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Renewing the Anglican Moral Vision: 
What Called to Common Mission 
Offers Anglican Moral Theology 

WILLIAM J. DANAHER, JR.* 

Called to Common Mission provides the opportunity to re
examine Anglican moral theology. In addition to encouraging ecu
menical accounts of the moral life, familianty with Lutheran the
ology and ethics helps Anglicans rediscover theologians within 
their own tradition who deviated from the typical Anglican em
phases, thus enabling constructive possibilities to emerge. One 
such theologian is Joseph Hall (1574-1656), author of A Treatise 
of Christ Mystical (1647). Hall engages with charactenstic themes 
in Lutheran theology, particularly the believer's acceptance of 
simul Justus et peccator and the theology of the cross. For Hall, 
the proper theological starting-point is our union with Christ in 
the economy of salvation, from which he develops a correlative ac
count of the church as Chnst's mystical body. Hall construes the 
moral life in terms of Christ's prìor work of love on the cross. Hall 
anticipates and supports Rowan Williams's recent proposals con
cerning the foundation and direction of moral theology. 

In an era of ecumenism, teaching the particulars of one s own 
theological tradition is often less than satisfying. Such is the case for 
those of us who teach Anglican moral theology. Teaching the Angli
can moral tradition requires, first of all, immersion in sources that 
have lost their original luster. To anyone who has feasted on the theo
logical depth of Augustine or Thomas Aquinas, reading the primary 
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sources of Anglicanism can have the appeal of a meal of dry toast. 
Secondly, it necessitates interaction with ardent defenders of Angli
canism who strive to give definitive shape to a tradition that is itself 
protean and worthy of ambivalence. When reading the secondary lit
erature, the term "Anglicanism" appears almost as an ontological 
essence one can isolate in paradigmatic theologians such as Richard 
Hooker, Jeremy Taylor, F. D. Maurice, Charles Gore, or William 
Temple.1 This attempt to isolate and defend the ostensive core of An
glican identity, however, tends to overlook the ways in which the 
themes and doctrines these signal authors developed are also evident 
in theologians of other denominations. Further, for the most part, at
tempts to define a single, paradigmatic essence of "Anglicanism" have 
failed to contend with the troubling aspects of the colonial legacy that 
Anglicanism inherits from the former British Empire. As such, the at
tempt to repristinate the so-called Anglican "spirit" as something that 
once existed in a golden age overlooks the extent to which the Angli
canism of previous generations was complicit with, and seriously 
compromised by, hegemonic ambitions.2 Thirdly, it requires interac
tion with constructive attempts in Anglican moral theology that have 
generated a mediating ethics blind to its own cultural assimilation. 
Contemporary attempts to construct definitively Anglican positions 
on the topics of euthanasia and the new genetics have generated pro
posals that are eminently reasonable, balanced, and pragmatic.3 Typ
ically, however, these attempts fail to recognize the extent to which 
their conclusions do little more than confirm the intuitions of the 
most privileged in our society. Finally, to teach Anglican moral theol
ogy in a time of controversy over sexuality constantly reinforces the 

1 For examples of this approach, see H. R. McAdoo, The Spirit of Anglicanism: A 
Survey of Anglican Theological Method in the Seventeenth Century (London: Adam 
& Charles Black, 1965, Herbert Waddams, A New Introduction to Moral Theology 
(New York: Seabury Press, 1964), and P. Elman, ed., The Anglican Moral Choice 
(Wilton, Conn.: Morehouse-Barlow, 1983). 

2 For an important collection of essays on this theme, see I. T. Douglas and 
P. Kwok, Beyond Colonial Anglicanism: The Anglican Communion in the Twenty-
First Century (New York: Church Publishing, 2001). 

3 For examples of this approach, see David Smith, Health and Medicine in the 
Anglican Tradition: Conscience, Community, and Compromise (New York: Cross
road, 1986), Committee on Medical Ethics, Episcopal Diocese of Washington, As
sisted Suicide and Euthanasia: Christian Moral Perspectives: The Washington Report 
(Harrisburg, Pa.: Morehouse, 1997), and D. Smith and C. Cohen, eds., A Christian 
Response to the New Genetics (Lanham, Md.: Rowman & Littlefield, 2003). 
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fact that most persons in the church give little attention to the in
sights of Anglican moral theology in general and Anglican moral theo
logians in particular. 

In listing these issues, my intent is not to construct another the
ology of decline, examples of which have surfaced over the past few 
years.4 Rather, it is to provide a quick sketch of why engagement with 
Lutheran theology and ethics contributes to the reexamination, if not 
renewal, of Anglican moral theology. To put the problem succinctly: 
Left to its own devices, Anglican moral theology faces the dual chal
lenge of defining precisely what the qualifier "Anglican" means and of 
bringing that so-called "Anglican" perspective to bear on the pressing 
issues of the day. What tends to get lost in this process, however, is 
the extent to which Anglican theologians incorporated ecumenical 
engagement and dialogue into their own projects. A faithful articula
tion of Anglican moral theology, then, involves not as much the re
trieval of a specific figure s theology as the commitment to do moral 
theology from an ecumenical perspective. 

This commitment to ecumenism is particularly important with 
regard to Anglican engagement with the Lutheran tradition. During 
the twentieth century, Lutherans such as Anders Nygren, Dietrich 
Bonhoeffer, Helmut Thielicke, and Gene Outka made major contri
butions to the field of theological ethics.5 Theologians such as George 
Lindbeck and Robert Jenson also made signal contributions in the 
field of theology.6 Familiarity with the work of these theologians and 
ethicists is a prerequisite for participating in informed theological dis
cussions. Moreover, knowledge of Lutheran theology and ethics is 

4 See Ephraim Radner, The End of the Church: A Pneumatology of Christian Di
vision in the West (Grand Rapids, Mich.: Eerdmans, 1998), as well as Edward Nor
man, Anglican Difficulties: A New Syllabus of Errors (Harrisburg, Pa.: Morehouse, 
2004). 

5 See Anders Nygren, Agape and Eros: The Christian Idea of Love, P. Watson, 
trans. (Chicago: University of Chicago Press, 1982), Dietrich Bonhoeffer, Disciple-
ship, G. Kelly and J. Godsey, eds., B. Green and R. Krauss, trans. (Minneapolis, 
Minn.: Fortress Press, 2001), Helmut Thielicke, Theological Ethics: Volume 1: Foun
dations, W. Lazareth, ed. (Grand Rapids, Mich.: Eerdmans, 1966), and Gene Outka, 
Agape: An Ethical Analysis (New Haven, Conn.: Yale University Press, 1972). 

