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INTRODUCTION. 

IN  the  autumn  of  last  year  some  efforts  were  made  to  bring 

about  a  conference  between  men  who  belong  to  different 

sections  of  our  Church,  with  the  hope  of  removing  mutual 

misunderstandings,  and  so  composing  differences  and  pro 

moting  a  spirit  of  goodwill. 

These  well-meant  efforts  failed,  as  was  inevitable  under 

the  circumstances ;  but  the  attempt  may  serve  to  remind 

us  that  the  method  most  likely  to  attain  this  end,  and  in 

some  degree  to  fulfil  the  hopes  then  expressed,  is  the  plain 

declaration  of  fundamental  principles  and  facts,  a  full  and 

frank  exposition  of  what  we  hold  to  be  the  truth,  and  a 

dispassionate  examination  of  points  of  difference. 

Even  if  such  a  method  fails  to  convince  some  readers, 

it  has  the  undoubted  recommendation  that  it  helps  to  clear 

the  air,  and  causes  men  to  look  afresh  to  the  grounds  of 

their  belief  and  practice. 

It  is  in  fact  the  true  educational  method,  and  furnishes 

the  only  sure  basis  for  any  practical  eirenicon. 

The  essays  in  this  book  may  claim  to  be  an  endeavour  in 
I 
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that  direction ;  and,  as  such,  they  deserve  to  be  welcomed 
and  studied. 

The  writers,  it  will  be  observed,  do  not  belong  to  any  one 

party  in  the  Church,  or  one  particular  school  of  thought. 

Their  standpoint  is  simply  that  of  men  who,  basing  their 

faith,  as  all  members  of  the  Church  of  England  profess  to 

do,  on  the  rock  of  Holy  Scripture,  desire  to  set  forth  the 

truths  of  the  Gospel  and  the  history  and  principles  of  our 

Church,  as  they  have  come  to  be  read,  and  must  in  future 

be  read,  in  the  light  of  modern  knowledge  and  by  those 

methods  of  dispassionate  study  which  are  now  accepted  as 

the  only  sure  and  safe  guides  to  truth,  whether  in  history 

or  theology,  or  in  any  other  branch  of  learning. 

In  this  connection  a  word  should  be  said  as  to  the  spirit 

or  temper  in  which  the  volume  has  been  written  and  is 

submitted  to  the  judgment  of  its  readers. 

This  spirit,  if  I  have  rightly  understood  it,  could  hardly 

find  a  more  appropriate  expression  than  in  the  words  of  a 

private  prayer  of  Archbishop  Tillotson,  which  I  venture 

to  place  in  the  forefront,  as  being  at  once  a  fitting  intro 

duction  to  the  book,  and  likely  to  help  those  who  may  read 

it  in  their  study  of  its  contents : — 

"  0  Lord  God  of  Truth,  I  humbly  beseech  Thee  to  en 
lighten  my  mind  by  Thy  Holy  Spirit,  that  I  may  discern 

the  true  way  to  eternal  salvation ;  and  to  free  me  from  all 

prejudice  and  passion,  from  every  corrupt  affection  and 

interest  that  may  either  blind  or  seduce  me  in  search 
after  it. 

"Make  me  impartial  in  my  inquiry  after  truth,  and 
ready,  whenever  it  is  discovered  to  me,  to  receive  it  in 
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the  love  of  it,  to  obey  it  from  the  heart,  and  to  practise 

it  in  my  life,  and  to  continue  steadfast  in  the  profession  of 

it  to  the  end  of  my  days. 

"  I  resign  myself,  0  Lord,  to  Thy  conduct  and  direction, 
in  confidence  that  Thy  mercy  and  goodness  is  such  that 

Thou  wilt  not  suffer  those  who  sincerely  desire  to  know  the 

truth  and  rely  upon  Thy  guidance  finally  to  miscarry. 

"  And  if,  in  anything  which  concerns  the  true  worship 
and  service  of  Thee,  my  God,  I  am  in  any  error  and 

mistake,  I  earnestly  beg  of  Thee  to  convince  me  of  it, 

and  to  lead  me  into  the  way  of  truth,  and  to  confirm 

and  establish  me  in  it  daily  more  and  more." 

In  the  cause  of  vital  truth  or  in  exposing  the  drift  of  a 

dangerous  tendency,  it  may  be  necessary  for  a  writer  to  say 

some  hard  things ;  but  my  hope  is  that  by  no  turn  of  phrase 

or  expression  will  anything  in  this  book  cause  needless  pain 

to  any  conscientious  reader  who  may  have  been  led  to  hold 

views  which  are  here  shown  to  be  erroneous.  If  we  are, 

any  of  us,  to  arrive  at  a  clear  and  true  understanding  of 

the  deeper  things  of  our  moral  and  spiritual  life,  or  to  real 

ise  that  relationship  of  mutual  charity  and  goodwill  which 

is  of  the  essence  of  a  true  Christianity,  we  must  learn  on 

the  one  hand  to  hold  and  express  our  convictions  with  all 

due  courtesy  towards  those  who  differ  from  us,  and  on  the 

other  hand  to  read  and  study  the  views  of  those  who  may 

belong  to  some  other  camp  than  our  own,  with  a  sincere 

desire  to  understand  them,  and  with  a  mind  set  free  as  far 

as  possible  from  all  presuppositions  and  prejudices. 

I  venture  to  press  these  considerations,  because  the  great- 
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est  of  all  obstacles  in  the  way  of  a  true  and  progressive 

Christianity  is  so  commonly  found  to  be  the  influence  of 

theological  or  ecclesiastical  prejudices  and  prepossessions. 

There  seems,  indeed,  to  be  no  soil  in  which  these  grow  so 

universally  as  in  that  of  our  theological  and  ecclesiastical 
affairs. 

They  seem  to  be  born  with  us  as  a  sort  of  inheritance, 

truly  a  damnosa  hereditas,  the  outcome  of  those  evil  tempers 

that  have  been  bred  in  the  conflicts  of  Church  parties  in 

past  times,  and  are  apt  to  be  fostered  and  embittered  and 
sown  afresh  in  the  controversies  of  the  moment. 

Under  these  influences  writers,  readers,  teachers,  fol 

lowers,  all  alike,  are  tempted  to  overlook  the  fact  that  our 

first  duty,  as  we  examine  the  basis  of  our  faith,  is  to  clear 

the  mind  from  the  influence  of  presuppositions,  and  to 

read  the  language  of  our  Lord  and  His  apostles,  and  to 

deal  with  the  facts  of  history  and  of  experience  in  the 

temper,  not  of  an  advocate  maintaining  a  thesis  or  seeking 

to  buttress  up  and  confirm  a  preconceived  opinion  or  an 

inherited  tradition,  but  of  an  open-minded  and  dispassion 
ate  seeker  after  a  true  understanding  of  the  things  that 

have  been  revealed  or  written  for  our  learning. 

The  writers  of  this  book  have  endeavoured  to  approach 

their  several  subjects  in  this  impartial,  truth-seeking  spirit. 
How  far  they  have  succeeded  it  is  for  the  dispassionate 
reader  to  decide. 

The  need  of  such  a  volume  is  obvious.  What  is  variously 

described  as  the  Eitualist,  or  Neo- Anglican,  or  Neo-Cath- 

olic  movement  renders  it  necessary  to  emphasise  afresh  the 
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Eeformed  and  Protestant  character  of  our  Church,  and  to 

show  once  more  that  this,  and  not  a  revived  medievalism, 

represents  the  true  conception  of  the  Church  of  Christ. 

The  original  Oxford  movement  may  be  said  in  a  sense  to 

have  run  its  course.  Its  first  impulse  has  spent  itself  and 

brought  us  to  a  new  parting  of  the  ways.  The  higher  and 

better  influences  of  that  movement  have  in  a  large  degree 

been  absorbed  into  the  main  body  of  the  Church,  and  these 

influences,  thus  absorbed,  may  have  modified,  but  they  have 

in  no  way  destroyed,  its  Eeformed  and  Protestant  character. 

On  the  other  hand,  it  must  be  generally  recognised  that  they 

have  in  various  ways  invigorated  and  enriched  its  life. 

To  this  movement  we  owe  an  increased  and  more  pervad 

ing  sense  of  reverence  in  both  religious  worship  and  common 

life,  that  feeling  of  which  Euskin  has  spoken  so  eloquently 

as  the  highest  moral  feeling. 

