the
Crown and set up in every parish church by royd injunction of Henry VIII.
Its second edition, 1540, contained the famous preface by Cranmer observing
that perusd of the Scriptures tends to enhance, rather than undermine, the
power of the monarch under God. Later trandations of the Bible would
supersede, but Coverdae's verson would reman standard for the Psdter.
The Edwardian injunctions of July 31, 1547, required every parish church in
England to have a copy of the whole Bible in English. And dready for nearly
a hundred years since the day of Gutenberg, it was possble for Bibles, as
well as service books, to be printed. It was now possible, and maybe even
desirable, to have a Book of Common Prayer.

The firg English Litany had aready been occasoned in 1544 hy
Henry’s command for public processons with litanies that could be
understood by the people, to be sad or sung in English in order to seek
divine assgtance as he prepared to invade France. (The invason was a
partia, if muddled, success). Composed by Cranmer from materids in the
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Saum Processond, Luther’'s Litany, and the Orthodox Liturgy of John
Chrysogtom, it was revised in 1547, omitting the invocation of saints and in
that form went into the 1549 Book. From its beginning, though, it carried the
cdause “From dl sedition and privy conspiracy, from the tyranny of the
bishop of Rome and dl his detestable enormities’ (continued in 1552 but
removed in 1559, and never since restored). By the death of Henry VIII on
January 28, 1547, the earliest dage of the English Reformetion was over,
leaving a continuity of traditiond Catholic fath and prectice, the re
definition of past higory in a way that endbled changes to seem like
retorations, and the concept of one nationa commonwedlth, both state and
church, with a quasi-episcopa king replacing the pope.

Beginning in 1547 with Edwad VI (king a the age of nine), the
second stage commenced, with reforms in doctrine and liturgy but not so far-
reeching or radicd as on the European continent, and with English bishops
continuing to teke the lead in both dages. Ealy in the new reign there
appeared “The Order of the Communion” [of the people], derived both from
reformation sources and from medievd forms for communion from the
reserved sacrament outsde Mass, published in English in 1548 by royd
proclamation as the firs ingdlment of a program of reform which the nation
is urged to accept from the civil power. Just as people were now reading and
gpeeking in English, 0 ds0 it seemed logicd for them to want to pray in
ther own tongue. To be insarted into the Latin Mass dfter the priet’s
communion and before the adlutions, the unusud festure of this “Order of
Communion,” in addition to the liturgicd English and the restoration of the
chdice to the laity, was the assumption that the norma communicant could
achieve repentance without the sacrament of Penance, which was now
optional, and that those who preferred only a generd confesson were not to
be offended by the others nor vice versa Private auricular confesson in
preparation for receiving communion was now to be exceptiond rather than
expected. Back in 1545 private prayers had dready been reformed and
regulated for the nation under Henry VIII by the “King's Primer”; now the
time seemed ripe, under Edward VI, to extend such reform and regulaion to
public worship itsdif.

THE BOOK OF 1549

The chief author of the fird Book of Common Prayer was not some
rebdlious and bombastic monk but the Archbishop of Canterbury, formerly a
fdlow a Cambridge Universty. Cranmer had firsd experienced Lutheran
worship in Lent of 1532 a Nuremberg (where he secretly married the niece
of Andrees Odander, a lesser figure in the Geman reforms), and
subsequently he encouraged various continental reformers to seek refuge in



England. In 1533 he became Archbishop of Canterbury, and his liturgica
gotitude, linguidtic fdicity, and reforming tendencies began to be obvious in
many endeavors. After the desth of Henry VIII in early 1547 and the
accesson of Edward VI as a minor, Cranmer’s ability to cause and direct the
course of religious reform was gredtly strengthened. In 1548, compilation of
a Book of Common Prayer was gpparently entrusted to a committee of six
bishops and sx other learned men under Cranmer’s presidency (the
membership stacked in favor of the “New Learning” over againg the “Old”).
Working from a draft previoudy prepared by the archbishop and clearly not
unanimous in their concdluson, in less than five months from September of
1548 to January of 1549 (with perhaps as little as three weeks of actua
discussions) they produced the new Book. On January 21 of that year
Parliament passed the Act of Uniformity (in which only Cranmer is cited by
name) that made it the officid Prayer Book of the redm. Replacing the
plurdity of medievd usages tha included but was not limited to the use of
Sdisbury or Sarum (but exaggerating their minor differences), “but one use’
in the English vernacular was henceforth to be observed throughout the
redm, and it was contained within this one volume. Heresfter the Church of
England would be distinguished, as the most moderate of the churches of the
Reformation, not by the writings of some one theologian such as Luther or
Cavin, nor by one confessond document such as the Augsburg Confesson
or that of Westmingter, but by one Book of Common Prayer. Taking pride
(and overdating the case) that heresfter Anglican clergy “shdl need none
other books for their public service but this book and the Bible,” the Book’s
Preface protested that previoudy “many times there was more busness to
find out what should be read, than to read it when it was found out.”

The bishops present in the House of Lords voted 10 to 8 for the new
Book, and the tdly of the Convocation's action is unknown. It was issued
under authority of the King in Paliament, and may have never been
submitted to the Convocation of the church. The firgt printing was reedy for
sde and digribution by Thursday March 7 of 1549 at the office of the printer
Edward Whitchurche in London, subsequent editions coming from his
printing house in May and June. Richard Grafton, the King's Printer, aso
issued editions of the new Book, as did the printer John Oswen in Worcester.
All told, there seem to have been some twelve printings of the new book in
1549, dl in black-letter Gothic type, dl in folio format (about twelve inches
high) and thus presumably for clericd use in chancels, except for one
printing that was smdler, in quarto (about seven inches high). Clearly, these
ealy printings were intended for the use of dergy in churches not for the
laty to cary aound with them, and in fact, by comparison with our
standards today, there were very few prayers which the congregation was to
say dl together. The Act of Uniformity made use of the new book obligatory



in churches, with pendty for disobedience, beginning on Whitsunday which
in tha year fdl on June 9, dthough it was dready being used & St. Paul’s
Cathedrd in London and elsewhere by the beginning of Lent. Cranmer
himsdf officated a S. Paul’s on June 9. Gregory Dix in our century, with
some degree of emotiond investment, has remarked: “With an inexcusable
suddenness, between a Saturday night and a Monday morning at Pentecost
1549, the English liturgica tradition of nearly a thousad years was
dtogether overturned.”