6 See George A. Lindbeck, The Nature of Doctrìne: Religion and Theology in a 
Postliberal Age (Philadelphia: The Westminster Press, 1984), and Robert W. Jenson, 
Systematic Theology Volume 1: The Triune God (New York: Oxford University Press, 
1997) and Systematic Theology Volume 2: The Works of God (New York: Oxford Uni
versity Press, 1999). 
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also mandated by the recent Called to Common Mission, which states 
explicitly that the Episcopal Church "acknowledges and seeks to re
ceive the gifts of the Lutheran tradition which has consistently em
phasized the primacy of the Word."7 Even more compelling calls for 
ecumenical engagement occur in other official statements of Angli
can doctrine. Writing the introduction to Doctrine in the Church of 
England (1937), William Temple noted that this landmark study of 
Anglicanism had pursued the "theology of the Incarnation rather than 
a theology of Redemption," with the hope of completing a project 
that had been interrupted by the First World War. But faced with an
other war on the horizon, Temple wondered if the focus on Incarna
tion had been misplaced. For "we have been learning again how im
potent man is to save himself, how deep and pervasive is that 
corruption which theologians call Original Sin." Above all else, Angli
cans must learn that only "the work of Divine Grace" can save hu
manity from itself. Thus Temple concludes: 

If we began our work again today, its perspectives would be dif
ferent . . . We may call the thinkers and teachers of the Church 
of England to renewed devotion of their labor to the themes of 
Redemption, Justification, and Conversion. It is there that, in my 
own judgment at least, our need lies now and will be in the future. 
To put the matter another way: theology in the half-century that 
ended with the war was such as is prompted by and promotes a 
ministry mainly pastoral; we need and must work out for our own 
time a theology such as is prompted by and promotes a ministry at 
least as evangelistic as pastoral.8 

Following Temple s distinction between the "theology of Incar
nation" and the "theology of Redemption," it is possible to construct 
a list of characteristically Anglican and Lutheran emphases in theol
ogy and ethics.9 Where Anglicans have historically tried to synthesize 

7 Called to Common Mission, B.17. Found on the web at www.elca.org and 
www.dfms.org. 

8 William Temple, "Introduction," Doctnne in the Church of England: The Re
port of the Commission on Christian by the Archbishops of Canterbury and York in 
1922 (New York: MacMillan, 1938), 16-17. 

9 To be clear, Temple does not mention specific theologians in the typology he 
sets up between theologies of Incarnation and Redemption. Karl Barth is the most 
obvious name that comes to mind, although to characterize his theology as one of Re
demption and not Incarnation is unfair, particularly in light of volume IV of the 

http://www.elca.org
http://www.dfms.org
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the relation between the theological topoi of law and gospel, justice 
and mercy, nature and grace, faith and works, and church and state, 
Lutherans have maintained a sense of the dialectical tension and 
paradox that runs through each of these pairings. Where Anglicans 
have viewed the Incarnation and worship as the fundamental starting 
points of the moral life, Lutherans have emphasized the centrality of 
redemption and justification, in particular Luther's definition of the 
Christian as simul Justus et peccator. Where Anglicans emphasize the 
love of eros, or love as the creature of desire, such that we are not 
fully satisfied until we realize that God is the end of the souls desire, 
Lutherans emphasize agape, or the love of self-donation, such that 
love is properly understood in terms of the expression of the mercy 
God shows us in Christ. Where Anglicans have favored the approach 
of casuistry, discerning what is right in specific cases or given certain 
problems, Lutherans have favored an approach that begins with a 
careful description of the created orders and human actions from the 
perspective of the evangelical promises of the gospel. 

As with any typology, this listing of respective emphases is re
ductive.10 Nonetheless, bearing in mind these characteristic theolog
ical contours helps us appreciate the distinctiveness of theologians 
who deviate from, or develop in new ways, these standard emphases. 
For those of us working within the Anglican tradition, knowledge of 
the traditional Lutheran emphases helps us receive one of the most 
important benefits of ecumenical dialogue—by participating in this 
exchange, we not only learn to see others differently and better, but 
we also learn to see ourselves differently and better. That is to say, in 
addition to helping us locate contemporary Lutheran theologians and 
ethicists within their own tradition, knowing these Lutheran em
phases helps us reclaim theologians in our own tradition who were 
particularly influenced by Lutheran theology. As a result, the scope of 
characteristically "Anglican" figures, doctrines, and positions expands 

Church Dogmatics. Further, it is important to note that Temple refers to the theolo
gies of Incarnation and Redemption in passing. The typology I develop with regard 
to Anglican and Lutheran emphases simply uses Temple s remarks as a point of 
departure. 

** Temple himself notes that the distinction between theologies of Incarnation 
and Redemption is not "absolute or clean-cut," but the order in which we take up 
doctrines does make a "vast difference not only in presentation but in direction of at
tention and estimation of relative values." Doctrine, 16. 
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and new possibilities for constructive projects in theological ethics 
emerge. 

To demonstrate this benefit, in this essay I will explore the 
thought of an often-overlooked Anglican, Bishop Joseph Hall of Nor
wich (1574-1656), in particular A Treatise of Chnst Mystical (1647). 
Those familiar with Hall might find his selection somewhat puzzling, 
as there are few theologians more "Anglican" than Hall. Hall is num
bered among the Caroline divines, those defenders of high-church 
principles who wrote and preached during the reigns of Charles I 
(1625-1649) and Charles II (1660-1685). He wrote several treatises 
and sermons defending episcopacy as a "divine right" and fervently 
believed that the via media provided the surest method for discern
ing the truth. Further, as with the other Caroline divines, Hall often 
takes up and develops Calvinist themes. Nonetheless, in Chnst Mys
tical Hall interacts with central Lutheran doctrines, and retracing this 
interaction offers an opportunity for Anglican moral theologians to 
rethink some of the foundations of the moral life. 

Chnst Mystical 

A contemporary of Lancelot Andrewes (1555-1626) and John 
Donne (1571-1631), Hall was one of the most popular clergymen in 
England in the first half of the seventeenth century. During his life, 
Hall published works of satire, meditation, sermons, essays, casuistry, 
controversy, letters, and autobiography, enough to fill several volumes 
of his collected works, three editions of which have been published.11 

As Richard McCabe argues, of these different literary forms, two in 
particular reveal the underlying unity of Halls thought: "satire," an 
exercise in wit that intended to entertain, charm, and persuade lis-

11 The Works of Joseph Hall B. of Exeter (London, 1634, 1662); The Works of 
Joseph Hall, D. D., 12 voh., P. Hall, ed., (Oxford, 1837-1839), The Works of the Right 
Reverend Joseph Hall, D. D., 10 vols., P. Wynter, D. D., ed. (Oxford, 1863). In this 
paper, I cite the latest edition. For biographies of Hall, see Frank Livingstone Hunt
ley, Bishop Joseph Hall 1574-1656: A Biographical and Cntical Study (Cambridge, 
England: D. S. Brewer, 1979). Also helpful is the short biography provided in Ellen 
Davis, Imagination Shaped: Old Testament Preaching and the Anglican Tradition 
(Valley Forge, Pa.: Trinity Press International, 1995), 115-125. Finally, Hall himself 
wrote an autobiography. See Observations of Some Specialities of Divine Providence 
in the Life of Joseph Hall, Bishop of Norwich in Works (1863), xix-lxxxi. 
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teners, and "meditation," a devotional work that intended to aid pri
vate prayer and contemplation.12 