We  have  also  to  acknowledge  our  indebtedness  to  it  for 

a  higher  conception  of  the  Church  as  a  continuous  and 

world-wide  society  of  believers  held  together  in  a  mystical 
spiritual  brotherhood  by  a  sacramental  union  in  Christ. 

Thus  the  spiritual  life  of  England  has  been  both  deepened 

and  enriched  by  the  influences  of  this  movement. 

But  there  were  tares  in  the  sowing  as  well  as  wheat. 

The  seeds  of  error  that  were  latent  in  it  have  unhappily 

grown  at  the  same  time  with  its  other  growths,  and  have 

gradually  developed  into  the  retrograde  tendencies  of  a  rit 

ualistic  sacerdotalism,  which  is  in  essentials  hardly  distin 

guishable  from  that  of  the  Eoman  Church,  and,  if  allowed 

free  course,  would  in  all  human  probability  produce  similar 
results. 
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The  section  of  the  clergy  which  has  come  under  the 

influence  of  this  stream  of  tendency  has  been  very  earnest 

in  propaganda  and  socially  prominent,  and  it  has  for  a  con 

siderable  period  been  left  to  work  steadily,  and  in  many 

points  of  vantage,  to  wipe  out  the  Protestant  character  of 

the  Church  of  England,  and  to  revive  under  the  vague  and 

consequently  misleading  name  of  Catholic  the  Church  of  the 

darker  ages,  with  its  rule  of  sacerdotal  authority  over  the 

individual  conscience,  its  encouragement  of  the  confessional, 

its  doctrine  of  the  Mass,  its  baseless  dogmas  about  the  state 

of  the  dead,  and  its  imposing  symbolic  and  spectacular 

worship. 

All  this  is  fascinating  to  weak  and  emotional  natures,  and 

to  a  luxurious  and  sensation -loving  society;  but  to  any 

thoughtful  person,  who  understands  what  English  life  owes 

to  the  Eeformation,  it  is  clear  that  hardly  any  greater  mis 
fortune  could  befall  our  Church  and  nation  than  the  success 

of  such  an  endeavour.  It  amounts  to  an  attempt  to  put 

back  the  clock  of  Christian  progress  and  enlightenment  three 

centuries  or  more,  an  attempt  which  aims  at  what  is  happily 

impossible  among  an  educated  people  who  have  learnt  to 

value  spiritual  freedom. 

The  cleavage  between  this  retrogressive  party  in  the 
Church  and  those  who  hold  to  the  Eeformed  Protestant 

faith  is,  when  carefully  examined,  found  to  be  a  funda 

mental  cleavage.  To  ignore  this  or  minimise  it  in  a  spirit 

of  temporising  opportunism  is  little  short  of  an  infidelity. 

The  cure  for  it  is  to  be  sought  first  in  a  more  faithful  and 

fearless  insistence  on  the  true  meaning  of  the  New  Testa 

ment,  as  set  forth  by  our  greatest  Biblical  interpreters, 
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Lightfoot  and  Hort,  and  the  school  of  devout,  unprejudiced 

students  whom  they  represent ;  and,  secondly,  in  an  equally 

faithful  relegation  to  their  proper  place  of  all  those  ecclesi 

astical  aftergrowths  and  traditions  which,  having  their 

origin  in  personal  idiosyncrasies  or  in  times  of  ignorance, 

have  overlaid  the  Christianity  of  the  Gospel  or  adulterated 

it  with  erroneous  notions  and  inferences.  In  one  word, 

what  we  need  is  the  better  education  of  both  clergy  and 

laity. 

Looking  to  the  causes  of  this  cleavage  between  the 

Kitualist  party  and  the  main  body  of  Churchmen, — and  it  is 
useless  to  treat  of  these  matters  unless  we  endeavour  to 

arrive  at  the  causes  of  difference  or  error, — it  has  to  be 
admitted  that  one  main  cause  seems  to  lie  in  the  education 

of  a  considerable  portion  of  our  clergy.  This  has  gradually 

become  an  education  or  training  of  a  pronounced  and  some 

what  narrow  seminarist  type,  strongly  ecclesiastical  in  tone 

and  spirit,  rather  than  Biblical. 

The  tendency  of  such  a  system  is  to  send  forth  men  whose 

views  have  been  formed  in  a  highly  artificial  atmosphere, 

and  who,  moreover,  are  for  the  most  part  untrained  in  the 

exact  methods  of  study  required  for  the  true  understanding 

of  ecclesiastical  history  and  of  Holy  Scripture,  as  of  all  other 

subjects.  This  fact  makes  the  training  and  the  tone  of 

every  Theological  College  a  matter  of  primary  concern  to  all 

who  have  regard  for  the  future  of  the  Church  and  its 
influence  on  the  national  life. 

Kitualists  trained  in  this  seminarist  atmosphere  have  been 

heard  to  boast  that  they  have  in  effect  captured  a  large 

proportion  of  the  clerical  Training  Colleges,  so  that  other 
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things  are  of  secondary  moment.  If  this  be  in  any  sense  a 

true  boast,  it  deserves  the  most  serious  attention,  because  a 

Eitualistic  atmosphere  and  tone,  and  a  corresponding  selec 

tion  of  the  books  to  be  studied  during  the  impressionable 

period  of  training  for  Holy  Orders,  and  under  the  personal 

influence  of  earnest  and  good  men,  tend  inevitably  to 

strengthen  and  perpetuate  the  power  over  the  mind  of  the 

doctrines  that  underlie  the  atmosphere. 

Whether  it  is  altogether  a  wise  and  prudent  thing  to 

make  such  a  boast  is  another  matter,  as  it  amounts  to  a 

direct  challenge  to  every  bishop  who  may  have  a  Theo 

logical  College  in  his  diocese  to  look  carefully  and  see  to  it 

that  the  teaching  given  and  the  practices  encouraged  are  in 

accordance  with  the  spirit  of  the  Prayer-Book,  and  that  the 

atmosphere  corresponds  to  the  open  air  of  our  comprehensive 

Anglican  Church. 

In  any  case  such  a  boast  is  opportune  as  directing  the 

public  mind  to  the  dangers  that  are  always  inherent  in  the 

growth  of  seminarist  institutions  of  whatever  type ;  and  it 

seems  to  indicate  that  the  Bishops  might  do  a  real  service 

to  the  Church  if  they  were  to  assume  a  more  direct  and 

joint  responsibility  for  the  training  of  the  clergy,  and  to 

supersede  the  present  system  of  small  Theological  Colleges, 

which  is  to  a  great  extent  a  system  of  practically  inde 

pendent  private  seminaries,  by  institutions  on  a  broader 

basis,  and  of  a  more  public  character,  more  open  to  the 

general  influences  of  our  comprehensive  Church,  and  less 

distinctly  marked  by  the  stamp  and  tone  of  this  or  that 

party  in  it. 
A  continuing  cleavage  between  a  seminarist  clergy  and 



INTRODUCTION.  XV 

an  educated  laity  can  end  in  nothing  but  disaster  to  the 

Church  and  to  the  religious  life  of  the  nation ;  and  it  may 

be  taken  as  certain,  history  and  experience  alike  attesting 

it,  that  this  cleavage  will  continue  and  deepen,  unless  the 

principles  established  as  the  result  of  the  Reformation 

struggle  are  faithfully  maintained. 

What  the  Reformation  really  banished  from  our  Church, 

and  the  earnest  and  enthusiastic  Neo- Catholic  reactionaries 

seem  to  insist  on  bringing  back  again,  is  the  unscriptural 

doctrine  of  a  divinely  ordered  priestly  authority  over  the 

conscience  of  believers,  carrying  with  it  the  confessional, 

priestly  absolution,  and  priestly  direction,  the  surrender 

of  weak  souls  to  sacerdotal  guidance,  the  suppression  of 

personal  freedom  and  direct  responsibility  to  God,  and  an 

elaborate  system  of  sensuous  and  symbolical  worship. 

It  has  been  said  of  the  ancient  Greek  that  he  looked  up 

to  heaven  as  he  prayed,  whereas  the  Roman  veiled  his 

head.  The  distinction  is  typical  of  the  difference  between 

the  two  types  of  Christianity  that  stand  opposed  in  Western 

Europe. 