Conservative reaction and revolts, which had been expected, began
on Monday June 10, the very next day, and continued for a while. The
following petition of protest, together with armed resistance, came from
Devon: “We demand the restoration of the Mass in Latin without any to
communicate, and the Reservation of the Blessed Sacrament: Communion in
one kind, and only a Eadter: greater facilities for Baptism: the retoration of
the old ceremonies—Holy bread and Holy water, Images, PAms, and Ashes.
We will not recelve the new service, because it is but like a Chrismas game;
but we will have our old service of Matins, Mass, Evensong and processions
in Lain, not in Englih.” Princess May refused to dlow any of it in her
chapd and smply continued to have the old Mass sad by her chaplains.
There was confuson about what the new rite meant theologicdly, and the
way <some priests ceebrated the new English was equdly as
incomprehensble as the old Latin. Mogt laity would not have recognized that
very much had changed, because they would not have known what the Latin
had sad in the firg place. In London, the Dean of . Paul’s favored the
reforms, while the bishop, Bonner, opposed and was findly denounced in
public, imprisoned, and on October 1 deprived of his see. On the other side,
about the same time in the fdl of 1549, the Council ordered the medieva
sarvice books to be defaced and abolished. Throughout the country there was
much plunder and dedruction of church vestments, furniture, and ornaments,
many of them beautiful and precious, and frequently now the medieva wall-
paintings of church interiors were limewashed and replaced with the royd
ams and texts from Scripture. Even more extreme, Bishop John Hooper, a
leading English disciple of Zwingli, pronounced the new Book “defective
and of doubtful congruction,” and was imprisoned for refusd to wear the
proper vestments a his own service of consecration as bishop of Gloucester.
Bishop Nicholas Ridley, transferred to London in April of 1550, led a drive

! Gregory Dix. The Shape of the Liturgy. (Westminster: Dacre Press, 2nd ed., 1945), p. 686.
One marvels at the thought of the abrupt change at St. Paul’s, where for years on
Whitsunday there had been the custom for “agreat censer, emitting clouds of sweet smoke
and sparks, to be swung from the roof,” according to Eamon Duffy, The Stripping of the
Altars: Traditional Religion in England c. 1400-c. 1580 (New Haven: Y ale University Press,
1992), p. 459.



agand kissng the Lord's Table, ceremonid washing of the fingers, ringing
of sanctus bells, blessng the eyes or crossng the head with the paten,
holding up the fingers, hands, or thumbs joined towards the temples, and
other practices of traditiond ceremonid, which he collectively described as a
“counterfeiting of the popish mass.”

In order to get an overview of the changes, we now proceed to an
enumeration and examinaion of some of the detals, both in generd and dso
with concentration upon the Eucharis. The Cdendar contans no
commemorations except of the Lord and of New Testament saints (not,
however, cdled “sants’ in the Cdendar itsdf) and of All Saints Day. The
table of lessons follows the caendar year, not the ecclesiagtical year. There is
no provison for votive Masses of any sort. The many daly offices of the
medieva church were combined into two, Matins and Evensong, and clergy
with cure of souls were required to say both offices daly in public with
tolling of the bell. Matins on Wednesdays and Fridays was to be followed by
the Litany and the Communion (soon reduced to what we now cdl Ante-
Communion). The two offices were each to open with the Lord's Prayer, and
then Matins begins with “O Lord, open thou my lips” and Evensong with “O
God, make speed to save me.” Whole chapters of Scripture were to be read at
each sarvicee The New Testament (except the book of Reveaion, from
which only two chapters were assigned) was to be read every four months
beginning with Matthew a Mains and Romans a Evensong. The Old
Testament (followed by the Apocrypha) was to be read through once a year
(as the Book's Preface dedred) beginning with Geness a Matins and
Evensong, and the Psdter once every month in course. Proper lessons were
provided for holy days. The Athanasan Creed (from the medievd office of
Prime) is to be sung or sad Sx times a year on principd feasts. There is no
mention of any creed to be sad in Evensong. Baptism is normdly to be a
public act on Sunday. Its exorcisms ae reduced to one. The threefold
renunciation is no longer from Satan, his works, and his pomps, but from the
devil, the world, and the flesh. In Baptism the child is to be dipped in the
water three times, dthough “it shdl suffice to powre water upon it” if the
child is weak. The white garment is retained, now to be put on before the
unction and not after, but the ddivery of the lighted candle is omitted. The
anointing is retained, but there was no requirement that the oil should be
blessed. At the end of the Baptisma service the godparents are required to
see that the child learns the Creed, the Lord's Prayer, and the Ten
Commandments, that is to say, the godparents not only make answers on
behdf of the infant but adso enter into a contract about the child's Christian
future. The Caechism (new in 1549 and replacing entirdly an ealier one
issued separatedly in 1548) is included dong with the Confirmation service,
and the latter is tied closdy to the ministry of te bishop but without the use



of chrism. The marriage rite is linked to a public celebration of the Eucharig,
and the newlyweds are required to receive communion on that day. In its
preface, dso penned by the first Archbishop of Canterbury to be married, the
reesons given for matrimony now include not only the procregtion of
children and the avoidance of an but dso “for the mutud society, help, and
comfort that the one ought to have of the other” The ring is no longer
blessed, but there is now a promise by the man “to love and to cherish” and
by the woman “to love, cherish, and obey.” Already the 1979 Book’s words
for both partners, “to love and to cherish,” are anticipated. The burid rite
was dso linked to a public ceebration of the Eucharist, and prayers for the
departed were retained. Specid services are dso provided for Ash
Wednesday (with a nodding reference to the discipline of public penance in
the early church, but without ashes, which had dready been abolished by
order of Privy Council in 1548), and for the Purification of Women.