From the perspective of late modernity, these two genres seem 
oddly matched, but they are of a piece, demonstrating that Halls con
cerns are fundamentally moral and practical. The purpose of satire 
was not simply to poke fun at public figures or social mores, but to un
cover the truth that lay behind social pretensions. Further, satire 
served political purposes, exposing acts of injustice in a way that tried 
to recruit the readers to the side of the victim through the employ
ment of aesthetically beautiful arguments. Like satires, meditations 
were also exercises in eloquence and persuasion, but the primary 
concern of meditation was self-knowledge, that is, to help the reader 
ascertain and amend the state of his or her soul. If satire sought to ex
pose the truth by disillusion, meditation sought to discover the truth 
through introspection. An underlying point of unity, then, holds to
gether the genres of satire and meditation in Hall's thought. One part 
of this underlying unity concerns truth, which Hall defines as that 
which corresponds to what is. "Truth," he writes at one point, "is 
when we speak as we think, and think as it is."13 Another part is the 
relation to truth in both satire and meditation. For both, the search 
for truth is a moral exercise—implicit in Halls realist epistemology is 
the appreciation that our opinions concerning the truth are often mis
taken and need correction. In both literary forms, determining the 
truth requires that we realize the extent to which our accepted opin
ions of the truth are suspect, determined by our own context and 
fallen nature. Further, these opinions are firmly entrenched and dis
placed with difficulty, only in moments when we are taken by elo
quence, as in satire, or through disciplined, devotional reflection that 
strips away superfluous teachings in order to focus on the core of the 
faith, as in meditation. 

In an early work, The Art of Divine Meditation (1606), Hall de
fines "divine meditation" as "a bending of the mind upon some spiri
tual object, through divers forms of discourse" so that there is the dis-

12 Richard A. McCabe, Joseph Hall: A Study in Satire and Meditation (Oxford: 
Clarendon, 1982). The attentive reader will notice how indebted I am to McCabe, 
who, nonetheless, devotes little space to discussing Christ Mystical. 

13 Hall, The Best Bargaine (1623) in Works (1634), vol. 1,473. Quoted in McCabe, 
Joseph Hall, 4. 
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covery of "some hidden truth" and an "enkindling of our love for 
God." The benefits of reading meditations were twofold. On one 
hand, meditations "ransack our deep and false hearts, find out our se
cret enemies, buckle with them, expel them, arm ourselves against 
their re-entrance." On the other, meditations help "descry our weak
ness, obtain redress, prevent temptations, cheer up our solitariness, 
temper our occasions of delight, get more light into our knowledge 
and heat into our affections, more life into our devotions" so that we 
"make use of all good means" and "fit ourselves for all good duties."14 

The meditative practices Hall commends here and in other writ
ings display affinities with other Christian devotional literature. Like 
Gregory of Nyssa (330-395), Hall saw the accounts of Moses' vision 
of God in Exodus as exemplifying meditation, particularly Moses' 
power of "spiritual apprehension." Like Julian of Norwich (1342-
1416), Hall drew moral and spiritual analogies from figures in the 
Scriptures and the physical world. Like John Bunyan (1628-1688), 
Hall often speaks of the Christian as a "pilgrim" journeying towards 
the "holy land."15 In terms of doctrinal content, however, Hall's main 
concern is to communicate the central teachings of the theology of 
the Reformation, in particular the doctrine of justification by faith— 
that, through Christ, God's grace is bestowed on humankind as an un
merited gift apart from our deserving and in spite of our sin. As such, 
the purpose of meditation is not to proceed along set stages of spiri
tual maturity, but to reinforce to the listener the implications of God's 
generosity to us in Jesus. These doctrines not only reveal that mercy 
and love belong to God's essential nature, but also that human beings 
were creatures in constant need of such grace. With obvious reliance 
on the first lines of Calvin's Institutes (1559), Hall offers the follow
ing reflection on Psalm 144:316 in a court sermon entitled, The Char
acter of Man (1634).17 There are, he writes, 

1 4 Hall, The Art of Divine Meditation (1606) in Frank L. Huntley, Bishop Joseph 
Hall and Protestant Meditation in Seventeenth-Century England: A Study with the 
Texts of The Art of Divine Meditation (1606) and Occasional Meditations (1633) (Bing-
hamton, N.Y.: Center for Medieval and Early Renaissance Studies, 1981), 71-72. 

1 5 Hall, The Remedy of Prophanenesse (1637), 27, 52. Quoted in McCabe, Joseph 
Hall, 148. 

1 6 Ό Lord, what are human beings that you regard them, or mortals that you 
think of them?" (NRSV). 

1 7 Compare the following with John Calvin. See J. T. McNeill, ed., F. L. Battles, 
trans., Institutes of the Christian Religion (Philadelphia, Pa.: Westminster, 1960), 
I.i.1-3. 35-39. 
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but two lessons that we need to take out of here . . . Man in the 
notion of his wretchedness; God in the notion of his bounty: Let 
us (if you please) take a short view of both, and in the one see 
cause for our humiliation, of our joy and thankfulness in the 
other, and if in the former there be a Lent of mortification, there 
is in the latter, a cheerful Easter of our raising and exaltation.18 

Another point at which the theology of the Reformation influ
enced Hall s meditations concerns his suspicion of overly speculative 
theological questions and controversies. While Hall believed that the
ological controversies were unavoidable, it was essential to distinguish 
the demands of Christian charity from the mere love of theology. 

The foregoing provides important background for appreciating 
the nuances in Christ Mystical. Halls stated topic in this meditation 
is to explore the nature of Christian unity, or the "blessed union of 
Christ and his members." Hall does this, however, by first speaking of 
the saving relation each person has to God through Christ, which is 
the source of true happiness. "To apprehend those things which con
cern our everlasting peace," he begins, there is "not so much need of 
learning as of grace." This grace is learned not by the "brain" but by 
the "heart," for grace is neither a "skill" one can master, nor does 
"happiness" consist in "mere speculation." Rather, grace becomes ac
cessible through the "affections." In addition, to seek our happiness 
in God, to find "true and solid comfort," it is important to be clear 
about the God of whom we inquire. "Look not so much to an absolute 
Deity, infinitely and incomprehensibly glorious," for "that Majesty, 
because perfectly and essentially good" is "an enemy," because "thy 
sin has offended his justice, which is himself." Look rather to "Jesus," 
not "as considered in the notion of his own eternal being, as Son of 
God, coequal and coessential to God the Father," but "look upon him 
as he stands in reference to the sons of men." Further, do not look 
upon Jesus "so much as a Lawgiver and Judge," for "there is terror in 
such apprehension," but "look upon him as a gracious Savior and Ad
vocate." Finally, do not look to Jesus "in the generality of his mercy" 
as "the common Savior of mankind," for "what comfort were it to 
thee, that all the world except thyself were saved?" Rather, "look 
upon him as the dear Redeemer of thy soul, as thine Advocate at the 

18 Hall, The Character of Man (1634), in Works (1662) vol. Ill, 107. Quoted by 
McCabe, Joseph Hall, 143. 
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right hand of Majesty, as one with whom thou art, through his won
derful mercy, inseparably united."19 

At first read, these initial statements might suggest that Halls in
tent is to explore the experiential side of the doctrine of election, 
which had long been a popular theme in Puritan meditations, follow
ing William Perkins (1558-1602).20 But whereas Perkins locates the 
doctrine of election in the context of the divine decrees and God s 
sovereign, unchanging will, Hall explicitly forgoes discussion of the 
divine attributes and firmly locates the discussion within the economy 
of salvation. Further, Hall emphasizes, as no true Calvinist would, 
that our own personal need to find peace and happiness plays an im
portant role in comprehending the gospel—Hall will have nothing of 
the Calvinist doctrine that true love of God entails a wilhngness to be 
damned for the sake of God s glory. 

