
3 THE IMPERATIVE OF CRITICISM

We now come to the last of our three dimensions of Anglican identity. In our first 
lecture we considered 'the claims of catholicity' and noted Anglicanism's sense of 
belonging to the one Church of Jesus Christ, the whole church, because 'wholeness' is 
the core meaning of the word 'catholic' – 'according to the whole'. We were guided in 
exploring the claims of catholicity by the inter-connected themes of the unity, 
continuity and sacramentality of the Church. We reminded ourselves of Anglicanism's 
loyalty to the inheritance of faith and order that it receives from the early Church, 
namely its canon, creeds, sacraments and apostolic ministry (as they are summed up 
in the Chicago-Lambeth Quadrilateral). As catholic Christians we are bound to 
practise our faith in a certain way, a way that is corporate rather than individualistic. I 
would put it like this: we are called to indwell the wholeness of the reality of the 
Church. 

In our second lecture we reflected on the legacy of the Reformation, noting that a 
legacy is something that initially you receive from elsewhere, but because it's meant 
for you as the legatee, it becomes your own, part of your make-up. But a legacy 
doesn't take you over; a certain detachment and objectivity remains; you are 
conscious of it as something that you have received and that you must appropriate in 
your own way. We made it clear that it is not appropriate for Anglican Churches to be 
labelled 'churches of the Reformation' (and even less, as in official Roman Catholic 
statements 'ecclesial communities' of the Reformation). The British and Irish 
Anglican Churches go back to the beginnings of Christianity in their lands; and the 
other member Churches of the Anglican Communion go back in unbroken continuity 
through the Church of England or (in the case of The Episcopal Church through the 
Scottish Episcopal Church also) to the beginnings of Christianity itself. Anglican 
Churches are catholic churches, shaped indeed by the Reformation, but not shaped by 
the Reformation alone; they are committed to  Reformation principles, but these are 
not the only principles that they are committed to. We drew out three enduring 
strands of the Reformation legacy: its understanding of the Church as embodying the 
gospel and answerable to the gospel; the church as constituted by the ministry of 
word and sacrament and identifiable by them; the paramount authority of Scripture as 
showing the way of salvation and sanctification; the doctrine of the royal, prophetic 
priesthood of the baptised and the implications of this for the role and responsibility 
of lay people in the Church, including its governance. But what does the third 
dimension of Anglicanism, which I have called 'the critical imperative', involve?

In search of the third dimension

Exponents of the Anglican tradition have described this third dimension in various 
ways. Richard Hooker and the seventeenth-century Cambridge Platonists invoked the 
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power of reason as a human faculty with an affinity to the divine, and we shall need 
to say something about reason as the key to the critical imperative. At the turn of the 
nineteenth century Charles Gore spoke of the role and authority of scholarship in the 
Church and that certainly needs to be affirmed. Similarly, in the mid-twentieth 
century Michael Ramsey called the third dimension 'sound learning' and I'm sure that 
we endorse that approach and aspire to it ourselves. Personally, I like the more 
probing and dynamic expression 'intellectual enquiry'. The critical imperative takes 
the form of intellectual enquiry and that opens it up to what other relevant academic 
disciplines and spheres of discourse have to say to theology.

But none of these terms quite hits the nail on the head, in my opinion, because these 
ideas – reason, scholarship, sound learning, intellectual enquiry – are by no means 
uniquely Anglican. Other Christian traditions can stake a claim to them. The Roman 
Catholic tradition has invested heavily in the capacity of reason and philosophy to 
underpin or to support Christian revelation. Many churches value scholarship: 
German Lutheran scholars were in the forefront of theological research in the 
nineteenth and twentieth centuries and Lutheran professors of theology in Germany 
still enjoy considerable prestige and authority and in fact exercise a certain 
'magisterium' in their church. Several traditions, including the Roman Catholic, 
Lutheran and Reformed, generally give their clergy or ministers a longer and more 
rigorous academic training than most Anglican Churches tend to do. So we need to 
probe a bit further.

I want to suggest that there is something essential and possibly unique about the way 
that the Anglican tradition has employed the resources of scholarship or intellectual 
enquiry. Notwithstanding its catholic credentials and in particular its profound respect 
for Scripture and tradition, Anglicanism has tended to recognise a degree of authority 
in the well-founded conclusions of scholarly enquiry to modify received positions. 
Critical study of texts within their contexts can lead us to revise our interpretation of 
the Bible and it can help us to have a more discriminating understanding of tradition. 
In other words, critical study makes a difference in practice – it can prompt the call 
for change in the Church. Sound learning in the Anglican tradition has been awarded 
a certain authority; it has a cutting edge. It's a dangerous tool and that is why I have 
chosen the term 'the critical imperative' to identify this third dimension.