THE 1549 EUCHARIST

The title for the 1549 Eucharigt (as we now cdl it) is “The Supper of the
Lorde, and the Holy Communion, commonly cdled the Mase” The term
“Mass” it should be noted, is the third dternative permissble title. The
terms “dtar” (less often “Goddes borde’) and “priet” were retained, and
authority was granted only to bishops and priests to absolve, bless, and
presde at Mass. A role for a deacon is provided at the reading of the Gospd,
bidding the eucharigtic prayer, and adminisering the chadice. Such facts as
these, coupled with the reference in the Preface to the role of “the Bishop of
the Diocesg’ in sdtling disputes, prompt the observation that this firgt
Anglican Prayer Book is in ore sense a synthess of the traditiond catholic
doctrine of Holy Orders, as gpplied to the clergy, with a strong reformation
doctrine of Judtification by Faith, asit will be gpplied to the Eucharigt itsdlf.

The 1549 Book assumes a chord service will be the norm, and the
clerks sing the Introit (an entire psalm, not just a portion). Dressed in a plan
ab with chasuble or cope, the priest begins the service a the middle of the
dtar with the Lord's Prayer and the Coallect for Purity, al the other private
prayers of the priest having been diminated. The Coallect for Purity had been
pat of the dailly monastic office in England ever since it had been prescribed
by the “Monagtic Agreement of the Monks and Nuns of the English Nation”
in the year 970; now, however, it was revised according to reformed doctrine
and made pat of the opening of the new Mass in English. Its previous
concluson (“ut te pefecte ddigere et digne laudare mereamur”), which
would have trandated literdly as “that we may merit to love you perfectly
and prase you worthily,” was now shorn of its reference to “earned merit”
and given the form that Anglicans have known ever snce. The Kyrie



(ninefold) and Gloria follow, dthough the Graduds, Allduias, Sequences,
Tracts, offertory sentences and prayers, and post-communion sentences and
prayers, were al omitted. There was to be only one collect of the day, crafted
invariably with a superior sense of English rhythm and cadence, to be
followed by ether of two collects for the king (with unmistekable dlusons
to the royal supremacy). In the Nicene Creed, for curious reasons, the phrase
“whose kingdom shal have no end” was omitted from the end of the materid
about the Holy Ghodt, and the word “holy” from the description of the
church. Every Sunday “the sermon or homily, or some portion of one of the
homilies” was required (the Firg Book of Homilies having been released in
1547), followed by an exhortation to worthily receiving the communion. A
longer exhortation commended private confesson and absolution (but
optiond, and no longer required) for those who could not reieve ther
consciences through private prayer or generd confesson. There is an
Offertory but no longer any offertory prayer. The offertory sentences no
longer bear any reation to the liturgical season, but are a collection of
biblical texts exclusvely concerned with the offering of dms, the ceremony
they are intended to cover. A series of collects is provided to be sad after the
Offertory on days where there is no communion. Only five proper prefaces
are retained, those for Christmas and Whitsunday being freshly written.

Although the Sanctus is introduced by the Sursum Corda, the 1549
“Canon” (the name by which it was cdled in tha Book in the service for
“The Communion of the Sick”) is introduced by a bidding from the priest or
deacon to pray for the whole state of Christ’s Church, and much of what later
became known as that prayer is included here in the firg of the three
paragraphs that condtitute Cranmer’s Canon. [The medievd Sarum Canon by
contrast had sx paragraphs, each redly a prayer concluded by an “Amen,”
with the Lord's Prayer said after the fifth]. The Canon of 1549 is to be sad
or sung “playnly and digtinctly,” not dlently as in the medieva tradition, ad
it was not to begin until the clerks had finished snging the Sanctus The
King is prayed for by name in the Canon, as are “dl Bishops, Pastors, and
Curates’ (an interesting non-reference to the thregfold order, which would
later become “dl bishops and other minigers’). Reference is made to “this
congregation which is here assembled in thy name, to ceebrate the
commemoration of the most glorious death of thy son,” the resurrection and
axxenson only later being “remembered,” after the words of inditution.
There is a commemoration of saints, dthough only Mary is named, and there
is a commendation of the fathful departed. The church is referred to as the
“mygtical body.” Insation of the phrase “until his coming agan,” not in the
Sarum Canon, carried the implication that, just as Christ’s passon was a
thing of the past, so his “coming again” would be in the future. Exactly what
was happening “here and now” was not precisdy pecified, and the phrase



“perpetud memory” is in fact very close to the concept of “vitd recal” or
“anamnesis” which means more than a mere backward glance. By adding
the clause “with thy Holy Spirit and Word vouchsafe to bless and sanctify
these thy gifts and creatures of bread and wine” Cranmer inserted an dmogt-
consecratory epicless before the words of inditution, specifying and even
printing two signs of the cross a “bless and sanctify.”