Hall also refuses to construct any theological system that detracts 
from the radicality of Jesus' saving grace by developing, like Hooker, 
an intricate, rationalist theology, within which the doctrines of justifi
cation and sanctification are developed in such a way that they logi
cally presuppose each other.21 As we will see, when Hall turns to 
questions of sanctification, he sees the relation between justification 
and sanctification as organic rather than logical, stemming from 
Christs mystical union with the believer. Further, while Hall has 
great confidence in analogical thinking, he uses analogies differently 
from Hooker. Whereas Hooker develops this analogical thinking 
along the lines of the analogia entis, that is, the order of being, Hall 
constructs his analogical thinking according to the analogia fidei, that 
is, according to the self-revelation of God in creating, redeeming, and 

19 Hall, Chnst Mystical in Works (1867) vol. VII, 120-121. Hereafter cited as 
Christ Mystical, followed by page number. 

20 For more on Perkins's theology of election and its connection with self-
examination, see The Work of William Perkins, in I. Breward, ed., The Courtenay Li
brary of Reformation Classics, vol. 3 (Abingdon, England: Sutton Courtenay Press, 
1970), 175-176. See also Michael T. Malone, "The Doctrine of Predestination in the 
Thought of William Perkins and Richard Hooker," Anglican Theological Review 52:2 
(1970), 103-117. 

21 See Richard Hooker, Of the Laws of Ecclesiastical Polity in The Folger Library 
Edition of the Works of Richard Hooker: Volume One, W. S. Hill, ed. (Cambridge, 
Mass.: Harvard University Press, 1977), 1.2-10, 58-110. See also Hooker, A Learned 
Discourse of Justification (1612) in The Folger Library Edition of the Works of 
Richard Hooker: Volume Five, W. S. Hill, ed. (Cambridge, Mass: Harvard University 
Press, 1990), 129. See also Lee W. Gibbs, "Richard Hookers Via Media Doctrine of 
Justification" in Harvard Theological Review 74:2 (1981), 211-220. 
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reconciling the world through Christ.22 Accordingly, Hall stresses 
at the beginning of Christ Mystical that the ground of our union 
with God is the uniqueness of Gods graciousness to us in Christ. 
Hall therefore opposes "learning" and "grace" in a way that Hooker 
would not. Hall does not intend in this opposition to advocate anti-
intellectualism, but seeks to put the reader in mind of the kind of 
learning that grace itself teaches. 

For all intents and purposes, Hall reiterates the main contours of 
Luther's understanding of justification. Indeed, in the marginalia ac
companying the section just examined, Hall acknowledges his re
liance on Luthers Lectures on Galatians (1535) to articulate the op
position he constructs between viewing Christ as "Gracious Savior 
and Advocate" rather than as a "Lawgiver and Judge."23 Halls debt to 
Luther, however, is apparent not only in this opposition, but through
out the oppositions we have just reviewed.24 Like Luther, Hall 

2 2 The term analogia fidei has different senses, depending on whether the topic is 
hermeneutics or historical and constructive theology. In theological reflection, the 
term analogia fidei is often opposed to the analogia entis, in that the former holds 
that any analogy or correspondence developed between the created order and God 
is properly established on the basis of Gods self-revelation. This is the widest defi
nition of the analogia fidei, and one that I am using in this essay with reference to 
Hall. For an example of the early use of analogia fidei, see Martin Luther, Luther's 
Works: Vol. 25: Lectures on Romans, H. C. Oswald, ed. (Saint Louis, Mo.: Concor
dia Publishing, 1972), 444-446. For Karl Barth s influential discussion of the analo
gia entis and the analogia fidei, see G. W. Bromiley and T. F. Torrence, eds., G. W. 
Bromiley, trans., Church Dogmatics 1/1 (New York: Τ & Τ Clark, 2004), 227-274. 
Barths critique of the analogia entis is perhaps too extreme, but he captures well the 
paradigmatic differences between the two analogical methods. 

2 3 None of the published editions of Hall s works mentions what specific passage 
in Luthers Lectures on Galatians he references in Christ Mystical. The two most 
likely candidates are Luthers summary of the argument at the beginning, or his com
mentary on Galatians 2:15-21. See Luthers Works: Vol. 26: Lectures on Galatians 
(1535), J. Pelikan and W. A. Hansen, eds. (Saint Louis, Mo.: Concordia Publishing, 
1963), 4-12, 120-185. 

2 4 Huntiey notes that Halls preference for oppositions derives from the dichoto-
mous logic of Peter Ramus (1515-1572), which shaped Protestant theology and 
preaching during the sixteenth and seventeenth centuries. Without denying this in
fluence, my point is that Luther's teaching on justification provides the theological 
basis on which this dichotomous logic develops. This appears to be the case not only 
for Hall, but perhaps for Ramus himself. See Frank L. Huntley, Bishop Joseph Hall 
(1574-1656): A Biographical and Critical Study (Cambridge, England: D. S. Brewer, 
1979), 89. The influence of Ramus is also noted in Davis, Imagination Shaped, 279, 
n. 11. For more on Ramus, see Walter Ong, Ramus: Method, and the Decay of Dia
logue; From the Art of Discourse to the Art of Reason (Cambridge, Mass.: Harvard 
University Press, 1958). 
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stresses that Jesus Christ must stand at the center of our relation to 
God and that, in this relation, our fundamental posture is passive, as 
those who receive an unmerited favor or gift. Later in Christ Mysti
cal, Hall also employs imagery that brings to mind Luther's other, 
well-known oppositions between "active" and "passive" righteousness 
and the "old" and "new" person. Commenting on the Pauline image 
of engrafting the branches of wild olives onto the stock of the good 
olive tree in Romans (11:17-24), Hall writes that, just as gentiles are 
engrafted on the tree of Israel, 

so it is betwixt Christ and the believing soul. Old Adam is our wild 
stock; what could have that yielded but either none or sour fruit? 
We are imped with the new man, Christ, that is now incorporated 
into us. We are become one with him. Our nature is not more 
ours than he is ours by grace. Now we bear his fruit, and not our 
own; our old stock is forgotten; all things are become new. Our 
natural life we receive from Adam; our spiritual life and growth 
from Christ; from whom, after the improvement of this blessed 
incision, we can be no more severed than he can be severed from 
himself.25 

The influence of Luther on Hall is even clearer, however, not in 
these explicit echoes, but in the priority Hall assigns to justification. 
Even when he speaks directly to sanctification, Hall sees the tempo
ral actualization of Christian holiness as quite meager this side of the 
eschaton. "When we look into our bosoms, we find just cause to be 
ashamed of our impurity, and to loath those dregs of corruption that 
yet remain in our sinful nature," he writes. For "what are we other, at 
our best, than unholy creatures, full of pollution and spiritual un-
cleanness?"26 More comforting to Hall is the thought of Gods "infi
nite mercy" and "imputed" righteousness, made ours through Christ's 
atonement: 