Protestantism  lives,  so  to  speak,  out  of  doors,  under  the 

open  heavens,  turning  to  the  light,  looking  to  the  hills,  not 

backward  but  onward,  in  harmony  with  the  spirit  of  pro 

gress,  and  adjusting  itself  to  it,  and  in  this  as  in  other  ways 

testifying  to  its  true  appreciation  of  the  revelation  and 

the  Spirit  of  Christ. 

Over  against  it,  and  striving  to  turn  men's  faces  back 
towards  the  darker  ages,  we  see  a  religion  of  obscurantism, 

which  would  check  aspiration  by  the  voice  of  human 

authority  and  ecclesiastical  tradition,  and  putting  forth, 
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as  its  fundamental  claim,  the  claim  of  special  powers  for  a 
sacerdotal  order. 

But  the  best  modern  students  of  the  New  Testament 

have  made  it  abundantly  clear  that  there  is  no  Biblical 
foundation  for  these  sacerdotal  claims  or  for  the  doctrine 

of  the  Mass  which  goes  with  them, — that  they  are,  in  fact, 
ecclesiastical  aftergrowths  of  very  various  origin;  and  it 

may  be  safely  predicted  that  as  this  becomes  more  generally 

understood,  the  Church  of  England  will  the  more  resolutely 

refuse  to  have  any  return  to  these  claims  arbitrarily  im 

posed  upon  her  by  any  section  of  her  official  ministers. 

If  we  pass  on  from  Holy  Scripture  to  the  lessons  of 

history  and  experience,  we  see  how  the  whole  history  of 

Europe,  and  the  present  condition  of  such  countries  as 

France,  Italy,  and  Spain,  furnish  an  object  -  lesson  to 

warn  us  against  all  attempts  to  go  back  to  a  sacerdotal 

regulation  of  moral  and  spiritual  life.  By  this  immutable 

evidence  of  fact  and  consequence  sacerdotalism  stands  con 

demned;  and  the  attempt  to  reimpose  it  on  the  English 

Church  with  all  its  apparatus  of  auricular  confession,  and 

the  subjection  of  the  individual  conscience  to  priestly  rule 

and  ecclesiastical  traditions,  is  neither  more  nor  less  than 

an  invitation  to  turn  our  backs  on  Biblical  truth,  as  now 

understood  by  its  most  enlightened  exponents,  and  upon 

moral  and  social  progress  as  we  have  seen  this  progress 

working  in  European  life  by  virtue  of  the  spiritual  freedom 

which  was  won  through  the  Keformation  uprising. 

The  words  of  one  or  two  impartial  students  of  modern 

life  and  society  may,  I  trust,  help  to  carry  conviction  on 

this  point: — 
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"  The  exact  manner,"  says  the  author  of '  Social  Evolution,' 
"  in  which  the  Eeformation  movement  has  influenced,  and 

is  still  influencing,  our  social  and  political  development 

is  seldom  clearly  perceived. 

"  By  this  movement,  the  character  of  the  people  had, 
in  fact,  not  only  been  deepened  and  strengthened,  it  had 

been  softened  to  an  extent  hitherto  unknown.  It  is  prob 

able  that  the  changes  in  doctrine  which  had  principally 

contributed  to  produce  this  result  were  those  which  had 

tended  to  bring  the  individual  into  more  intimate  contact 

with  the  actual  life  and  example  of  the  Founder  of  Chris 

tianity,  and  therefore  with  the  essential  spirit  that  under 

lay  our  religious  system  and  served  to  distinguish  it  from 

all  other  systems.  As  has  been  often  correctly  pointed 

out,  the  characteristic  feature  of  Latin  Christianity  was 

different.  This  form  has  always  tended,  as  it  still  tends, 

to  treat  as  of  the  first  importance,  not  the  resulting  change 
in  character  in  the  individual,  but  rather  his  belief  in  the 

authority  of  the  Church  and  of  an  order  of  men,  and  in 

the  supreme  efficacy  of  sacramental  ordinances  which  the 

Church  has  decreed  itself  alone  competent  to  dispense.  On 
the  other  hand,  the  central  idea  of  the  Keformation  was  the 

necessity  for  a  spiritual  change  in  the  individual,  and  the 

recognition,  in  virtue  thereof,  of  the  priesthood  in  his  own 

person. 

"  Thus,  on  the  one  hand,  individual  character  tended  to 
be  greatly  strengthened  by  the  isolation  of  individual  re 

sponsibility,  and  on  the  other,  to  be  deepened  and  softened 

by  being  brought  into  close  and  intimate  contact  with  those 

wonderfully  moving  and  impressive  altruistic  ideals  which 
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we  have  in  the  simple  story  of  the  life  and  acts  of  the 

Founder  of  Christianity. 

"  The  resulting  difference  in  character,  which  may  mean 
much  or  little  in  theological  controversy  according  to  the 

standpoint  of  the  observer,  assumes,  however,  profound 

importance  in  the  eyes  of  the  student  of  our  social  evolu 

tion.  The  fact  must  be  kept  in  view  which  has  been 

throughout  insisted  on,  that  it  is  this  softening  and  deepen 

ing  of  character,  with  the  accompanying  release  in  our 

social  life  of  an  immense  and  all-pervading  fund  of  altru 

istic  feeling,  which  has  provided  the  real  motive  force 

behind  the  whole  onward  movement  with  which  our  age 

is  identified.  It  may  be  noticed,  consequently,  how  much 

further  the  development  of  the  humanitarian  feelings  has 

progressed  in  those  parts  of  our  civilisation  most  affected 

by  the  movement  of  the  sixteenth  century,  and  more  par 

ticularly  amongst  the  Anglo-Saxon  peoples." 
Another  writer  no  less  weighty,  Professor  Marshall  of 

Cambridge,  has  thus  described  the  influence  of  the  Ee- 
formed  faith  on  life  and  character: — 

"  Man  was,  as  it  were,  ushered  straight  into  the  presence 
of  his  Creator  with  no  human  intermediary;  life  became 

intense  and  full  of  awe ;  and  now  for  the  first  time  large 

numbers  of  rude  and  uncultured  people  yearned  towards 

the  mysteries  of  absolute  spiritual  freedom. 

"The  isolation  of  each  person's  religious  responsibility 
from  that  of  his  fellows,  rightly  understood,  was  a  necessary 

condition  for  the  highest  spiritual  progress  ;  but  the  notion 

was  new  to  the  world,  it  was  bare  and  naked,  not  yet 

overgrown  with  pleasant  instincts. 
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"  Individualism  had  to  be  purified  and  softened  by  much 

tribulation;  it  had  to  become  less  self-assertive,  without 

becoming  weaker,  before  new  instincts  could  grow  up 

around  it  to  revive  in  a  higher  form  what  was  most 
beautiful  and  most  solid  in  the  old  collective  tendencies. 

Individualism  governed  by  the  temper  of  the  Reformed 

religion  intensified  family  life,  making  it  deeper  and  purer 
and  holier  than  it  had  ever  been  before. 

"  The  family  affections  of  those  races  which  have  adopted 
the  Eeformed  religion  are  the  richest  and  fullest:  there 

never  has  been  before  any  material  of  texture  at  once  so 

strong  and  so  fine  with  which  to  build  up  a  noble  fabric 

of  social  life." 
As  we  reflect  on  these  things  we  may  well  say  with 

Bishop  Lightfoot,  that  "  after  every  deduction  made  for 
its  defects,  the  Eeformation  has  been  fraught  with  incom 

parably  great  blessings,  religious,  social,  intellectual,  politi 

cal,  to  England  and  to  the  world.  If  the  foundation  of  the 

Church  is  the  first  cause  of  thankfulness,  the  Eeformation 

of  the  Church  must  be  the  second." 
These  various  estimates  of  the  purifying  and  bracing 

effects  of  the  Eeformation  on  the  life  and  society  of  those 

nations  that  have  come  under  its  influence  are  highly 

significant  reminders  that  we  should  be  very  careful  not 

to  do  anything  to  vitiate  this  inheritance. 