It was Cranmer’s conviction that humankind can do nothing to move
God to forgiveness, for God has dready done the one thing that was
necessary. In place of our offering of beauty or music or ritud, therefore, al
that we can plead is a spiritua remembrance of the one perfect offering of
Chrig. In an dtempt to trandform the medievd doctrine of eucharigtic
sacrifice, therefore, whereas the old Latin Canon had begun with a prayer
offering the unconsecrated gifts and then after the words of inditution a
further prayer offering the gifts now consecrated, Cranmer's new Canon
began with the offering of intercessory prayers and reference to the “one
oblation once offered, a full, perfect, and sufficient sacrifice, oblation, and
satigaction, for the sns of the whole world,” in language reminiscent of the
epistle to the Hebrews. Then, after the inditution narrative, the prayer merely
made, “with these thy holy gifts, the memoria that thy Son hath willed us to
make” And whereas the old Latin Canon had begun by asking God to
receive “this oblation” and later “to bless, consecrate, and approve this our
oblation, to perfect it and render it wel-pleesng to theg” the new English
one began by merdy asking God “to receive these our prayers” No “gifts’
ae offered a dl; the one sacrifice of Cdvary is re-presented rather than
repeated, and the only sacrifice we offer is prase and thanksgiving,
oursalves, our souls, and bodies, our bounden duty and service. Near the end,
God is asked to bring, not the oblation or the holy gifts that had just been
consecrated as in the old Canon, but “these our prayers and supplications,”
by the minigry of the Holy Angds up into the Holy Tabernacle in the sght
of the divine mgesty (with no references to the sacrifices of Abel, Abraham,
and Melchizedek or to God's dtar on high, as in the old Latin Canon). In a
requirement that tore at the heart of medieva devotion to the red presence in
the consecrated Hod, the centra edevetions a the words of inditution,
whereby the consecrated gifts were then adored, frequently accompanied by
bells, incense, and candles, ae now prohibited. Common since the twdfth
and thirteenth centuries, these were the only ceremonia actions of the priest
to be explicitly forbidden. At the words of inditution, however, the new
Book directed that the priet “must” take the bread into his hands (and
“shdl” take the cup), as the narration of the prayer itsdf changed from third
person to firg person in the words of Christ coupled with the second person
of address. In this way, the traditiond catholic doctrine of the priest as an
image of Chrigt, acting “in persona Chrigti,” was retained, as it would be in



subsequent  Anglican Prayer Books (except for 1552), a doctrine of
priethood that would not have been so clear if the prie were dlowed
merdy to read Jesus words from the lectern or pulpit or esewhere. As
Canon Geoffrey Cuming observed of the 1549 Canon, “Its most remarkable
feature is its mere exigence’ for “The abalition of the Canon was an aticle
of fath with dl the continentd Reformers” for whom “It is normaly
replaced by the Words of Inditution, read as a lesson” and only sometimes
facing the dtar.?

The 1549 Canon was followed immediately by the Lord's Prayer, a
typicaly Cranmerian touch, and then the peace (There is no indication that it
was to be done manualy). Next comes the text “Chrigt our pascha lamb is
offered up for us, once for dl”; the sacrificid implications of this can be
vaioudy interpreted, but one must note that the phrase “once for dl” is
absent in the scriptura verse of | Cor. 5:7 from which the text is taken. There
is no fraction or commixture, dthough one of the find rubrics required that
each wafer be divided (it does not say when) into a least two parts. The
communion of priex and people is preceded by an invitation, generd
confesson (the only place where the congregation is directed to kned), the
absolution, the “Comfortable Words,” and the Prayer of Humble Access, dl
taken from the 1548 Order of Communion but now placed before the priest’s
communion and not after it. The generd confesson was directed to be sad
“in the name of dl those that are minded to recaeive the Holy Communion,
gther by one of them, or ese by one of the minigers, or by the priest
himsdf” because very few of the congregation would yet have had or been
able to own their own copies of the book itsdf. The rubrics directed that
those intending to communicate were to hand in ther names on the night
before or & Matins on the morrow, and then & communion-time to St “in the
quire, or in some convenient place nigh the quire, the men on the one dde,
and the women on the other sde” With 1549, the emphasis has come to be
less upon the change effected in the eucharisic dements during the Canon
and more upon the act of communion and the consequent change in the
fathful bdievers who receive. As Luther dso had taught, the Body and
Blood of Chrigt are offered not to God but to those who communicate. “The
miraculous working of Chrig is not in the bread, but in them that duly eat the
bread and drink the drink,” Cranmer said.

The priex communicates fird, and then the “other minigers”
Communion is to be in both kinds, and it was specified that the bread be
made throughout the redm in the same way, unleavened and round and
“without &l manner of print” and larger and thicker than before so that it

2 Geoffrey Cuming. A History of Anglican Liturgy. (London: Macmillan and Co., 1969), p.
7.



could be divided into severad pieces. Even though it is acknowledged that
“people many years past recaived... in their own hands, no commandment of
Chrig to the contrary,” people in 1549 are ill to receive the bread into their
mouths, in order to prevent theft and superdition. It is specified that “al
must attend [this service] weekly, but need communicate but once a year.”
Nor-communicating attendance is not forbidden, but no priet may
“solemnise 0 high and holy myseries’ unless there are a least some who
will communicate. In the words of adminidration are found the two phrases
of the 1549 Book that are most directly traceable to any Lutheran source (and
dready present snce March of 1548 in “The Order of the Communion”): the
words “given for thee” and “shed for thee” which Cranmer derived directly
from the catechism of the Lutheran theologian Justus Jonas, persondly
known to him, which he trandated. The thresfold Agnus De is sung during
communion, and afterward there are some sentences from Scripture to be
sad or sung which are cdled “the post Communion.” There is a fixed find
prayer of thanksgiving, probably adapted from one composed by Cranmer’s
chaplain Thomas Becon in 1542 and incorporating the understanding that the
church, not the Eucharig, is the “mysticad body, the blessed company of dl
fathful people” The cyptic “Ite missa ex” dismissd of the medievd rite is
omitted, and instead the blessng begins with “The peace of God” which is
probably an adaptation of the phrase “Go in peace” The priest done gives
the blessing, just as earlier it is the prerogative of the priest to presde at the
Eucharigic prayer and to give the absolution. A rubric alows that the Gloria,
Creed, Homily, and Exhortation may be omitted at celebrations on weekdays
or in private homes. No provison is made for verbd repetition if there is
insufficient sacramental species for al to communicate, as there had been in
the 1548 “Order of the Communion,” the reason presumably being the view
that the recitation of words was only for the benefit of the hearers and had no
effect (or change) upon the bread and wine. No indructions a al are given
as to what should be done with any of the sacramental e ements that remain.