The critical imperative in focus

However, it's important to be clear about what 'criticism' means and also about what 
is being 'criticised'. What do I mean by 'the imperative of criticism'? A critic is, 
etymologically speaking, a judge, and criticism is an act of judgement; that is to say 
an act of analysis, discernment, discrimination and appraisal. Although, in colloquial 
speech, the words 'critic' and 'criticism' have pejorative overtones, that need not and 
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should not be the case. Criticism means forming a judgement and a judgement that 
weighs things on their merits. A judgement in court does not always condemn; it may 
vindicate and acquit the accused. A judgement is a mental act, expressed in words, of 
evaluation, of assigning the appropriate value to something. In literary, artistic or 
musical criticism we are not usually, of course, condemning the book, the work of art 
or the musical composition that is under review – though that is not unheard of (the 
phrase 'panned by the critics' comes to mind) – but rather seeking to understand it, to 
appreciate it and to evaluate it, so that other readers or listeners can enjoy it and 
benefit from it, if it's worthy of their attention. Criticism in this context is an act of 
aesthetic appreciation and evaluation. Matthew Arnold said that poetry was the 
'criticism of life' – clearly not a rejection of life.1 So I prefer to define criticism as the 
art of making right and true judgements.2 An art is acquired through skill and study, 
teaching and emulation, practice and dedication. So with the art of making true and 
right judgements. Making a judgement is not a flip action; it is the end product of a 
rigorous process of consistent application of skills and knowledge to the question. In 
the Christian life we understand right judgement to be a skill that the Holy Spirit 
imparts to those of a humble, lowly and self-effacing spirit. In the English Book of 
Common Prayer collect for Whitsunday (and the words are very similar in the 
American Book of Common Prayer) we pray 'God, who as at this time didst teach the 
hearts of thy faithful people, by the sending to them the light of thy Holy Spirit: grant 
us by the same Spirit to have a right judgement in all things, and evermore to rejoice 
in his holy comfort.'

But what precisely, in the Anglican approach, is open to criticism, to analysis, 
appraisal, appreciation, discrimination and evaluation? The answer is everything; 
everything but everything. There is nothing in this finite, fallen world that is not 
subject to judgement because everything, however holy, contains – to put it at its 
lowest – a human element. Karl Barth used to say that even divine revelation comes 
to us 'clothed in the garments of creaturely reality'. Our appropriation of the Bible, 
the tradition, the Reformation, is mediated by fallible human interpretation. Those 
authorities do not arrive from some pure, uncorrupted source, some crystal fountain, 
unsullied by human interference. They have our grubby human fingerprints all over 
them. In approaching them, interpreting them in a discerning, discriminating and 
critical way, we are honouring them as sources of God's truth. But unless we are 
extremely humble and open to criticism and correction ourselves, we will end up 
replacing one set of grubby fingerprints, those of the Church Fathers, the saints, the 
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Reformers, the great modern theologians, with another – our own, and the contrast 
will not be a pretty sight. 

So the critical imperative is all embracing: it applies to the Bible and to tradition, to 
the Church and its teachings and practices, both past and present. We bring all our 
knowledge and skills to bear on everything that comes before us for our attention and 
for our decision, all that our consciousness scans as it impinges on us. We are looking 
and listening for God's truth. Can we know when we have grasped God's truth, or 
rather when it has grasped us? We may be full of sincere conviction, but we cannot be 
sure that we have rightly understood. Passionate conviction is not a guarantee of 
truth. As a certain Master of Trinity College, Cambridge in the mid-nineteenth 
century said in a difficult college meeting, 'We are none of us infallible, not even the 
youngest.'3 As many Anglican scholars, from Richard Hooker to John Keble and from 
John Locke to William Ewart Gladstone, have taught, certainty is not available to us. 
The best that we have is moral persuasion, conscientious conviction. Probability is 
always our portion in this life. So we remain open to any fresh light and truth that 
God will allow to break forth from his word and we continue our humble seeking in 
company with others.

Reason?