They  show  us  how  profoundly  important  it  is  to  hold 

fast  to  the  cardinal  principles  of  spiritual  freedom  thus 

vindicated,  and  to  warn  the  partially  educated  and  the  un 

thinking  of  the  dangers  inherent  in  erroneous  doctrine  and 

in  all  practices  that  are  meant  to  symbolise  such  doctrine. 
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It  may  be  doubted  whether  those  in  authority  in  Church 

and  State  have  at  all  times  adequately  realised  these 

dangers. 

As  regards  this  attempt  to  go  behind  the  Eeformation 

and  alter  the  character  of  the  Church,  under  the  plausible 

but  misleading  plea  of  a  return  to  Catholic  usage  and  a 

revival  of  Catholic  doctrine,  there  has,  indeed,  been  some 

want  of  foresight:  due  attention  has  hardly  been  given 

to  the  warning  contained  in  our  Lord's  parable  of  the 
seed  growing  secretly. 

If,  then,  we  really  believe  that  our  Keformed  faith  is 

based  on  the  true  understanding  of  Holy  Writ,  and  is 

consequently  the  faith  which  comes  nearest  to  the  truth ; 

if  we  believe  it  to  be,  as  indeed  history  has  shown  it  to 

be,  most  productive  of  all  that  is  best  in  our  personal, 

domestic,  and  national  life, — it  behoves  us  to  be  careful 

of  the  type,  and  to  do  our  part  to  save  the  young,  the 

ignorant,  the  half  educated,  and  the  emotional,  from  being 

unwittingly  led  back  into  erroneous  forms  of  belief  and 

their  attendant  ceremonies  and  superstitions. 

It  is  not  enough  to  rest  on  the  undoubted  fact  that 

history  and  the  enlightened  conscience  of  the  more  edu 

cated  have  condemned  them,  or  that  the  growing  intelli 

gence  of  the  modern  world  has  discarded  the  priestly 

system  of  the  Middle  Ages,  as  a  system  weighed  in  the 

balance  and  found  wanting,  condemned  alike  by  its  lack 

of  Biblical  authority,  by  its  hostility  to  advancing  know 

ledge,  and  by  its  effect  upon  those  countries  in  which  it  has 
had  free  course. 

In  the  interests  of  truth  and  progress  the  weaker  and 
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more  ignorant  members  of  the  Church  have  again  and  again 

to  be  warned  against  it. 

These  need  the  reminder  that  every  new  endeavour  to 

reimpose  upon  the  Church  the  usages,  the  doctrines,  and 

the  sacerdotal  claims  of  medieval  times,  as  if  they  had 

some  sort  of  divine  sanction  or  authority,  is  based  on 

fundamental  error;  and,  if  the  evidence  of  history  and 

experience  is  worth  anything  at  all,  it  will  be  disastrous  to 

the  cause  of  religion,  should  it  prevail :  disastrous,  because 

it  leads  weak  natures  into  superstition,  and  drives  the 

stronger  into  religious  indifference  or  antagonism  to  the 
Church. 

To  save  our  English  life  from  the  dangers  involved  in 

this  recrudescence  of  the  medieval  spirit,  we  look  not  to 

the  method  of  heavy-handed  repression,  but  to  the  better, 
wider,  more  liberal,  and  truer  education  of  the  clergy. 

And,  meanwhile,  we  believe  in  the  efficacy  of  patience,  a 

tolerant  spirit,  and  free  discussion,  leading  up  to  constitu 
tional  reform. 

Being  resolved  not  to  go  back  behind  the  Eeformation 

settlement,  we  do  well  to  bear  in  mind  the  policy  of  Queen 

Elizabeth,  which  secured  it. 

She  was  most  anxious,  we  are  told,  to  have  her  people  on 

her  side ;  and,  having  this,  she  took  care  to  deal  as  lightly 

as  possible  with  those  who  shrank  from  abandoning  the 
faith  of  their  childhood. 

This  policy  succeeded,  and  our  position  to-day  is  some 
what  analogous  to  hers. 

Those  who  would  maintain  the  Keformed  faith  may  cer 

tainly  claim  that  they  have  the  people  on  their  side,  the 
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instinct  for  freedom  keeping  them  true  to  their  Protestant 

position. 
Those  who  are  opposed  to  the  Reformation  and  have 

brought  about  the  controversies  of  the  moment  belong  as  a 

rule  to  that  class  of  men  who  look  not  to  what  is  expedient, 

but  to  what  they  believe  to  be  true  ;  and,  bearing  in  mind  the 

tendency  in  an  established  Church,  and  especially  among  the 

official  classes,  to  become  opportunist  in  character,  thinking 

primarily  of  peace  and  the  avoidance  of  difficulties  rather 

than  of  fundamental  truths,  we  should  not  forget  that  we 

stand  indebted  to  these  earnest  men  for  a  purifying  and 

invigorating  element  in  our  life,  which  would  be  wanting  if 

all  were  content  to  put  peace  in  the  first  place,  and  to  leave 

questions  of  truth  in  the  background. 

Having,  then,  to  deal  above  all  with  matters  of  con 

science,  it  is  our  wisdom,  as  it  is  our  duty,  to  show  all 

possible  consideration. 

The  conscience  may  in  some  cases  seem  to  us  to  be 

fanatical,  or  ill  informed,  or  curiously  perverted ;  but  it  is, 

after  all,  in  those  who  are  true  to  their  conscience  that  we 
find  the  salt  of  the  earth. 

And  so,  while  in  duty  bound  to  expose  the  errors  of  the 

Ritualistic  teaching  and  the  dangers  inherent  in  it,  and  also 

to  do  whatever  may  be  necessary  to  secure  the  rights  of  lay 

Church  people  in  their  parishes,  we  desire  to  maintain  in  all 

things  the  spirit  of  tolerance  and  mutual  consideration. 

"  Mistakes  in  religion  are  to  be  tenderly  used,  and  con 

science  ought  to  be  pitied  when  it  cannot  be  relieved." 

J.  HEREFORD. 
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IS  contribution  towards  a  better  apprehension,  at  the  Arch- 

present  time,  of  the  meaning  of  Protestantism  is  con-  Benson  in 

ceived  in  the  spirit  of  what  may  be  regarded  as  a  parting  Ireland- 
commission  from  the  late  Archbishop  of  Canterbury,  Dr 

Benson.     In  September  1896  the  Archbishop  paid  a  visit 

to  Ireland,  and  at  the  first  public  meeting  he  attended, 
held  in  Dublin  in  aid  of  the  restoration  of  Kildare  Cathe 

dral,  he  saw  opposite  the  platform  a  motto,  which  described 

the  Church  of  Ireland  as  "Catholic,  Apostolic,  Eeformed, 

and  Protestant."      He   took  occasion  to   say   that  we,  in 
England,   have   not    been    careful    enough    to    teach   our 

children  and   the  mass   of   our  people  the  history  of  the 

Church  of  England.     "  I  hope,"  he  said,  "  we  have  awakened 
lately  to  this  matter,  and  we  are  now  intending  to  do  it  far 

A 
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more  thoroughly.  To  you,"  he  added,  "the  appeal  comes 
most  strongly,  and  you  cannot  justify  those  four  words, 

'Catholic,'  'Apostolic,'  'Reformed,'  and  ' Protestant,'  unless 

you  teach  everybody  you  have  to  do  with  '  why  you  are 

what  you  are.' "  On  October  the  9th,  two  days  before  his 
death,  he  attended,  in  the  Ulster  Hall,  Belfast,  the  last 

public  meeting  in  which  he  took  part,  and  he  recurred  to 

the  same  thought  in  very  emphatic  and  impressive  words. 