OTHER MATERIAL IN 1549

The Psams, being pat of the Bible, were not initidly printed with the Prayer
Book. In August of 1549 the Psdter was published separately, together with
the people's pats of Matins, Evensong, Litany, Communion, and some of
the Occasond Offices, and dl the portions to be sad or sung by the clerks,
it was entitled The Clerks Book. (The Psalter was not bound with the Prayer
Book until later, the trandation ill being that of Coverdde from 1539-40).
The Mass of the 1549 Book was conceived as essentidly chord, the clerks
who led the dnging being expected to stay throughout the service even if
they did not communicate. The entire Lain musca repertoire had suddenly



been obviated by the switch to English, however, and in 1550 the firg
musical setting appeared, authored by a minor canon who was organist a
Windsor, John Merbecke. This was done with the advice and approva of
Cranmer, who is known to have desred a smplification of the ornae
melodies. Like plansong yet sung in tempo, its compostion was based on
the principle of a note for every syllable; there is little evidence, however, of
its actud use. Merbecke's Book did restore the phrase “whose kingdom shal
have no end’” to the Nicene Creed. The Ordind was not published until
March of 1550, its preface stressng continuity with the time of the gpostles.
In it the subdiaconate and minor orders were omitted, but an “Oath of the
King's Supremacy” was required that included renunciation of “the Bishop
of Rome and his authority, power, and jurisdiction.” The Ordind, revised,
was annexed to the next officia Book, that of 1552, now with the tradition of
ingruments deleted and priests and bishops given only a Bible and deacons
the New Tegtament. Congtant in both versons, however, is the use of the
term “priest,” a red role for deacons, and the understanding that the church is
episcopaly governed with ordination the prerogative of bishops rather than a
delegation of authority from the loca congregation.

At the end of the 1549 Book there were two appendices. That “Of
Cearemonies’ dates that an excess of ceremonies is wrong; hence, some
should be abolished and some retained, athough it does not specify which or
give any cear principle for determination. That of “Certan Notes’ dates that
minigers in parish churches, cathedrds, and colleges must wear a surplice
for Madins, Evensong, Baptism, and Burid, the academic hood being
optiond, but “in dl other places’ the surplice is not required. Continuation of
the cugomary eucharidic vesments inherited from the Middle Ages is
assumed for the Mass, as well as for those services that normaly precede it
such as Litany, Matrimony, Churching, and Ash Wednesday, dthough a
cope over a “white db plan” (i.e, without gppardl) is an option. The bishop
is dways to wear a rochet, a surplice or ab, and a cope or vestment
(chasuble), and he or his chaplain is to cary his pagtora daff; no mitre is
mentioned. In wording that seems to have been supplied by Cranmer’s
chaplan Thomas Becon, it is dso provided that “knedling, crossng, holding
up of hands, knocking upon the breast, and other gestures’” may be “used or
left” according to individuad devotiond tagte.

THE GENIUS OF CRANMER

Cranmer’s intentions and results have been labeled even in this century by
their detractors as duplicitous, incondstent, equivocating, and shifting, but he
has aso not been without his admirers even among serious scholars. Thomas
Cranmer, even more than Richard Hooker, has been cdled the definitive



Anglican theologia? a wdl a “the virtud founder of the Church of
England” (and Richard Hooker its “defender”).* My own view is that the
foundations of what has dnce the nineteenth century been cdled
“Anglicanism” go wel back into the ealy church, even the early third
century,® nor is it my purpose here to extol the relative merits of Cranmer
over Hooker, but rather in this essay to assess the achievement that the firgt
Book of Common Prayer does represent. Just one example of Cranmer's
adroit subtlety, his genius redly, in compilation of the 1549 Book can be
seen in his dterations to the traditiona collect for PAm Sunday as seen in
light of wha was in many ways, the centrd issue of the Reformation,
namdy the doctrine of Judification by Fath. It has wedl been sad that
Cranmer in the firs Prayer Book blended the “catholic’ doctrine of Holy
Orders with the reformed doctrine of judification. The context is the
Anglican postion on judification that would emerge in writing over the
years 1563-71 and was summarized in number 11 of the 39 Articles of
Rdigion: “We are accounted righteous before God, only for the merit of our
Lord and Saviour Jesus Christ by Fath, and not for our own works or
deservings. Wherefore, tha we are judified by Fath only, is a most
wholesome Doctrine, and very full of comfort.” Cranmer, dready in 1549,
took this Anglican middle way tha was emerging between 1) wha was
perceived to be the Roman over-emphasis upon good works as a means of
eaning forgiveness and God's merit, and 2) the rgection, attributed to
Luther, of any sgnificant role for good works in the life of fath. An example
of Cranmer’s craftamanship to this purpose, which has been highlighted by
Professor Louis Weil,® can be seen in what Anglicans know as their
traditional collect for PAdm Sunday a the beginning of Holy Week, which
will celebrate the Lord's suffering, death, and resurrection in the last days of
his life on eath: “Almighty and everlasing God, who, of thy tender love
towards mankind hast sent thy Son, our Saviour Jesus Chrigt, to take upon
him our flesh, and to suffer deeth upon the cross, that adl mankind should
follow the example of his grest humility; Mercifully grant, that we may both
follow the example of his paience, and dso be made patekers of his
resurrection; through the same Jesus Christ our Lord.” Firs Cranmer inserted

3 W. Taylor Stevenson, “Lex Orandi Lex Credendi” in Stephen Sykes, John Booty, and
Jonathan Knight, eds., The Study of Anglicanism. (London: S.P.C.K., rev. 1998), p. 189.
* Horton Davies. Worship and Theology in England: From Cranmer to Hooker, 1534-1603.
gPrinceton: Princeton University Press, 1970), p. xv.