What a marvelous and happy exchange is here! We are nothing 
but sin; Christ is perfect righteousness. He is made our sin, that 
we might be made his righteousness. He that knew no sin is made 
sin for us, that we, who are all sin, might be made Gods right
eousness in him. In ourselves we are not only sinful, but sin; in 

25 Hall, Christ Mystical, 128 
26 Hall, Christ Mystical, 143-144. 
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him we are not righteous only, but righteousness itself. Of our
selves we are not righteous, we are made so. In ourselves we are 
not righteous, but in him: we made not ourselves so, but the same 
God, in his infinite mercy, who made him sin for us, hath made us 
righteousness. No otherwise are we made his righteousness than 
he is made our sin: our sin is made his by Gods imputation: so is 
his righteousness made ours.27 

Nonetheless, Hall assigns a central role to sanctification in Christ 
Mystical. If Hall is clear that salvation has no basis in the Christian s 
personal righteousness, he also believes that, properly understood, 
sanctification represents the completion of Christ's work of justifica
tion. Here as well, Hall follows Luther, although Lutheran theologians 
have only recently rediscovered this aspect of Luther s thought.28 As 
Simo Peura notes, Luther's theology of justification not only entails the 
exercise of God's mercy and grace (gratia, favor) but also the gift 
(donum) of the Holy Spirit to each believer. Accordingly, in his Lec
tures on Romans (1515/1516), Luther writes the following concerning 
Romans 5:15:29 "between grace and gift there is this difference. Grace 
actually means God's favor, or the good will which in himself he bears 
toward us, by which he is disposed to pour Christ and the Holy Spirit 
with his gifts into us."30 Similarly, Hall writes that, like justification, 
sanctification follows from Christ's union with each believer. If justifi
cation represents an infinite grace, the incorporation of each believer 
into the mystical body of Christ represents an eternal gift. This gift of 
Christ himself stands as the true mark of Christian identity, counter
acting both the immodesty of pride and the sloth of self-loathing. On 
account of our sins, Hall writes, we are prone "to undervalue ourselves 

27 Hall, Chnst Mystical, 140-141. Halls comments here closely resemble Luthers 
comments on Galatians 3:13 in his Lectures on Galatians, 284. 

28 For an important collection of essays on the "Finnish school" of Luther studies, 
see Union with Christ: The New Finnish Interpretation of Luther, C. Braaten and 
R. Jenson, eds. (Grand Rapids, Mich.: Eerdmans, 1998). I am particularly indebted 
to Simo Peura, "Christ as Favor and Gift (donum): The Challenge of Luther's Un
derstanding of Justification," 42-69. 

29 "But the free gift is not like the trespass. For if the many died through the one 
man s trespass, much more surely have the grace of God and the free gift in the grace 
of the one man, Jesus Christ, abounded for many" (NRSV). 

30 Peura, "Christ as Favor and Gift," 43.1 have used Peuras translation. A slightly 
different translation is found in the English edition of Luthers Lectures on Romans, 
305-306. 
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in respect to our spiritual condition," for "we are far more noble and 
excellent than we account for ourselves." Too often, "we are ready to 
think of Christ as a stranger to us, as one aloof, off in another world, ap
prehended only by fits in a kind of ineffectual speculation." Instead 
"we ought, by the powerful operation of this grace in our hearts, to find 
so heavenly an appropriation of Christ to our souls, as that every be
liever may truly say, Ί am one with Christ; Christ is one with me/" 3 1 

Hall is clear that the nature of this "union with Christ" is not 
mental, "virtual," "accidental," or "metaphorical." Rather, it is none 
other than the "Spirit of God," such that "there is a true, real, essen
tial, substantial union, whereby the person of the believer is indissol-
ubly united to the glorious person of the Son of God."32 Hall does not 
mention that such a view of incorporation might entail the problem
atic implication of metaphysical merger, and subsequent loss of dis
tinction, between God and humankind. Concern over this problem 
led to the rejection of the teaching of Andreas Osiander (1496-1552) 
by both second-generation Lutherans and John Calvin.33 But Hall 
implicitly accommodates this problem by viewing the union between 
Christ and the believer as analogous to the union between the divine 
and human natures in Christ. "In the personal union it pleased God 
to assume and unite our human nature to the Deity." Likewise, "in 
the spiritual and mystical" union we have with Christ, "it pleases God 
to unite the person of every believer to the person of the Son of 
God."34 In other words, just as the divine and human natures exit in 
perfect union and without confusion in the one person, Jesus Christ, 
so too are believers united with Christ, the "head," as his "mystical 
body." But if the union between "Christ and his Church" follows the 
form of the Incarnation, the Spirit is the one who brings this "mysti
cal" union into being: 

3 1 Hall, Christ Mystical, 121-122. 
3 2 Hall, Chnst Mystical, 122. 
3 3 Peura, "Christ as Favor and Gift," 46. See also John Calvin, Institutes, III.iii.5-

12, 729-743. According to Peura, Luther avoids the problematic implications of 
Osiander s theology by having a more adequate Christology, one that does not break 
apart the unio personalis by positing that the human nature had only an "instrumen
tal" and "subsidiary role" in both redemption and justification. As I show in the body 
of this essay, Hall also uses Christology, and in particular the union of natures in the 
one person, Christ, to ground his theology of sanctification as gift. 

3 4 Hall, Christ Mystical, 124. 

http://III.iii.5
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That one Spirit of his, which dwells in and enlivens every believer, 
unites all those far-distant members, both to each other and to 
their head, and makes them one mystical body; so as now, every 
true believer may without presumption, but with all holy rever
ence and humble thankfulness, say to his God and Savior, "Be
hold, Lord, I am, how unworthy soever, one of the limbs of thy 
body, and therefore have a right to all that thou hast, to all that 
thou doest; thine eyes see for me; thine ears hear for me; thine 
hand acts for me; thy life, thy grace, thy happiness is mine." . . . 
We are at thy disposing, O Savior; we are not our own. Neither art 
thou so absolutely thine, as that we may not, through thine infi
nite mercy, claim an interest in thee. Thou has given us such a 
right in thyself, as we are bold to lay challenge to all that is thine; 
to thy love, to thy merits, to thy blessings, to thy glory.35 

But if Hall draws upon Luther to develop his theology of justifica
tion and sanctification, the implications he develops from this theology 
resonate with Anglican themes, emphasizing in particular personal 
transformation and participation in the church. Our "union with 
Christ" confers upon believers a "duty" alongside a great "privilege"— 
if the "blessed union of our souls with Christ" represents "the height of 
all his mercies, so it calls for our most zealous affections and most ef
fectual improvement."36 Concerning personal transformation, Hall ar
ticulates a theology of beatitude that recalls in part what Hooker de
velops in Book I in Of the Laws of Ecclesiastical Polity (1593). Hooker 
argues that if all creaturely desire is for union with a good, then "par
ticipation and conjunction" with God, who is infinitely good, is the 
proper end of human desire and the ultimate source of human happi
ness. Accordingly, Hooker concludes that we are "happy therefore 
when we fully enjoy God, as an object where in the powers of our souls 
are satisfied even with everlasting delight: so that although we be men, 
yet by being unto God united we live as it were the life of God."37 As 
we have seen, Hall is not fond of arguments that speak of God in terms 