"  I  reciprocate,"  he  said,  "  with  my  whole  soul  your  most 
earnest  desire  that  intercourse  between  our  Churches 

should  be  constant  and  complete;  that,  as  we  look  each 

other  more  in  the  face,  we  will  know  each  other  the  better, 

and  live  equally  in  that  true  faith  and  fear  of  God  which 

I  saw  characterised  by  a  motto  at  Dublin — the  faith  taught 
by  that  Church,  which  is  at  once  Apostolic,  Catholic, 

Reformed,  and  Protestant.  There  was  not  one,"  he  pro 

ceeded,  "  of  those  words  that  could  be  spared ;  and  if  ever 
it  was  necessary,  if  ever  we  began  to  doubt  whether  it  was 

necessary,  to  lay  so  much  emphasis  upon  that  last  word  " — 
the  word  Protestant  —  "I  think  that  events  which  have 

been  occurring  in  the  last  few  weeks,  and  the  tone  which 

has  been  adopted  towards  this  primeval  Church  of  Ireland 

and  England,  are  things  which  warn  us  that  that  word  is 

not  to  be  forgotten."  He  was  referring  to  the  Pope's 

Encyclical  respecting  English  orders.  "No,"  he  added, 

"  it  is  not  a  word  to  be  forgotten ;  but  it  is  a  word  to  be 
understood — a  word  which  must  not  be  used  as  a  mere 

earthly,  secular  war-cry.  Those  are  words  which  have  a 

deep  meaning  for  our  children,  which  we  should  try  to 
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penetrate,  even  better  than  now,  and  which  we  should  hand 

down  to  them  to  be  cherished  for  ever."  l 
There  are  misconceptions  now  prevalent  respecting  the  The  word 

meaning  of  the  word  Protestant,  which  render  peculiarly  tant":  its 
necessary  such  an  endeavour  as  Archbishop  Benson  desired 

to  penetrate  its  meaning  better.  A  clergyman  of  great 

authority  recently  spoke  of  "  the  disastrous  notion  that  we 
live  in  negations,  as  Protestants,  but  are  unable,  or  afraid, 

to  put  forth  positive  truth  as  Catholics."  It  must  be 
supposed  by  any  one  who  uses  such  language  that  Prot 

estantism  consists  in  protesting  against  error,  and  particu 

larly  against  the  errors  of  the  Church  of  Home.  This 

misapprehension  of  the  meaning  of  the  word  has  probably 

been  greatly  fostered  by  an  unfortunate  expression  of 

Burke,  in  his  letter  to  Sir  Hercules  Langrishe  in  1792. 

In  that  letter  he  urges,  in  some  most  instructive  observa 

tions,  that  the  settlement  at  the  time  of  the  Eevolution 

did  not  bind  the  nation  barely  to  a  Protestant  religion, 

but  to."  the  Protestant,  Eeformed  religion,  as  it  is  established 

by  law."  The  sovereign,  says  Burke,  by  that  settlement, 
"may  inherit  the  Crown  as  a  Protestant,  but  he  cannot 
hold  it,  according  to  law,  without  being  a  Protestant  of  the 

Church  of  England."  In  other  words,  'Protestant'  is  an 
indispensable  qualification  of  the  religion  which  the 

sovereign  of  England  is  bound  to  profess,  but  it  is  only 

a  qualification,  and  the  substance  of  that  religion  is  the 

Episcopal  form  of  the  Christian  religion  as  established  by 

1  '  Archbishop  Benson  in  Ireland :    a  Record  of  his  Irish  Sermons  and 

Addresses,  1896.'     London,  1896.     Pp.  26,  27,  110,  111. 
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prises  to  be  able  to  enforce  the  observance  of  the  Edict  upon 

them.  The  consequence  was  that  Luther's  opinions  spread, 
and  his  cause  gained  more  adherents  from  year  to  year. 

First  Diet  But  when,  in  1526,  the  Emperor  summoned  the  first  Diet 

1526.  of  Spires,  he  hoped  to  bring  this  confusion  to  an  end, 

and,  as  he  said,  "he  desired  to  restore  the  empire  again 

to  a  happy  unity"  —  words  characteristic  of  thoughts 
which  have  been  prominent  in  the  minds  of  rulers  from 

Constantine  downwards.  But  the  princes  who  were  on  the 

side  of  the  reformed  doctrines  did  not  scruple  to  bring  their 

preachers  to  Spires ;  and  though  the  churches  were  closed 

to  them,  they  preached  day  by  day  in  the  inns  in  which 

the  reformed  princes  lodged,  and  numbers  of  people  came 

to  hear  them.  Meanwhile  the  Pope  quarrelled  with  the 

Emperor,  and  it  thus  became  impracticable  to  carry  through 

a  strong  papal  policy  in  the  Diet.  It  was  therefore  thought 

better  to  temporise,  and  it  was  resolved  to  send  a  special 

deputation  to  the  Emperor,  begging  him  to  return  to  Ger 

many,  which  he  had  left  in  1521,  and  to  take  measures  for 

the  speedy  summoning  of  a  free  General  Council  on  German 

soil,  or  at  least  a  Provincial  Council,  to  decide  the  ecclesi 

astical  questions  at  issue.  But  until  such  a  Council  was 

summoned,  every  authority  in  the  Empire  was  to  be  at 

liberty  "to  live,  to  govern,  and  generally  to  act,  as  each 
might  hope  and  trust  to  answer  for  himself  before  God  and 

the  Imperial  Majesty."  In  other  words,  each  State,  each 
prince,  or  each  free  city  was  to  be  left  at  liberty  to  carry 

out  the  Worms  Edict  or  not,  on  its  own  responsibility  to 

God  and  the  Emperor.  Thus  already,  in  the  first  Diet  of 

Spires,  the  principle  is  recognised,  though  only  temporarily, 
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that,  in  matters  of  faith  and  religion,  governing  authorities 

must  be  left  to  act  on  their  own  responsibility,  and  were 

not  to  be  compelled  by  force  to  carry  into  effect,  in  those 

matters,  a  law  which  had  been  laid  down  by  the  supreme 

authority. 

It  was  the  same  principle,  in  substance,  which  was  des 

tined  to  receive  a  more  formal  and  permanent  assertion  in 

the  second  Diet  of  Spires,  summoned  in  1529.  The  situation  Second 

had  become  much  more  alarming  for  the  Reformed  States,  spires, 

A  good  understanding  had  been  established  between  the  L 
Emperor  and  the  Pope;  and,  in  a  treaty  made  the  same 

year  between  them,  the  Emperor  and  his  brother  Ferdinand, 

King  of  Bohemia  and  Hungary,  pledged  themselves  "  to  use 
all  possible  endeavours  to  resist  the  pestilential  disease  of 

Lutheranism,  and  to  bring  back  to  the  true  Christian 

Church  those  who  were  in  error."  There  was  no  sign, 
indeed,  at  the  opening  of  the  Diet,  that  the  princes  thus 

denounced  were  the  least  disposed  to  acknowledge  themselves 

in  error.  They  bore  on  the  arms  displayed  at  their  several 

quarters  the  initial  letters  of  the  words  which  had  become 

their  watchword,  "  Verbum  Domini  manet  in  Sternum " 

— "  The  word  of  the  Lord  endureth  for  ever";  and  again,  in 

spite  of  a  direct  remonstrance  from  the  Emperor's  brother 
and  representative,  their  preachers  were  heard,  day  by  day, 

in  their  own  residences,  by  crowds  of  people.  The  opening 

communication  from  the  Emperor  commenced  with  a 

reference  to  the  danger  with  which  the  Empire  was  then 

threatened  by  the  Turks,  and  implicitly  reproached  the 

Reforming  States,  by  saying  that  the  errors  in  the  Christian 

faith  had  hitherto  prevented  a  unanimous  resistance  to  this 
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common  enemy.  But  the  Emperor  went  on  to  declare, 

more  particularly,  his  extreme  displeasure  with  these  errors, 

and  his  determination,  as  the  supreme  head  of  Christendom, 

to  endure  them  no  longer.  He  said  that  the  long-promised 

Council  might  soon  be  expected,  and  that  the  Pope  would 

gladly  promote  it.  But  meanwhile,  under  peril  of  the 

ban  of  the  Empire,  he  forbade  any  further  promotion  of  the 

Keformed  doctrines  and  practices.  He  complained  that  the 

Edict  of  the  previous  Diet  of  Spires  had  been  used  against 

the  interests  of  the  Holy  Faith ;  and,  in  the  exercise  of  his 

supreme  imperial  authority,  he  declared  that  Edict  to  be 

null  and  void ;  and  called  on  the  authorities  of  the  Empire, 

then  assembled  in  the  second  Diet  of  Spires,  to  adopt  an 

edict  which  would  repress  all  religious  innovations.  The 

consequence  was  that,  in  spite  of  a  strenuous  resistance  on 

the  part  of  several  influential  princes,  supported  by  some 

of  the  free  cities,  the  Diet  at  length  adopted  a  resolution 

with  this  object.  It  declared  that  the  edict  of  the  former 

Diet,  according  to  which  every  one  should  act,  in  regard  to 

the  Edict  of  Worms,  as  he  was  prepared  to  do  on  his  own 

responsibility,  had  been  misunderstood,  and  had  been  mis 
used  in  the  excuse  of  all  kinds  of  horrible  doctrines  and 