J. Robert Wright, “ Anglicanism, Ecclesia Anglicana, and Anglican: An Essay on
Terminology,” pp. 477-483 of The Study of Anglicanism, ed. Stephen Sykes, John Booty,
and Jonathan Knight (London: S.P.C.K., rev. 1998).
® Louis Weil, “The Gospel in Anglicanism” in Stephen Sykes, John Booty, and Jonathan
Knight, eds., The Study of Anglicanism (London: S.P.C.K., rev. 1998), p. 64.



the phrase “of thy tender love” thus indicating that it was God's love tha
was the motivating energy behind both the incarnation and the crucifixion as
well as behind the response that is cdled from us. Then, in a bold but
fdicitous droke Cranmer dtered the medievd concluson that we might
“merit to be partakers of his resurrection” by removing the concept of earned
merit and ingead subgtituting the petition that by following Chrig’s example
we might be made partakers [not merit to be made partakers] of his
resurrection. [The Latin phrase that he dtered was “resurrectionis consortia
mereamur”]. Of the 101 collects in the Prayer Book of 1549, some 66 are
based upon their Latin originas, and in te latter group the only references to
“merit” that Cranmer did not remove were those to “the merits of Jesus
Chrigt.”

Overdl then, the new Book of 1549, Cranmer’s Book, seems to have
been an honest atempt to produce a sngle volume in the magnificent
English prose of that era that was intended to purge the church in that land of
what were perceived to be medieva corruptions in doctrine and practice and
would return to what was thought to be a more primitive and scripturd
usage. It was to be enforced by a centrdized monarchy in full dliance with
an edablished church. It was to be done in a way that syntheszed the
perceived imperatives of the new reform with the old rdigion that had been
recently familiar, dl within a context both governmentad and ecclesiasticad
that was highly politicized. There were severe pendties for non-compliance
by priests, and some bishops were deprived of their sees for obgtructing its
enforcement. In the adonishing ambiguity of this brave new world, the
consarvative and catholic Stephen Gardiner, bishop of Winchester, who was
not even dlowed to see the new Book from the time he was imprisoned in
1547 until the middle of 1550, could describe the new Mass as “not distant
from the Catholic Faith,” whereas the reformer Latimer could later say that
he discerned no great difference between the Communion service of 1552
and tha of 1549. The Book was clearly cgpable of differing doctrind
interpretations, and this is especidly interesting snce no specific reformed
doctrines other than the removd of “some things untrue, some uncertan,
some vain and superdiitious’ were given in the Preface as the reasons for
introducing the 1549 Book in the first place. Nevertheless, howsoever mixed
this Book’'s intentions may have been, howsoever subject to continuing
development its author's theologica convictions were, everyone was now
expected to follow “but one use” and certain of its legacies were now fixed
and would remain. These may be counted as five in number: 1) prayer in the
English vernacular, 2) prayer in a language both contemporary and dignified
without being commonplace or sentimenta, 3) prayer from one book for al
the services of the church and dl occasions of life, 4) prayer that could be
doctrindly comprehensve without causng overmuch offense, and 5) prayer



in common with both dergy and laity as members of the same one mydica
body receiving in both kinds.

THE BOOK OF 1552

Let us now look briefly at the aftermath of 1549. Detaled consderation to
al the changes introduced in 1552 and later can not be given here, dthough a
survey of some of them will help the Book of 1549 to be better understood.
The Book of 1549 did not go far enough for many reformers, and John
Cdvin, writing from Geneva, remarked that it contained “many tolerable
absurdities’ and had dready urged remova of holy oil and prayers for the
dead. The extreme reformers were especidly upset when the conservative
and catholic Bishop Stephen Gardiner, writing in December of 1550 his
“Explication and Assation of the true Catholic Fath” as a response to
Cranmer’s “Defence of the True and Catholic Doctrine of the Sacrament of
the Body and Blood of our Saviour Chrigt,” cleverly picked out and affirmed
a number of passages in the 1549 Book that supported medieva cathalic
doctrine over agangt the assertions of Cranmer. Demand for a more
extensve, more radica, more protestant revison was acceerated, and
Cranmer’s replies to Gardiner show that he dready had the second Book, of
1552, beginning in his mind. With the conservaive oppodtion farly wel
suppressed, and the more moderate bishops dl imprisoned in the Tower,
Parliament (not Convocation) passed the Second Act of Uniformity on April
14, 1552, that ushered in the second Book of Common Prayer, asserting that
it had become necessary only because of misinterpretations and doubts, at
the same time grauitoudy commending the fird Book as having been “a
very godly order... agreegble to the Word of God and the primitive Church,
very comfortable to al good people” The 1552 Book, also prepared under
Cranmer’s aggis but less a matter of his direct responsbility, was to become
officid on All Sants Day, November 1. Pendties of imprisonment were
dipulated for worshiping otherwise than with this new Book.

The firg, and very sgnificant, difference gppears when the title of the
1552 Book is compared to that of 1549. Whereas the 1549 title had read
“The Booke of the Common Prayer and Administiracion of the Sacramentes,
and other Rites and Ceremonies [of the Churche after the Use of the
Churche of England],” in 1552 the words here set in brackets and italics were
omitted and the new title smply concluded “in the Churche of England” thus
removing any indication of respongbility to the wider church catholic of
which the English church was a part. Again, in the title of the 1552 Eucharist
one may aso note the dropping of the term “Masse.” The Book of 1552 dso
witnessed the introduction, by order of the Council and againgt the wish of
Archbishop Cranmer, of the so-cdled “Black Rubric’ (added in black after



the book had dready been printed with the other “rubrics’ in red). This
rubric explained that the requirement for knedling to recelve communion was
“not meant thereby that any adoration is done or ought to be done, ether
unto the sacramental bread and wine there bodily received or unto any red or
esentid  presence there being of Chrig’s naturd flesh and blood.” [This
rubric was deleted in 1559 and 1604, but restored and changed to “any
corpora presence” in 1662]. Matins and Evensong are now cdled Morning
and Evening Prayer, and in 1552 they are supplied penitentid introductions
because the Communion, which included confesson and absolution, was
now celebrated less frequently. The Athanasan Creed was now to be sad
thirteen times a year, not just sx. On a pogtive note, the obligation to pray
the daily offices was now laid upon dl clergy and not just those with cure of
souls, and the latter were ill to do so in their own churches accompanied by
the talling of the bell.