35 Hall, Chnst Mystical, 124-125. 
36 Hall, Christ Mystical, 136. 
37 Hooker, Of the Laws of Ecclesiastical Polity, 1.11.14-19,112. Granted, in chap

ter 50 of Book V of the Laws Hooker places this beatific vision of "participation and 
conjunction" with God within the context of the church as Christ s mystical body, 
using concepts and terms that are similar to what we find in Chnst Mystical. But this 
is precisely what makes Chnst Mystical interesting as a piece of Anglican theology— 
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abstracted from the economy of salvation. But with this adjustment in 
mind, Hall offers his own, Christocentric teleology that also empha
sizes the "beatifical union" each believer has with Christ, who is our 
"Head," our "Husband," our "nourishment," our "stock," and our "sure 
foundation."38 He writes: "Our natural life is not worthy to be its own 
scope: we do not live merely that we may live; our spiritual life, Christ, 
is the utmost and most perfect end of all our living," without which 
"our natural life" would be "no other than a spiritual death."39 It is im
perative, then, to keep life in Christ at the forefront of our thoughts 
and affections. "Resolve, therefore with thyself," Hall admonishes the 
reader, "that no secular occasion shall ever set off thy heart from this 
blessed object . . . raise up thy thoughts from this dust to the heaven 
of heavens . . . know thyself advanced to a celestial condition; that 
thou art united to the Son of God, and animated by the Holy Spirit." 
Particularly important is the education of our desires, which need to 
slough off "deadheartedness," "dumpishness," and all other alienations 
of affection that arise from the "inanimation of Christ living and 
breathing within us."40 The task of the Christian life is therefore to be 
conformed to Christ (Conformitas Christi) through the indwelling of 
the Spirit. In each endeavor, in every "thought, word, or action," we are 
to ask ourselves the following questions: "If my Saviour were now upon 
earth, would he do this that I am now putting my hand unto? Would he 
speak these words that I am now uttering? Would he be thus disposed 
as I now feel myself?"41 

Concerning the church, Hall conceives of an ecclesiology that de
rives from Augustine's doctrine of the church as the totus Christus; 
that is, the church is actually incorporated into the risen Christ, so that 
the scriptural references to the church as Christ's body describe a real, 
rather than metaphorical, relation.42 This ecclesiology follows natu-

Hall seeks a different entry point from Hooker to discuss our mystical union, one that 
places our union with Christ at the forefront of theological discussion, even to the 
point of seeing the metaphysical constructs Hooker develops in Book I as counter
productive. For a more charitable interpretation of Hooker (which sees Book V as 
more central to Hookers project than perhaps even Hooker thought) see Rowan 
Williams, Anglican Identities (Cambridge, Mass.: Cowley, 2003), 24-39. 

38 Hall, Christ Mystical, 149. 
39 Hall, Chnst Mystical, 138. 
40 Hall, Chnst Mystical, 134-135. 
41 Hall, Chnst Mystical, 138. 
42 For an example of the totus Chnstus in Augustine, consider his remarks in Trac

tate 21 on the gospel of John: "Let us rejoice, then, and give thanks that we are made 
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rally from what Hall has described concerning the relation between 
Christ and the believer. As we have observed, Hall sees the union be
tween Christ and each believer as mystical and not metaphorical— 
Christ and the believer "Uve mutually" in each other.43 This sense of 
mutual indwelling extends, Hall further argues, not only between 
Christ and each believer, but between "the members of his mystical 
body towards one another." Hall writes: 

For as the body is united to the head, so must the members be 
united to themselves, to make the body truly complete. . . From 
this conjunction of the members with each other arises that happy 
communion of saints, which we profess both to believe and par
take of. This mystical body of Christ is a large one, extending itself 
both to heaven and earth. There is a real union betwixt all those 
far-spread limbs; between the saints in heaven and earth.44 

With these words, Hall draws near to what Luther writes on the 
church. Not only does Luther's sacramental theology hold that the 
each believer participates in the totus Christus, but in The Large Cat
echism (1529) Luther references the totus Christus in the course of 
unpacking his more fundamental definition of the church as the "com
munion of saints" or communio sanctorum. The communio sanctorum 
is gathered by the Holy Spirit and brought into saving relation with 
Christ; as a result, the church on "earth" is "a holy little flock and com
munity of pure saints under one head, Christ," who are "one" in "faith, 
mind, understanding . . . united in love without sect or schism."45 

But Hall views the totus Christus as more fundamental than the com
munio sanctorum. Accordingly, he develops a wider appreciation for 
the church's persistence and scope as the body of Christ in spite of 
human failings. That is to say, Luther generates a vision of the church 
that is tied to the correct preaching of the Word, such that "where 

not only Christians, but Christ. . . . For if he is the head, we are the members: the 
whole man is He and we." Homilies on the Gospel of John in P. Schaff, ed., A Select 
Library ofNicene and Post-Nicene Fathers of the Christian Church: Vol. 7 (Grand 
Rapids, Mich.: Eerdmans, 1983), 140. Here I follow Robert Jenson, Systematic The
ology: Vol. 1: The Tnune God (New York: Oxford, 1997), 81. 

43 Hall, Chnst Mystical, 135. 
44 Hall, Chnst Mystical, 149. 
45 Luther, The Large Catechism (1529) in R. Kolb and T. Wengart, eds., The Book 

of Concord: The Confessions of the Evangelical Lutheran Church (Minneapolis, 
Minn.: Fortress Press, 2000), 437-438. 
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Christ is not preached, there is no Holy Spirit to create, call, and gather 
the Christian church." Hence, the church does not exist where the 
people are taught "to obtain grace and be saved by our works," as was 
the case "under the papacy."46 Therefore, without denying the priority 
Luther places on grace, Hall offers a more inclusive vision of the 
church's unity as the body of Christ, even in those instances where a 
church's basic doctrines go astray. Hall speaks in another writing of the 
Roman Catholic Church as a "true visible church, in respect of out
ward profession of Christianity," even if it is "an heretical, apostatical, 
antichristian synagogue, in respect of doctrine and practice." For if one 
grants that "Romanists" are "Christians," then "we cannot deny them 
the name of a church."47 In Christ Mystical, Hall extends this privilege 
of membership to others who "miscall themselves several religions," 
but who are in fact "professions of one and the same Christianity," in 
particular "Melchites, Georgians, Maronites, Jacobites, Armenians, 
Abyssines, Cophti, Nestorians, Russians, Mingrelians, and all the rest." 
What unites these different members of Christ's body is greater than 
what divides them, even though these divisions occur over serious 
points of doctrine. Therefore, "all those that truly profess the name of 
Christ" in the most "remote regions of the earth," even "those that walk 
with their feet opposite to ours," still "meet with us in the same center 
of Christian faith, and make up one household of God."48 

Alongside this inclusive vision of the totus Christus is Hall's con
viction that Christians should repent from and mourn divisions within 
the body. In comparison to the harmony that exists "between the 
saints in heaven," the earthly church is particularly impoverished. 
There is "but one will in heaven, one scope of the desires of the 
blessed souls, which is the glory of their God." In contrast, "poor" 
souls such as ourselves "profess to bend our eyes upon the same holy 
end," but our vision often does not rise higher than "our own aims of 
profit or pleasure."49 Divisions also occur on account of those "ad
dicted to their own conceits," who develop "new doctrines," found 
"new sects," and depart from "received truths." Such persons have 
"much to answer for to God." Finally, on account of human finitude, 