sects;  and  therefore  it  was  resolved  that  those  who  had 
hitherto  adhered  to  the  Edict  of  Worms  should  continue  to 

do  so  until  the  forthcoming  Council,  and  should  require 

their  subjects  also  to  adhere  to  it.  In  other  States,  in 

which  the  new  doctrines  had  arisen,  and  in  which  they  could 

not  be  abolished  without  great  disturbance,  inconvenience, 

and  danger,  there  should,  at  all  events,  be  no  further  inno 

vations  allowed  until  the  Council  met.  More  particularly, 
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doctrines  and  sects  which  were  injurious  to  the  blessed 

sacrament  of  the  true  body  and  blood  of  our  Lord — a  phrase 
which  referred  to  the  doctrines  of  Zwingli  as  distinct 

from  those  of  Luther  —  should  not  be  permitted  by  the 
authorities  of  the  Holy  Eoman  Empire,  nor  allowed  to 

be  preached ;  that  the  office  of  the  Holy  Mass  should  not 

be  suppressed,  and  that  in  countries  where  the  new  doc 

trine  had  arisen,  no  one  should  be  prevented  from  hearing 
Mass. 

By  this  decision  of  a  majority  of  the  Diet,  the  progress  of 

the  Eeformation  would  have  been  brought  to  a  standstill. 

It  was  to  be  restrained  by  all  the  force  of  the  Empire,  even 

in  the  States  in  which  it  had  found  a  footing ;  and  while  in 

all  the  Eeformed  States  the  Mass  was  to  be  allowed,  in 

Eoman  Catholic  States  not  only  was  the  Eeformed  worship 

proscribed,  but  any  propagation  of  Lutheran  doctrine  was 

to  be  prohibited.  Consequently,  the  States  which  adopted 

the  Eeformed  belief  had  to  consider  whether  they  would 

submit  themselves  to  the  will  of  the  majority  in  the  matter, 

as  they  were  called  upon  to  do  by  the  Emperor  and  his 

representatives,  and  so  acknowledge  that  they  had  been 

wrong  in  the  past,  and  were  not  free  to  act  on  their  own 

convictions  in  the  future.  They  came  to  the  conclusion 

that  this  was  impossible,  and  they  were  consequently 

under  the  necessity  of  repudiating  the  right  of  the  Diet  to 

exercise  any  such  coercive  authority  over  them.  They 

accordingly  drew  up,  first  of  all,  on  April  19,  1529,  a  Protesta- 

Protestation,  and,  further,  on  the  22nd,  an  Instrumentum  April°i9, 
Appellationis,  presenting  their  protest  with  greater  com-  1529t 
pleteness.  This  is  a  very  long  document,  but  its  substance 
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is  sufficiently  presented  by  Gieseler  in  the  following  pas 

sage.1     He  says : — 

"  Instru-  "  In  the  great '  Instrumentum  Appellationis  '  the  previous 
Appeila-  representations  of  the  Evangelical  States,  and  their  appeal, 

AprilS22  are  embodied.  They  demand  that  the  previous  imperial 
Edict  of  1526  should  remain  in  force,  since  otherwise  it 

would  be  difficult  for  peace  to  be  preserved ;  they  say  they 

cannot  assent  to  the  observance  of  the  Edict  of  Worms, 

nor  to  the  maintenance  of  the  Mass,  as  they  would  then  be 

condemning  their  own  doctrines.  In  all  other  points  of 

their  responsibility  they  declare  themselves  ready  to  render 

obedience  to  the  Emperor.  '  But  these/  they  say,  '  are 

matters  which  touch  and  concern  .God's  honour,  and  the 
salvation  and  eternal  life  of  the  souls  of  each  one  of  us,  and 

in  which,  by  God's  command,  and  for  the  sake  of  our  con 
sciences,  we  are  pledged  and  bound  to  regard  before  all 

things  the  same  our  Lord  and  God,  in  the  undoubting 

confidence  that  your  Eoyal  Serenity,  our  beloved  fellow 

Princes  and  the  others,  will  in  a  friendly  spirit  hold  us 

excused  that  we  are  not  one  with  you  therein,  and  that 

we  cannot  in  such  a  matter  give  way  to  the  majority, 

as  we  have  several  times  been  urged  to  do  in  this  Diet, 

especially  having  regard  to  the  fact  that  the  Edict  of  the 

previous  Diet  of  Spires  specially  states,  in  the  article  in 

question,  that  it  was  adopted  by  a  unanimous  vote,  and  in 

all  honour,  equity,  and  right,  such  a  unanimous  decision 

can  only  be  altered  by  a  similarly  unanimous  vote.  But 

besides  this,  in  matters  which  concern  God's  honour  and  the 
salvation  and  eternal  life  of  our  souls,  every  one  must  stand 

1  Kirchengeschichte,  vol.  iii.  1,  p.  231  note.     Bonn,  1840. 
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and  give  account  before  God  for  himself ;  and  no  one  can 

excuse  himself  by  the  action  or  decision  of  another,  whether 

less  or  more.  .  .  .'  Against  the  rejection  of  the  Zwinglian 
doctrine  of  the  Holy  Communion  in  the  Imperial  Edict, 

Luther  and  Melanchthon  had  nothing  to  object ;  but  the 

Landgrave,  with  Melanchthon's  assent,  managed  that  a 
protest  was  also  made  against  the  issue  of  such  a  decision 

by  the  Diet,  especially  as  those  '  who  are  concerned  in  that 
question  have  not  been  summoned  nor  heard ;  and  it  is  a 
matter  for  much  consideration  and  deliberation  that  such 

grave  and  weighty  articles  should  be  handled  without  ref 

erence  to  the  forthcoming  Council,  or  that  any  decision  or 

order  should  be  taken  upon  them  without  requisite  and 

fitting  audience  had  of  all  those  whom  the  matter  affects.' 

The  appeal  is  made  '  to  and  before  the  Eoman  Imperial  and 
Christian  Majesty,  our  most  gracious  Lord  ;  and  further,  to 

and  before  the  forthcoming  free  Christian  General  Council, 

before  our  National  Assemblies,  and  further,  before  every 

competent,  impartial,  and  Christian  judge  of  these  matters.'  " 
In  short,  the  burden  of  this  Protest  is  aptly  summed  up  by 

the  eminent  Church  historian  Karl  von  Hase.  "  The  Pro 

test,"  he  says,1  "  is  an  assertion  that  there  are  obligations 
against  which  no  positive  legal  right  has  any  force ;  or,  as 

Minkwitz,  the  Saxon  delegate  at  the  Diet,  expressed  it, 

'  In  matters  of  conscience,  there  can  be  no  question  of 

majorities ' — 'In  Sachen  des  Gewissens  gibt  es  keine  majoritat.' 
But  the  legal  foundation  of  the  Protest  is  not  wanting, 

and  is  twofold:  1.  That  a  decree  unanimously  passed  by 

a  previous  Diet  can  only  be  reversed  by  an  equally  unani- 

1  Kirchengeschichte,  1891  ;  Third  Division,  first  part,  p.  118. 
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mous  consent.  2.  That  in  matters  which  concern  God's 
honour  and  the  salvation  of  our  souls,  every  one  must 

stand  for  himself.  This/'  adds  Von  Hase,  "is  precisely 

the  point  in  which  the  essence  of  Protestantism  consists." 
It  will  thus  be  apparent  what  is  the  spirit  and  the 

essence  of  this  momentous  declaration,  from  which  the 

title  of  Protestant  is  derived.  Its  authors  were  not  then 

taking  upon  themselves  to  make  any  protest,  either  general 

or  particular,  against  the  doctrines  of  the  Koman  Church. 