Whereas in 1549 the priest was to begin the “Mass’ a the middle of
the “dta” dressed in a plan db with chasuble or cope, in the “Holy
Communion” service of 1552 the priest was to begin standing at the “north
gde’ of the “table’ vested in “a surplice only.” Although the word “priest” is
dill retained in 1552, the word “dtar” is nowhere used. “The table’ is to
gand in the body of the church or in the chancd, covered with a far linen
cloth; mogt of the old stone dtars by then had been destroyed. The Introits
have been omitted, the Lord's Prayer and Collect for Purity to be said aoud.
The Decalogue was introduced, its English Kyrie-like response replacing the
ninefold English Kyrie of 1549. The fird two commandments were divided
in the tradition of Zwingli and Tyndde, which subsequent Anglican usage
would dso follow rather than the medievd usage of Luther that added the
second to the end of the firg and split the tenth into two. [The Summary of
the Law is not found in @ther 1549 or 1552, but came later]. The Gloria in
Excelss Deo was moved from its ancient pogtion following the Kyrie to the
concluson of the rite, which did add an exuberant and even eschatologica
note of joy at the end. The Prayer for the Whole State of Christ’s Church was
separated from the former Canon and moved much earlier, to a point just
after the Offertory. All the 1549 Canon’s references to the saints and prayer
for the departed were removed, the beneficiaries of its intercesson now
being limited to the living portion of the church specified a the end of its
new bidding, here itdicized: “Let us pray for the whole sate of Chrid’s
Church militant here in earth.” The Prayer of Humble Access was moved
from its pre-communion location to an earlier pogtion just after the Sanctus,
and its 1548-1549 reference to edating the Flesh and drinking the Blood “in
these holy mysteries” was removed.

The former Canon, which now followed, was dragticaly abbreviated
and redigributed in 1552, with the epicless entirdy removed, leaving only a



thanksgiving for Chrig’s finished work on Cavary followed by the words of
inditution. The Strasburg reformer Bucer (who had come to England at
Cranmer’s invitation) had objected to the outward reverence ill shown by
some priests as they recited the Canon, and to the presence of the two signs
of the cross within the Canon of 1549, which were now removed. The priest
was aso no longer directed to take the bread and cup at the words of the
Lord, and the prayer did not even end with an “Amen.” The oblation and
find doxology are moved to a podtion after communion is over. [As eally as
1523 Zwingli had urged that the most objectionable feaiure of the medieva
Canon was that communion did not immediately follow consecration]. The
Peace and “Christ our Pascha Lamb” were omitted, and the Lord's Prayer
ddayed to a pogtion after the communion. To avoid any suggestion of
transubstantiation, instead of praying that the bread and wine “may be unto
us’ [the medievd Latin “fia nobis’] the body and blood, the prayer now
merely asks that we “may be partakers of his most blessed body and blood.”
Both Benedictus and Agnus Del were omitted for the same reason and aso
such manud acts as the devaion and fraction. [Earlier on this point,
Cranmer in 1550 had replied to Gardiner: “We do not pray absolutdy that
the bread and wine may be made the body and blood of Chrigt, but that unto
us in that holy mystery they may be o, that is, that we may be partakers...”].
The words of adminigration from the 1549 Book, “The body of our Lord
Jesus Chrig which was given for thee, preserve thy body and soul unto
evelaging life” were now dropped (as they might be taken to imply
transubstantiation or a least a doctrine of the rea presence) and superseded
by “Take and eat this, in remembrance that Christ died for thee, and feed on
him in thy heart by fath, with thanksgiving.” [The two sets of words were
fused in the 1559 Book]. Bread “such as is usud to be esaten at the table” is
to be used, and now to be placed into the communicants hands. Communion
is now required three times a year rather than once. The Curate is to have
what remains of the bread and wine “to his own use” With dl the changes
made, in the rite of 1552 there is no offertory, no consecration, and no
fraction; only the communion remained.

In the Baptisma sarvice of 1552, the sgn of the cross was retained
over the objections of reformers, but the exorcism, chrismation, and triple
immerson were dl removed. The doctrine of baptismal regeneration was
more clearly expressed. In the Confirmation service of 1552, there appears
for the firg time the beautiful prayer that begins “Defend, O Lord, this child
with thy heavenly grace” In the Burid Office, there are no prayers for the
dead, the provison for the Eucharigt a& funerds omitted, and the miniser no
longer directed to cast the earth’s dust into the grave. The sole vestments
permitted in the 1552 Book are a rochet for bishops and “a surplice only” for
priests and deacons, even a hood or scarf is forbidden, and references to



chasuble, db, tunicle, and cope, and candles on the dtar, are al gone. The
1549 savice for Ash Wedneday, with its many public cursngs, is now
trandformed into an even longer “Commination agangt Sinners’ to be used at
“divers times in the year” fdllowing Morning Prayer and the Litany. The
1549 appendix entitled “Certain Notes,” which provided for a fuller use of
vestments and alowed many individua devotiond practices on an optiona
bads, is now omitted entirdy. Music was virtudly abolished in the 1552
Communion service, with the Introit, Psalms, Kyrie, Creed and Sanctus al
sad and only the Gloria dlowed to be sung as an dternative. Already by the
time the 1552 Book appeared, the organ at St. Paul’s London had ceased to
be used.