The short-hand term for this process is reason. Now reason can mean and has meant 
many things, but essentially it is concerned with understanding, explaining and 
evaluating. In seeking to understand, to explain and to evaluate we have to form a 
view, to make a judgement. The Bible, the tradition and the Church all demand that 
treatment. The eighteenth century Bishop Joseph Butler said that reason was ‘the only 
faculty we have wherewith to judge concerning anything, even revelation itself.’ And 
to quote Butler again: ‘Reason can, and it ought to judge, not only of the meaning, 
but also of the morality and the evidence of revelation’.4 The alternative to using 
one's reason, was either to depend on tradition – but which tradition, for tradition 
covers a multitude of possibilities? – or to rely on one's personal insight, and where 
do we think that comes from? When that insight is boldly attributed to the Holy Spirit 
we have Bishop Butler's bête noir, 'Enthusiasm'. As Butler said to John Wesley, but 
with reference to Wesley's estwhile colleague and later rival, George Whitefield, 'Sir, 
the pretending to extraordinary revelations and gifts of the Holy Ghost is a horrid 
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thing, a very horrid thing.'5No, it is reason or nothing. 

That sounds more arrogant than it is. A number of Christian thinkers have severely 
disparaged reason. Martin Luther, Søren Kierkegaard and Karl Barth attacked the 
arrogance, the pretensions, the hubris of reason. But their polemic was largely 
misdirected as far as the Anglican tradition is concerned. For Richard Hooker (who 
died in 1600), in particular, reason was not a purely individual but a collective 
activity; to reason was to align ourselves with the mind of the Church, to tune into 
tradition and take its pulse, as it were. It was to bring all our faculties, renewed and 
reformed in Christ, to the service of God's truth. For Samuel Taylor Coleridge (died 
1834), not only a poet and philosopher, but one of the greatest lay theologians of 
Anglicanism, 'Reason' was the creative rational faculty that rose above sense 
impressions and received intuitive glimpses of the truth. The post-critical concept of 
reason affirms that reason is not divorced from the creative imagination; it is not only 
analytical but also intuitive. As Newman insisted, the whole person reasons.6

 
There's something not quite right – not at all right, I would say – about the idea that 
we, as Christians of the twenty-first century, should sit in judgement on the Bible, the 
Church and the Christian tradition on the basis of our reason. In fact, in one sense, 
there's something sick about it. We need to understand this criticism, judgement 
business aright and not fall into the trap of thinking that the Bible, the Church and the 
Christian tradition are somehow beneath us, for us to look down on them and decide 
what is and what is not acceptable. The idea that we should sit in judgement on the 
Scriptures would make Karl Barth, the author of The Word of God and the Word of 
Man, turn in his grave. According to Barth, reason sees what is human but not what is 
divine. When we open ourselves to the Bible we encounter not the words of men, but 
the Word of God and the Word of God judges us.7

Barth was talking about how we respond to the Bible, but in principle the situation is 
no different with the theological tradition and the Church itself. While we judge the 
Scriptures for their out-of-date world-view or something, they inevitably judge us and 
expose our shortcomings. The words in the Gospel come to mind here: 'Do not judge, 
so that you may not be judged. For with the judgement you make you will be judged, 
and the measure you give will be the measure you get').8 When we get very close to 
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the Christian tradition to critique it for its patriarchy, sexism, homophobia, etc., it still 
has the ability to make us feel very small. As we make our assessment of the Church 
of yesterday and today, it is we ourselves who are put under the searchlight. In the act 
of making a judgement, we expose ourselves to judgement. Criticism is unavoidable; 
it's an imperative, but it comes at a price. Our judgements are overshadowed by a 
greater Judgement. Rather than sitting in judgement, we are – to borrow the title of a 
book of Archbishop Rowan Williams' addresses – 'open to judgement'.9 

Authority in Anglicanism

It is arguable that the key to Anglican identity is its theory and practice of authority in 
the Church. In that theory and practice of authority the claims of catholicity, the 
legacy of the Reformation and the imperative of criticism each has its place.  
Historically, the Anglican tradition has been open (though not without initial 
resistance) to fresh movements of ideas. At the Reformation the Church of England 
embraced (as did the continental Reformers) the new learning derived from the 
rediscovered texts of the Greek New Testament and of the early Fathers. This shed 
new light on the gospel and the Church. In controversy with Roman Catholics, 
defenders of the Reform insisted that it was nothing less than a recovery of early 
Christian belief and practice. The Church of England, it was claimed, conformed to 
the pattern of the primitive Church; it was the nearest to the church of the apostles 
than any church in Christendom. We don't need to endorse those romantic claims to 
the hilt in order to recognise that the clearer picture of the early Church, recovered 
with the aid of humanist study of the ancient texts, was the model and ideal for the 
Reformers. We don't need to deny the elements of retrospective rationalisation or of 
less elevated political motives in order to acknowledge that critical study played a 
decisive part in remodelling the Church at the Reformation.