The  initiative,  in  the  proceedings  of  the  Diet,  did  not  rest 

with  them.  Whatever  protest  there  was  in  the  sense  of 

a  negative  was  made  against  them.  They  were  denounced 

as  innovators  against  the  order  and  peace  of  the  Church 

and  the  concord  of  the  Empire,  and  they  were  threatened 

with  forcible  control  and  repression.  Upon  this  they  came 

forward  with  a  solemn  positive  protestation,  before  God 

and  the  Empire  and  the  Estates  of  Germany,  that  they  had 

acted  in  obedience  to  what  they  believed  to  be  the  teaching 

of  the  Word  of  God,  which  was  the  supreme  authority,  and 

in  accordance  with  their  conscience,  and  that  they  could 

not  admit  the  right  of  a  majority  of  the  Diet  to  coerce 
or  control  them  in  such  a  matter.  It  is  thus  the  first 

assertion  by  public  authorities  of  the  principle  which 

Luther  asserted  for  himself,  as  an  individual,  at  the  Diet 

of  Worms  in  1521,  when  he  declared  that  the  only 

authorities  which  he  recognised  as  having  a  binding  ob 

ligation  upon  his  conscience  were  the  Word  of  God  and 

evident  reason.  "Unless,"  he  said,  "I  am  convinced  by 
testimonies  of  the  Scripture,  or  by  evident  reason  —  for 

I  neither  believe  the  Pope  nor  the  Councils  alone,  since 
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it  is  clear  that  they  have  often  erred  and  contradicted 

one  another — I  ain  overcome  by  the  Scriptures  I  have 

quoted,  and  my  conscience  is  taken  captive  by  the  words 

of  God ;  I  neither  can  nor  will  retract  anything,  since  it 

is  neither  safe  nor  right  to  act  against  conscience."  This 
declaration,  of  the  duty  of  abiding  by  the  authority  of 

conscience,  under  the  supreme  guidance  and  authority  of 

the  Word  of  God,  and  of  not  yielding  in  such  matters 

to  any  human  authority  or  majority,  was  carried  by  the 

Protest  of  Spires  a  step  farther :  it  was  extended  from 

the  individual  to  the  community  and  the  ruler ;  the  right 

and  the  duty  of  the  independent  assertion  of  what  is 

believed  to  be  the  truth  in  religious  matters,  by  every 

State  and  every  Church,  was  publicly  claimed,  and,  by 

one  great  Protestation,  was  made  the  commencement  of 

a  new  order  of  things,  in  Church  and  State. 

It  is,  indeed,  necessary  to  observe,  if  justice  is  to  be  Reason- 

done  to  the  Princes  and  States  at  Spires,  and  to  the  true  Of  the  * 
principle  of  the  Protest,  that  no  general  or  easy  assertion  TndStates 

is  made  of  what  is  called  "  the  right  of  private  judgment." 
The  princes  do  not  claim  any  right   to  act  at   once  for 

themselves,  on  their  own  sole  and   individual  judgment, 

without   regard    to    any  other    authority.      On    the    con 

trary,  it   is   important   to   notice   that  they  only  reserve 

their  liberty  of  action  until  the  matters  in  dispute  can 

be  considered  by  a  General,  or  even  a  Provincial,  Council. 

No  doubt  the  principle  involved  in  their  Protest,  as  in 

that  of  Luther,  precludes  them  from  regarding  themselves 

as  absolutely  bound  even  by  the  decrees  of  such  a  Council. 

They  would  still  have  to  consider  whether  their  consciences 
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would  allow  them,  under  the  supreme  authority  of  the 

Word  of  God,  to  submit  to  such  decisions  as  might  be 

made.  But  they  formally  acknowledge  themselves  bound 

to  consult  a  Council,  and  it  is  only  in  the  last  resort  that 

they  assert  the  duty  of  independent  decision  and  action. 

Now,  it  is  one  thing  to  say  that  every  man  has  a  right 

to  judge  for  himself,  and  to  go  his  own  way  in  religious 

matters,  and  a  very  different  thing  to  say  that  a  man  or 

a  nation  cannot  be  justly  required  to  follow  other  people's 
judgment,  and  to  go  the  way  prescribed  to  them  by 

others,  in  a  grave  matter  of  conscience,  if,  after  appeal 

ing  to  the  highest  existing  or  possible  authority,  they 

are  still  unable  to  satisfy  themselves  that  they  can  do 

what  is  asked  without  violating  their  duty  to  God.  But 

the  latter,  and  not  the  former,  is  the  principle  of  which 

the  Reforming  princes  at  Spires  made  solemn  protes- 

Essence  tation,  and  it  is  in  this  that  the  essence  of  Protestant- 

tantism  *sm  consists.  The  original  Protest,  in  short,  is  a  mean 
between  two  extremes — between  the  claim  of  the  Roman 

Church  for  the  absolute  submission  of  all  consciences  to 

her  authority,  and  the  claim  of  the  extreme  parties  on  the 

other  side  for  exemption  in  matters  of  conscience  from 

deference  to  any  authority,  and  for  absolute  individual 

freedom.  The  principle  appears  to  be  exactly  expressed 

in  the  careful  statement  of  Dr  Hawkins  of  Oriel,  in  his 

Bampton  Lectures.1  "  I  am  constrained,"  he  says,  "  to  dis 
allow  the  claim  of  infallibility  and  absolute  authority, 

whether  advanced  in  behalf  of  any  particular  Church, 

or  of  the  Church  Universal ;  of  the  ancient  Church  in 

1  Bampton  Lectures,  1840,  p.  200. 
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the  period  of  her  comparative  unity,  as  well  as  of  the 

modern  Church  in  her  state  of  sad  disunion;  yielding, 

indeed,  to  use  the  words  of  Dr  Jackson,  '  a  conditional  assent 

and  a  cautionary  obedience,'  wherever  it  is  justly  due  ;  but 
never  in  any  case  conceding,  except  to  the  original  messen 

gers  of  revealed  truth,  'absolute  assent  and  unqualified 

obedience.'"  To  the  same  effect,  Dr  Hawkins  adds  that 

"  the  English  Church,  while  she  accepts  the  decrees  of  the 
four  first  Councils  in  matters  of  faith,  nevertheless  confesses 

that  '  General  Councils  may  err  '  :  '  Wherefore,'  she  adds, 

'  their  decrees  have  no  authority,  unless  it  may  be  declared 

that  they  be  taken  out  of  Holy  Scripture  '  ;  and  while  she 

acknowledges  that  '  the  three  Creeds  ought  thoroughly  to  be 

received  and  believed,'  yet  does  she  not  presume  to  mention 
as  the  ground  for  her  belief  any  consent  of  Fathers, 

judgment  of  antiquity,  or  authority  of  the  Universal  Church, 

but  this  only  basis  of  her  pure  and  Scriptural  faith  :  '  For 
they  may  be  proved  by  most  certain  warrants  of  Holy 

Scripture.'  " 
The  Protest  of  Spires,  in  a  word,  has  justly  given  its  Fun  da- 

designation  to  the  whole  reforming  movement,  because  it  principle 

laid  down  the  principle  without  which  no  action  of  indi- 
vidual  Churches  in  favour    of   Eeform  would   have   been  National Churches. 

possible.  It  was  the  indispensable  foundation  of  the 

system  of  National  Churches  ;  and  the  action  of  Henry  VIII. 

was  as  much  based  on  the  principle  of  the  Protest  of  Spires 

as  was  the  action  of  the  Duke  of  Saxony.  It  appears  a 

serious  mistake  to  say,  as  is  sometimes  done,  that,  in  throw 

ing  off  the  Papal  supremacy,  Henry  VIII.  was  only  carrying 

farther  a  principle  which  the  Kings  of  England  had  always 
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asserted,  as  against  the  Popes.  They  had  asserted,  in 

greater  or  less  degree,  the  independence  of  what  we  may  call 

their  administrative  and  governing  authority.  But  they  had 

never  assumed,  as  Henry  VIII.  did,  that  the  National 

Church  under  their  own  supremacy  had  power  to  deal  with 

matters  of  doctrine  on  its  own  responsibility,  independently 

of  the  authority  of  the  Eoman  Church  and  of  the  Pope.  In 

this  respect  Henry  VIII.  was  far  more  Protestant  than  his 

daughter  Elizabeth.  He  went  much  beyond  the  decree  of 

Spires ;  and  in  Elizabeth's  time  English  statesmen  and 
prelates  fell  back  upon  its  moderate  and  guarded  position ; 

asserting,  indeed,  in  the  Articles  that,  in  the  last  resort,  not 

even  the  authority  of  a  General  Council  can  bind  the  con 

science,  but  yielding,  as  Dr  Hawkins  says,  "  a  cautionary 

obedience,"  as  far  as  possible,  to  such  authorities,  and  ex 
hibiting  an  earnest  desire  to  consult  them  whenever  they 

may  be  accessible.  Protestantism,  therefore,  as  adopted  at 

Spires,  and  as  embodied  in  English  teaching  and  practice, 

does  not  consist  primarily  in  protesting  against  par 

ticular  doctrines  or  practices  of  Eoman  theology  or  order, 

nor  in  the  assertion  of  any  unqualified  right  of  private 

judgment.  It  is  simply  a  solemn  assertion  of  that  funda 

mental  right,  by  which  this  Church  and  nation  under 

took,  on  their  own  responsibility  before  God  and  man,  to 

reform  themselves,  and  by  which  they  claim  to  act  for 

themselves  in  matters  of  faith  and  religion,  independently 

of  any  such  authority  as  is  claimed  by  the  see  of  Eome,  or 

even  of  any  supreme  authority  in  the  Church  at  large. 