46 Luther, The Large Catechism, 436. 
47 Hall, "An Apologetica! Advertisement to the Reader" in Works (1863), Vol. 8, 

719. Quoted from Davis, Imagination Shaped, 123. 
48 Hall, Chnst Mystical, 152. 
49 Hall, Chnst Mystical, 150. 
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division is unavoidable. While the saints in heaven are perfectly 
united in thought and affection, it is simply impossible to achieve this 
uniformity on earth on account of our brokenness, for "while we are 
here, our minds cannot but be more unlike each other than our 
faces." Consequently, the hope "that all Christians should agree in all 
truths" will be fully realized only at the end of time.50 

Essentially, Hall's totus Christus ecclesiology presents a vision of 
the individual Christian soul writ large, which gives rise to the con
cern that his vision is individualistic. This concern is mitigated, how
ever, by the anthropology Hall describes in Christ Mystical. As we 
have seen, Hall's purpose in this meditation is to help readers re
member that each believer partakes in the mystical body of Christ 
through his mercy and the gift of his Spirit. Likewise, living faithfully 
as a church requires that we recognize our need for renewal and dis
play a humility borne of our awareness that no particular church can 
"hope to be all and at all times equally enlightened."51 For "no one 
wears a crown while the rest cast down theirs," but "all accord in one 
act of giving glory to the highest."52 Members of the church need to 
cultivate the highest level possible of communion with other Chris
tians, so that "diversity within the body does not breed an alienation 
of affection" and that "charity, which can cover a multitude of sins, 
may much more cover many small dissensions in judgment."53 

For Hall, then, recognizing our interdependence and common
ality in Christ and participating in the church is a moral project—we 
learn to love better through participating in the beloved community. 
If "the whole church is one entire body," then "all the limbs must be 
held together by the ligaments of Christian love."54 In addition, im
plicit in Hall's understanding of the mystical union between Christ 
and the believer is the stress upon love as a social reality—love is not 
merely the creature of desire, but we need others to love properly. 
Within the context of the totus Christus, this means that the love we 
express in the church cannot be tied up ultimately with our own per
sonal self-interest. "We cannot be single in our affections," Hall rea
sons, "if we be limbs of a Christian community." Love entails the will-

Hall, Chnst Mystical, 152. 
Hall, Chnst Mystical, 154 
Hall, Chnst Mystical, 150 
Hall, Chnst Mystical, 154 
Hall, Chnst Mystical, 154. 



82 Anglican Theological Review 

ingness to be bound to others, such that "no Christian" is "afflicted 
alone." Further, love is expressed in each Christian's willingness to 
contribute his or her "gifts and graces" in order to provide for "the 
common good." Love is expressed not only in prayer and exhortation, 
but also in ministering to "the necessities" of our neighbors.55 

Finally, in spite of its imperfections, the earthly church remains 
in communion with the church in heaven. Although "imperfect," 
there is a "secret but unfailing correspondence between heaven and 
earth." For this reason, Hall sees the earthly church as the harbinger, 
rather than exemplar, of the perfected moral community.56 Our ex
pressions of love and unity in the temporal sphere do not stand alone, 
nor should we be discouraged when this love ceases or is defeated, for 
the heavenly church holds out the promise of greater things to those 
who believe.57 

Insights for Anglican Moral Theology 

Having traced the Lutheran themes in Hall's Christ Mystical, I 
do not mean to suggest that Hall is a "crypto-Lutheran" in the way 
certain Lutherans who lived along the border of France and Ger
many were once accused of being "crypto-Calvinists." As we have 
seen, Hall often reworks the Lutheran doctrines he appropriates ac
cording to his own Anglican perspective. Nor do I mean to suggest 
that Hall is a more worthy representative of Anglicanism than the 
other figures I mentioned at the beginning of this essay, or that Hall's 
version of Anglicanism is more definitive than any other. Finally, it is 
important to recognize, if in passing, that Hall's account would need 
substantial revision if one were to articulate it in the current theolog
ical context.58 

5 5 Hall, Christ Mystical, 157, 159. 
5 6 I draw the distinction between the community as "harbinger" and "exemplar" 

from Robin Gill, Christian Ethics in Secular Worlds (Edinburgh: Τ & Τ Clark: 1991), 
16-18. 

5 7 Hall, Christ Mystical, 160. 
5 8 I have not taken the time to critique Hall, but one important criticism, and sub

sequent point of revision, would be Halls unwillingness to challenge the economic 
structures of his day and his repudiation of those who did. See Hall, Christ Mystical, 
146-147,159. Like Luther, Hall is at times too patient with regard to the status quo, 
equating it with the created order, and if this patience is understandable in Europe 
in the sixteenth and seventeenth centuries, it is no longer permissible in our context. 
One important starting point in this retrieval would be Hall's use of the grammar of 
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Christ Mystical, however, stands apart from the typical Anglican 
emphases noted at the beginning of this essay. Although Anglicans 
characteristically favor the Incarnation as the proper starting point for 
theology and ethics, Hall begins with the union each believer has with 
Christ in the economy of salvation, from which he develops a correl
ative account of participation in the church as Christ's mystical body. 
This difference in emphasis does not represent the rejection of in-
carnational thinking, but concerns the order in which the doctrine of 
the Incarnation is raised. Hall explicitly appropriates incarnational 
grammar when he draws the analogy between the union of divine and 
human natures in Christ and the union each believer has with Christ. 
Incarnational thinking also figures in Halls depiction of the moral life 
of the individual Christian—living the Christian life requires that in 
"thought, word or action" we embody Christ and his love in each par
ticular circumstance. Through the power of the Spirit, each believer 
continues to incarnate, so to speak, Christ to others. 

Halls purpose, however, in employing this incarnational gram
mar is to explore the implications of our gracious acceptance by 
Christ. As we have seen, in addition to some explicit theological 
echoes, Halls engagement with Lutheran theology is evident in his 
emphases on justification, and it is also discernible in Halls descrip
tion of sanctification and the church. But when viewed as a whole, 
these points of engagement suggest an even more profound appro
priation of Luthers theology of the cross. Luther first articulates this 
theology in his Heidelberg Disputation (1518), and, as Walter Von 
Loewenich argues in his seminal study, it "impinges on Luther's total 
theology."59 The central claim is that we know God exclusively 
through viewing God's "hidden" revelation to us in Christ's "suffering 
and the cross." Like the cross itself, our knowledge of God is a work 
of sheer grace that is historically conditioned and revealed only after 
we become aware of both our alienation from God and God's gra-
ciousness to us. That God is revealed through the cross also bears im-

justice to describe the claim each believer has on Christ. Presumably, this claim would 
extend to claims on fellow believers, and one could use it to construct an additional 
basis (besides the created order) for speaking about justice from a Christian perspec
tive. For an important retrieval of Lutheran ethics that avoids some of the pitfalls in 
Lutheran theology and ethics, see William H. Lazareth, Christians in Society: Luther, 
the Bible, and Social Ethics (Minneapolis, Minn.: Fortress Press, 2001). 