In the late seventeenth and early eighteenth centuries, Anglican scholars were among 
the leaders of that movement of intellectual resurgence and critique that we call the 
Enlightenment. In origin that movement was not anti-Christian; Christians, or at least 
theists, were in the vanguard. Given the supremacy of reason in the mid-eighteenth 
century, Anglicans were among those who claimed that Christianity was eminently 
reasonable, the most rational religion or philosophy of them all. In the next wave of 
intellectual renewal, in the nineteenth century, Anglicans embraced the historical 
movement, digging for sources, getting at the original meaning of documents, 
critiquing received interpretations. It could be fairly said that Anglican theological 
method has privileged the historical and philosophical methods in theology over the 
dogmatic approach that we associate with the modern German theology. We may not 
have a Karl Barth or a Wolfhart Pannenberg, but we have had our William Temple 
and our Henry Chadwick, the philosophical theologian and the historical theologian 
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respectively.

I now take some further examples of critical engagement with Scripture and tradition 
from the Church of England (I'm afraid that my knowledge is severely limited to my 
own church, but I imagine that parallels could easily be found from the history of The 
Episcopal Church). In the second half of the nineteenth century Anglicans gradually 
came to terms with the scientific revolution and particularly the theory of evolution. 
The year after Charles Darwin published The Origin of Species in 1859, a group of 
Anglican churchmen produced Essays and Reviews. It caused an unprecedented 
storm, but two of the essays charted a course for future developments: the critical 
study of the Bible in the essay of Benjamin Jowett, and an evolutionary, 
developmental understanding of revelation in the essay by Frederick Temple, 
eventually to become Archbishop of Canterbury and the father of William Temple, 
also Archbishop. The young Charles Gore (died 1932) was among the first to 
welcome Charles Darwin's theory of evolution. In Lux Mundi (Light of the World), a 
collection of essays published in 1889, Gore and his colleagues set out to adjust the 
relationship between the Christian faith and modern thought. Essays and Reviews and 
Lux Mundi set a trend in the Church of England for scholarly symposia that attempted 
to take modern scholarship on board and reinterpret the Christian faith accordingly. 
English Anglicans (together with Free Church scholars) also gradually responded to 
the emergence of the social sciences in the late nineteenth and early twentieth 
centuries, wrestling with the implications of social relativism for Christian belief. The 
trajectory of open exploration and the scrutiny of tradition continued with 
Foundations (1912), which included a controversial essay on the divinity of Christ by 
the young William Temple, Essays Catholic and Critical (1926) and Soundings 
(1962), the latter very much a product of the theological diffidence and almost loss of 
nerve of 1960s Cambridge, but a brave attempt at critique nonetheless.10