AFTERMATH AND CONCLUSIONS

The 1552 Book was clearly much more protestant, but if the 1549 Book had
been unpopular with the reformers because it did not go far enough, there
was even more dissatisfaction from others with the Book of 1552, which
seemed to go entirdly too far in the protestant direction. That Book lasted
officidly for only a metter of months, as Edward VI died on July 6, 1553, as
Cranmer’s influence waned, and as the Latin Mass was restored (by means of
the same royad supremacy of Crown in Paliament, not of Convocation)
under Queen Mary on December 20, 1553. The late King Edward, we may
observe, was buried by Cranmer from Westmingter Abbey using the 1552
reformed English rite on August 8, with the new queen not in attendance,
while (in the spirit of Anglican comprehensiveness?) a the same time Bishop
Gardiner ceebrated a Requiem Mass of the old Latin rite for the dead King
a the Tower of London in the presence of the new Queen May and her
Council. Cranmer was findly burnt a the stake for heresy under Queen
Mary, a Oxford on March 21, 1556. Time hardly permits more than passing
notice of some of the later Prayer Books—the subsequent Books of 1559
(Elizabeth I, who ascended the throne on November 17, 1558), the firg Latin
Book in 1560 (Liber Precum Publicarum), 1604 (James 1), and 1662
(Charles 1l a the Redoretion, the book that is ill legdly definitive in
England), the firs Scottish Book of 1637 (representing the liturgicd ams of
the Cadline Divines which influenced many rubrica changes in the English
Book of 1662 and introduced the term “Prayer of Consecration”), the first
American Book of 1789 (which inherited, by the pledge of Bishop Sedbury,
ggnificant elements of the Scottish 1637 Book as revised in 1764, such as
the epicless and a prayer of consecration which in shgpe and contents |ooked
back to 1549), and the subsequent American Books of 1892, 1928, and the
present one of 1979. The first American Book of 1789 was produced by the
firda Generd Convention of the Episcopd Church, which met in Philadephia



in September the same year, an earlier Proposed Book of 1786 having in its
latitudinarian doctrine seemed too radica a departure from the English Book
of 1662. In 1805, soon after the appearance of the firs American Book, it
would be a young priest named John Henry Hobart, later bishop of New
York and founder of the Generd Theologicd Seminary, who published what
isarguably the first American Prayer Book commentary.

In concuson let us return to the beginning of the Preface to the 1549
Book: “There was never any thing by the wit of man so well devised, or 0
surdy established, which (in continuance of time) hath not been corrupted:
as (among other things) it may plainly appear by the @mmon prayers in the
Church, commonly caled divine sarvice” If this was indeed the case, it is
ds true that the firg Act of Uniformity in 1549 and the firs Book of
Common Prayer that it imposed, marked the firgt time in English higory that
liturgicd uniformity had been imposed by roya supremacy. It has been
doubted whether “the people’ of sxteenth-century England, if they could
have been offered a process of “trid usg’ such as the Episcopd Church
pursued in developing its Book of 1979, would have ever voted for a uniform
vernacular liturgy in one sngle Book. It was cetanly the case that the
pluraity of late medieva service books so disparaged in the Preface of 1549
was hardly many more than the Sx or so that now became necessary in 1549:
the Book of Common Prayer itsdf, the Bible, the Psdter, the Ordind, the
Book of Homilies, and the musicd notation. [Today, by comparison, an even
greater plethora is needed in the Episcopal Church: Book of Common
Prayer, Bible, usudly a Book of the Gospes Hymnd, a couple of hymnd
supplements, Lesser Feasts and Fastss, Book of Occasond Services,
Enriching our Worship, Revissed Common Lectionary, and a current church
cdendar]. Likewise in retrogpect the plurdity of medievd usages that the
origina Reface cites does not seem to have been any great problem then, for
Sarum was used nearly everywhere, and, by comparison, today a plurdity of
local usages is accepted in most parts of the Anglican world. Nor did the new
Book of 1549 itsdf conditute a “people’s edition for pew or pocket,” for
nearly dl of its firs printings were of dtar 9ze (dmog a foot high) for the
clergy, and mogt laity at that time could not yet read so wdl anyway. In spite
of the corruption, confuson, and plurdity of medieval books and usages
cited in the fird Preface, the impogtion of reformed doctrine upon the
Eucharidt, especidly of the new understlanding of judification by faith and of
changed concepts of sacrifice and red presence in the Canon, not cited there,
seems to have been the principd am of the new Book itsdf. Even this
intention can be quedtioned in its results, for as the eucharisic emphass
shifted from an offering focussed towards God to a change desred in the
fathful who receved, the foundations were certainly laid for a worship tha



could seem more subjective and less objective, more people-centered and
less God-centered.

Here then was a liturgicd uniformity that was dso amed a doctrina
control, a the measured introduction of reformed doctrine while at the same
time regulating its limits, even though that purpose was not indicated nor
those doctrines specified in the new Book’'s Preface (which, curioudy, was
not written with reference to the eucharitic service anyway, or with
reference to the doctrine of Judification by Faith). The dtuation thus became
damogs the reverse of the dictum of Progper of Aquitane that prayer
establishes beief, for now there was a new and reformed lex credendi, even
if not dways clear or consstent, that by numerous verba changes both subtle
and cdever was giving birth to a new lex orandi. This new approach, treating
liturgy as a matter of uniform pogtive law rather than of diverse traditions
regulated by benevolent oversght, was followed only two decades later by a
amilar devdopment in the Roman Church, the Quo Primum of Pope Pius V,
which imposed a new uniform Missa, the Tridenting, upon the entire Roman
Church in 1570 and mugt be linked with smilar impostions of one uniform
Breviary in 1568, of the Roman Pontifical in 1596, and of the Roman Ritud
of 1614. There is a driking pardld between the English Prayer Books,
which in severad copies of the 1552 and later editions display the pertinent
Act of Uniformity within the books themsdves, and the Roman Missads and
Breviaies, which gamilaly print the bulls athorizing them. In many
churches of the west a new era of centraly regulated worship, clearly prizing
unity in doctrine more than unbounded plurdism and individuad conscience,
was beginning.

Was gich a liturgicd unity any more desrable for the English Church
of 1549 in its isolaed idand location a that time than it is for
AnglicangEpiscopdians in the diverse, confusng, and exciting ecumenicd
world of today? Even if liturgicd uniformity erforced by roya supremacy
has never been an adequate or credible definition of Anglicaniam, is there yet
some lagting vaue for us in the unity that the Book of Common Prayer has
come to symbolize? For some Anglicans in 1999, the Studion a the third
millennium cdls for a renewed apprecigtion of the goad of unity, now
symbolized for Episcopdians in the Prayer Book of 1979 and possible
revison thereof, while for others the brave new world of 2000 cdls for an
embrace of worship without binding or boundaries.
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