59 Wather von Loewenich, Luther's Theology of the Cross, H. Bouman, trans. 
(Minneapolis: Augsburg, 1976), 167. 
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plications for our own experience of alienation. Alienation no longer 
signifies God-forsakenness, but is properly cruciform—we truly en
counter God when we are willing to believe the promises of God and 
to see our alienation as the place in which Christ is manifested most 
fully. Consequently, the experience of alienation is also the experi
ence of grace—we discover that Christ has radically chosen to be for 
each one of us, or pro me. The true theologian, then, is not one who 
espouses a "theology of glory," or theologia gloriae, based on the "in
visible things of God," such as "virtue, godliness, wisdom, justice, 
goodness, and so forth," but one who espouses a "theology of the 
cross," or theologia crucis, based in the "visible and manifest things of 
God seen through his suffering and the cross."60 In terms of the 
moral life, this theology of the cross calls for a life of discipleship, of 
accepting the brokenness of the world and meeting the needs of the 
neighbor, given one's context or state of life. 

At several points, Hall's project in Christ Mystical resonates with 
Luther's theology of the cross. As we have seen, Hall presupposes 
that our intellectual capacities are so wounded by sin that we can 
know God only though God's prior grace and gift. That the reader has 
to be reminded of this reality signifies how entrenched our most in
tricate theological systems are and how they can stand in the way of 
true knowledge and true happiness. Further, reminiscent of Luther's 
opposition of the theologia gloria and the theologia crucis, Hall op
poses God viewed as "an absolute Deity, infinitely and incomprehen
sibly glorious" with God viewed as Jesus Christ, "the dear redeemer 
of thy soul."61 Finally, Hall offers a faithful construal of the ethical im
plications of Luther's theology of the cross. In addition to meeting 
one another's needs, living in light of our membership in Christ's 
body requires the recognition that our own particular judgments can 
mislead us regarding the true scope of the totus Christus. Living 
faithfully, then, means first recognizing our own need for mercy and 
the fallen nature of our capacity for making accurate judgments re
garding the faithfulness of others. It also means that we view through 
the prism of Christ's love those whom we disagree with in the body. 

60 Martin Luther, Heidelberg Disputation (1518) in T. F. Lull, ed., Martin Luther's 
Basic Theological Wntings (Minneapolis: Fortress Press, 1989), Theses 19, 20, 43-
44. 

61 Hall, Chnst Mystical, 120-121. 
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The theological paradigm Hall constructs would not undermine 
the traditional Anglican emphasis on casuistry—Hall himself, it is im
portant to remember, composed works of casuistry—but it does pro
vide a different context in which we arrive at moral decisions. Against 
the background oí Christ Mystical, moral decisions are destabilized by 
the recognition that humans are prone to misunderstand the most 
basic truths of the gospel. Such a view calls moral theologians to adopt 
a posture of humility regarding those decisions they deem right and 
charity regarding those decisions they deem wrong, particularly when 
their views on a given action or topic encounters great resistance by 
other Christians. It also necessitates that any discussion of moral deci
sions and human action take place only after recalling the basic ele
ments of the Christian story as Hall describes it. For as we have seen, 
the constructs we employ to organize our world often obscure the 
gospel and are displaced only after deliberate, prayerful meditation. 

Among current Anglican theologians, Halls Christ Mystical an
ticipates some new proposals offered by Rowan Williams concerning 
the starting point of Anglican theology and the nature of moral deci
sions. Concerning the Anglican starting point, Williams observes that 
"there is in the Anglican identity a strong element of awareness of the 
tragic, of the dark night and frustration of theory and order by the 
strangeness of God s work."62 While this note of tragedy and paradox 
is discernible in theologies of the Incarnation, it is better accommo
dated by theologies of the cross, in which each of us stands before the 
crucified one as both judged and forgiven. To live faithfully within the 
latter paradigm requires the constant awareness that we are persons 
prone to sin, injustice, and violence, who have nonetheless been rec
onciled to God.63 As I have argued, a similar theology of the cross lies 
in the background of Halls Christ Mystical, and Hall therefore offers 
Williams's proposal additional support from within the Anglican tra
dition itself. 

Halls Christ Mystical also anticipates Williams's recent reflec
tions concerning what it means to live and think morally in light of 

62 Williams, Anglican Identities, 6. 
63 Here I follow Williams, "Beginning with the Incarnation," in On Christian The

ology (Oxford: Blackwell, 2000), 79-92. Williams moves in a slighdy different direc
tion, one more positive regarding incarnational theologies, in Anglican Identities, 
121-137. 
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our participation in the body of Christ. In "Making Moral Decisions," 
Williams argues against the view that ethical decisions occur in a vac
uum, as the expression of an autonomous will with regard to clear al
ternatives.64 While this view is prevalent, it mischaracterizes the fac
tors that condition our most important moral decisions. Moral 
decisions are often limited by the community that shapes us; thus, 
moral decisions are not made in moments of "lonely introspection," 
but "by meditating on the relations in which we already stand."65 For 
Christians, the primary shaping community is life together in the 
church as the Body of Christ, in which our actions are gifts given to 
each other for the mutual up-building of the Body. Consequently, "an 
action offered as a gift to the Body must be recognizable as an action 
that in some way or another manifests the character of the God who 
has called the community."66 This prior understanding does not elim
inate differences in opinion over which moral decisions count as gifts 
and which do not. Indeed, disagreements are intensified in this per
spective, given that it requires Christians "to remain in solidarity" 
with those who we believe "are wounded as well as wounding the 
church" as a result of their decisions. But it also necessitates "the trust 
that in the Body of Christ the confronting of wounds is part of open
ing ourselves to healing."67 This trust is strengthened by the recogni
tion that disagreeing members of the Body can manifest a "grammar 
of obedience" to each other by grounding their moral decisions in 
Scripture, tradition, and in the "common language of faith." Making 
moral decisions as a Christian, then, requires participating in this 
grammar of obedience as well as engaging in a "process of self-
criticism and self-questioning" regarding our own cherished convic
tions.68 Here as well, Hall's Christ Mystical supports Williams's pro
posal. As we have seen, Hall sees meditation as a moral exercise that 
entails the recognition of our own limitations, and the ethic he artic
ulates can be fairly summarized as the settled determination to live in 
solidarity with other Christians. 

64 Williams, "Making Moral Decisions," in R. Gill, ed., The Cambridge Compan
ion to Christian Ethics (Cambridge: Cambridge University Press, 2001), 3-15. 

65 Williams, "Making Moral Decisions," 5. 
66 Williams, "Making Moral Decisions," 8. 
67 Williams, "Making Moral Decisions," 11. 
68 Williams, "Making Moral Decisions," 13. 
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Perhaps most importantly, Halls Christ Mystical demonstrates 
the benefits of maintaining an ecumenical stance while developing 
one s particular moral tradition. For by transposing many of the in
sights of Lutheran theology into an Anglican key, Hall widens our ap
preciation both of what counts as distinctly Anglican and what Angli
cans can gain if we take seriously his imperative to Uve as the body of 
Christ. If we will do likewise, we may yet fulfill William Temple s 
hope for a theology that combines Incarnation and Redemption into 
a vision equally pastoral and evangelical. 
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