I think that it is true to say that all of these publications appeared radical and 
subversive – even blasphemous – at the time. They now look very 'old hat'. Their 
challenge – as in the case of evolution or of biblical criticism – has been absorbed, 
theology has been enriched, passing fashions, such as the Hegelian idealist 
metaphysical framework that underpinned the work of the early Charles Gore and 
William Temple, has long been superseded. Fresh challenges now confront us. But 
the key point that emerges from all these examples is this: within Anglicanism, 
scholarly enquiry has the power eventually to call in question traditional positions. 
Development in our understanding of faith and practice – an idea that is so contested 
within Roman Catholicism – is a reality in Anglicanism.
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As a result of a series of celebrated test cases in nineteenth- and twentieth-century 
England, sometimes related to the publications that I have mentioned, and no doubt 
as a result of similar episodes in American history, Anglicanism in the West is now 
characterised by comparatively unconstrained discussion and debate of theological 
issues, even among the clergy, and a relatively weak central teaching authority. In 
practice, no theological question is closed, though if a member of the clergy openly 
repudiated the doctrine of the Trinity or of the deity of Christ I think (and hope) that 
he or she could expect censure or discipline. At the same time Anglican liturgies 
continue to affirm the ancient ecumenical creeds and – although the terms of clerical 
subscription or assent vary from one church to another within the Anglican 
Communion – I think it is probably fair to say that the clergy are required to assent in 
fairly general terms to the creeds and to the historic formularies, such as the 
sixteenth-century Thirty-nine Articles of Religion, the Book of Common Prayer or its 
modern derivatives and the forms for the ordination of the clergy. The Preface to the 
Declaration of Assent of the Church of England first of all affirms the trinitarian faith 
of the Church, which it says, is 'uniquely revealed in the holy Scriptures and set forth 
in the catholic creeds, which faith the Church is called upon to proclaim afresh in 
each generation.' It then goes on to mention, in a secondary position, those 
formularies that derive from the sixteenth century. 'Led by the Holy Spirit, it [the 
Church of England] has borne witness to Christian truth in its historic formularies, 
the Thirty-nine Articles of Religion, the Book of Common Prayer, and the Ordering 
of Bishops, Priests and Deacons.' Against that preamble, candidates for ordination or 
office are asked: 'will you affirm your loyalty to this inheritance of faith as your 
inspiration and guidance under God in bringing the grace and truth of Christ to this 
generation and making him known to those in your care?' (Canon C 15). The 
Preamble to the Constitution of the Episcopal Church is less elaborate, more 
condensed, but I imagine performs a similar benchmark function, especially where it 
describes The Episcopal Church as 'a constituent member of the Anglican 
Communion, a Fellowship within the One, Holy, Catholic, and Apostolic Church, of 
those duly constituted Dioceses, Provinces, and regional Churches in communion 
with the See of Canterbury, upholding and propagating the historic Faith and Order as 
set forth in the Book of Common Prayer.'11

The key point that emerges from the discussion so far is that Anglicanism combines 
faithful adherence to the orthodox tradition of the Christian Church with considerable 
latitude and flexibility in practice as we strive to apply our biblical and traditional 
inheritance of faith to the fresh challenges and unprecedented questions of our own 
time. We are a 'broad church', a developing, dynamic church, marked by theological 
and pastoral creativity – and that is how it should be. It would be fatal to be 'High and 
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Dry', like those stolid eighteenth- and early nineteenth-century English churchmen – 
great lovers of the port bottle, so we are told – who were mercilessly mocked by the 
Tractarians. But the freedom that we enjoy in western Anglicanism carries certain 
responsibilities: above all to be faithful to what we have received from the Church 
Catholic, the mother of all the faithful; to engage in a critical but empathetic 
appropriation of the tradition; to depart from it very cautiously, if at all; to listen in all 
humility to what our brothers and sisters throughout the Communion are saying to us 
and to recognise at all times that we may be mistaken. As Oliver Cromwell famously 
wrote to the General Assembly of the Church of Scotland in 1650, 'I beseech you, in 
the bowels of Christ, think it possible that you may be mistaken.' Yes, we should 
always think it very possible that we are mistaken. But having done all that, we 
should have the courage of our convictions and go forward in faith where God is 
leading us in making the truth of Christ known to this generation. The imperative of 
criticism applies first to ourselves: it means self-criticism.

I think that we can identify three areas of challenge where we need to bring the 
biblical and traditional inheritance of faith into dialogue with contemporary questions 
and challenges: evangelization, apologetics and public doctrine.

First, evangelization, or spreading the gospel among those who have not yet received 
it. There are many vehicles for evangelization and the ‘fresh expressions’ movement 
is exploiting new ones, but evangelization always includes preaching or proclamation 
(kerygma), that is to say the compelling communication of Christian truth, in a form 
that is adapted to the spiritual condition of the hearers, without being diluted or 
compromised. This challenge is not met by merely reproducing, summarising or 
paraphrasing the Bible, as fundamentalists tend to do. Nor is it met by simply 
replicating, parrot-fashion what our foremothers and forefathers in the faith have said 
in earlier ages – that would be another form of fundamentalism. The compelling 
communication of Christian truth takes place in a dialogical mode, engaging with and 
interacting with the thought-forms and existential concerns of our contemporaries, as 
these are embedded in the culture, however ephemeral they may seem to be. It 
requires what Paul Tillich called a 'method of correlation', matching answers drawn 
from biblical revelation to questions that emerge from the ultimate concerns of 
human beings.12 The critical imperative has a vital role in evangelization. Related to 
this is the second area of challenge, apologetics.

Second, apologetics (apologia). This is perhaps a slightly less familiar aspect of 
proclamation, but one that I believe is now more necessary than ever in face of the 
hostile criticism and cynical mockery of Christianity by secularists and atheists and 
the collusion of much of the mass media with this attack, at least in England. 
Apologetics refers to the defence and exposition of Christian belief in relation to 
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current world views or alternative belief systems, especially when they are hostile to 
Christianity or critical of it. Apologetics aims to remove prejudice, to clear up 
misunderstandings, to deal with stumbling blocks and to commend the Christian faith 
in a persuasive and attractive manner, but without watering it down or making 
gratuitous concessions to its critics. In Britain some of our most able theologians – 
Keith Ward, Alister McGrath and David Fergusson – have recognised the priority of 
apologetics and have turned their energies and scholarship to it in recent years. I 
expect that that development can be paralleled in the United States. Apologetics is an 
area of contemporary challenge where the critical imperative needs to be applied. As 
a restatement of Christian truth apologetics is close cousin to public doctrine.
Third, public doctrine. Jesus Christ as God’s word to humankind is a universal truth, 
not a private opinion. As Lesslie Newbigin constantly reminded us, Christian faith is 
public truth. So proclaiming Jesus Christ must take place in the public square, not 
merely behind closed doors, among consenting adults, so to speak. And one aspect of 
public proclamation is contributing to the climate and content of open public debate 
about the aims and means of society by articulating a Christian, theologically 
coherent vision of the common good and of the Christian ethical principles that help 
to shape it. The public doctrine of any state is not neutral. It shapes legislation and 
dictates funding priorities. It has special relevance at the present time to ethical issues 
around the beginning and end of life. Various communities of belief compete and 
contend to shape public doctrine because they have a vision of how life should be 
ordered and because it has a direct effect on them. Here Christianity is right in the 
centre of the market-place and needs to devote its best voices and skills to public 
witness. But the critical appropriation of Scripture and tradition, by means of the 
critical imperative, is an essential tool. 

Summing up

In these three short lectures we have been exploring three generally recognised 
dimensions of Anglicanism in a slightly unusual way – in a manner that is meant to 
speak to us and to guide us in discharging our responsibilities first in our own church, 
then in the Anglican Communion and ultimately in the universal Church. We began 
with 'the claims of catholicity' and focused there on the unity, continuity and 
sacramentality of the Church. We were led to reflect on the longing for wholeness as 
the cash value of catholicity. Next, in view of the fact that Anglicanism is both 
catholic and reformed, we considered the legacy of the Reformation, touching on the 
relationship between the gospel and the Church, the paramount authority of Scripture 
and the royal priesthood of the baptised. Thinking about the implications of the royal 
priesthood led us to remind ourselves of the great tradition of conciliarity, and within 
it the ancient principle that what affects all requires the consent of all. Finally, in the 
present lecture, we have addressed, all too briefly, the critical imperative. We have 
affirmed that responsible scholarship, employing all the capacities of the creative 
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mind and drawing on what other relevant intellectual disciplines can tell us, has a 
crucial role in the interpretation of Scripture and the assessment of tradition. Through 
imaginative indwelling we are enabled to inhabit the world of Christian truth and to 
proclaim it afresh in our own generation, engaging in dialogue with the urgent 
questions of our time. But we approach the critical imperative with enormous 
diffidence and profound humility, recognising that effective self-criticism is the 
greatest challenge of all.

I suspect that we each tend to feel drawn to one or other of the three dimensions. We 
feel the pull of catholicity, or we are captivated by the Reformation, or fired by the 
challenge of criticism. The challenge lies in doing justice to all three. Can we achieve 
an integrated, holistic grasp of Anglican theological method in its fullness? Michael 
Ramsey once wrote that Anglican theology is above all 'a method, a use and a 
direction'.13 I think that those words point the way ahead for us. Theological integrity 
is not a purely intellectual or cerebral matter. Theological integrity needs to be lived. 
We can live that vision if we are grounded in catholicity, especially the sacraments of 
the Church, which is the Mother of us all, with an overpowering sense of the 
wholeness of the Church, which we seek to indwell; if we are captive to the Word of 
God (as Luther put it), mortgaged to the Scriptures, breathing the Scriptures; and if 
we are alert to all that we can learn from the culture of which we are a part, especially 
when it critiques the failures and deficiencies of the Church. The unity of heart and 
mind, prayer and study, individual and community shapes the Anglican vision.

11

13 A. M. Ramsey, 'What is Anglican Theology?', Theology 48(1945), pp. 2-6.