THE   FIRST   PRINCIPLES   OF   PROTESTANTISM.  17 

II. 

The  Protestation  at  Spires   answered   its   purpose.      It  Reason- 

gave  the  protesting  States  a  firm  principle  on  which  to  authority 

stand,  in  resisting  any  attempt  to  suppress  by  force  the 

reform  they  had  introduced.      It  was  destined,  indeed,  of  obedience 
necessity,  to  work  itself  out  to  an  extent  on  which  they 

had    not    calculated.      For    the    purpose    of    the    Princes 

and  the  Councils  of  Free  Cities  who  made  the  Protest, 

the    unit    of    resistance    to   the    supreme    authority   was 

the  ruling  power  in  each  State  or  city,  and  they  did  not 

scruple  to  assert  their  own  authority  over  the  individuals 

who  were  under  their  government.     But,  as  Luther's  own 
example  had  shown,  their  subjects  had  the  same  rights  of 

conscience  against  them  as  they  had  against  the  Emperor 

and  the  Diet,  and  they  found  in  due  time  that,  in  their  re 

sistance  to  the  Emperor,  they  had  surrendered  some  of  their 

own  power  within  their  own  dominions.      The  practical 

effect,  in  the  long-run,  was  to  render  government  in   re 

ligious   matters   a   question   of   compromise   between    the 

various  forces,  individual   and  governmental,  which  were 

concerned  in  the  matter.     Henceforth,  where  the  principles 

of  the  Protest  of  Spires  were  admitted,  no  Government,  no 

authority,  could  claim  the  right  of  absolute  obedience.    But 
some  obedience  was  essential  for  the  conduct   of  human 

affairs,  and  the  problem  of  religious  government  thus  be 

came,  in  each  case,  the  practical  one   of   ascertaining  the 

limits  of  reasonable  obedience  on  the  one  side,  and  of  reason 

able  authority  on  the  other.      The  Protest  set  the  various 
B 
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religious  forces  of  life  as  free  as  is  possible  under  the  practical 

conditions  of  human  affairs ;  and,  from  that  great  moment, 

the  recognition  of  relative  rights  between  the  governors  and 

the  governed,  and  their  mutual  adjustment,  has  been  the 

law  of  religious  organisation.  Even  the  Papacy  and  the 

Empire  hesitated  thenceforth  to  assert,  or  at  least  to  prac 

tise,  an  unconditional  sovereignty.  The  principle  of 

absolute  obedience  had  to  take  refuge  in  a  new  Society, 

that  of  the  Jesuits,  which  at  length  succeeded  in  impressing 

its  spirit  on  the  Eoman  Church.  On  the  Protestant  side, 

the  Calvinistic  organisation,  which  soon  after  sprang  up, 

exhibited  a  somewhat  similar  reaction  in  favour  of  the  prin 

ciple  of  obedience  to  authority.  The  Calvinistic  conception 

of  God,  as  an  absolute  ruler,  reflected  itself,  as  the  concep 

tions  of  God's  character  always  do,  upon  the  tone  of  thought, 
and  the  habits,  of  those  who  were  imbued  with  it ;  and  the 

Calvinistic  Church  promoted  the  ideal  of  a  theocratic  rule,  in 

which  men  were  again  subject  to  the  unbending  authority 

of  the  Church.  But,  nevertheless,  the  moderating  principle 

of  the  Spires  Protest  held  its  own,  and  made  its  way  ;  and 

a  just  balance  between  freedom  and  authority  became,  in 

an  increasing  degree,  especially  in  England,  the  ideal  of 

religious  government. 

Diet  of  The  first  evidence  of  this  result  was  afforded  by  the  Diet 

15JK)8.  Urg'  of  Augsburg,  which  immediately  followed,  in  1530,  the 
Diet  of  Spires  of  the  previous  year.  In  the  interval,  the 

Emperor  had  made  peace  with  the  Pope,  and  had  been 

crowned  by  him  in  Italy ;  but  he  nevertheless  found  him 

self  obliged  to  meet  the  Diet  in  a  spirit  of  far  greater  mod 

eration  than  he  had  shown  at  Spires.  His  opening  com- 
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munication  desired  that  the  Diet  should  take  measures  for 

appeasing  the  religious  dissensions,  but  so  that  every  one's 
disposition,  opinion,  and  view  should  be  heard  in  all  love 

and  gentleness,  in  order  to  bring  men  to  one  united  Christ 

ian  truth,  to  conciliate  them,  and  to  put  aside  everything 

which  had  been  unjustly  charged  against  either  side.  That 

they  should  be  met  in  this  spirit,  only  a  year  after  the 

second  Edict  of  Spires,  was  a  remarkable  triumph  for  the 

Protestant  States ;  and  it  is  to  their  honour  that  they 

responded  with  a  similar  moderation.  The  Emperor  made 

public  demonstration  of  his  own  adherence  to  the  old  faith 

and  practice  by  taking  part,  in  a  conspicuous  manner,  on 

the  day  after  he  arrived  at  Augsburg,  in  the  procession  of 

Corpus  Christi;  and  the  Protestant  princes  similarly  ex 

hibited  their  adherence  to  their  own  principles  by  abstain 

ing  from  the  ceremony.  But,  on  the  other  hand,  they 

abstained  from  having  sermons  preached  under  their 

protection  by  their  own  preachers,  and  submitted  to  the 

Emperor's  direction  that  none  but  persons  appointed  by 
himself  should  be  allowed  to  preach. 

But  above  all,  it  was  in  this  spirit  of  moderation  that 

they  proceeded  to  comply  with  the  Emperor's  desire  that  a 
statement  should  be  presented,  to  him  and  the  Diet,  of 

their  beliefs  and  claims  in  the  religious  questions  at  issue. 

A  statement  for  this  purpose  had  been  the  subject  of  much 

careful  consideration  by  the  Lutheran  theologians ;  and,  in 

consultation  with  them,  it  was  ultimately  drawn  up  by 

Melanchthon,  and  adopted  by  the  great  majority  of  them, 

though  four  free  cities,  which  could  not  subscribe  to  the 

Lutheran  assertion  of  the  real  presence  in  the  Holy  Com- 
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Augsburg   munion,   presented   a   separate   confession,  known   as   the 

sion.  Confessio  Tetrapolitana.     But  the  Confession  was   signed 

by  the  representatives  of  the  other  reforming  States,  and 

became  known  as  the  Augsburg  Confession,  or  the  Con 

fessio  Augustana,  and  has  ever  since  been  the  chief 

symbolic  document  of  the  Lutheran  Church.  As  the 

Protest  of  Spires  embodies  the  fundamental  principle  of 

public  and  private  action  by  which  religious  liberty  was 

rendered  possible,  alike  for  nations  and  for  individuals, 

so  the  Augsburg  Confession  embodies,  in  the  simplest 

and  clearest  form,  the  cardinal  theological  ideas  of  the 

reforming  movement.  Various  Churches  and  individuals, 

as  the  movement  proceeded,  adopted  variations  of  opinion 

from  it  on  special  points.  But  these  variations,  whether 

distinctively  Lutheran,  Calvinistic,  or  English,  did  not 

affect  the  central  principles  from  which  the  whole  move 

ment  started;  and  those  principles  are  stated  in  this 

Confession  with  all  the  responsibility  and  gravity  which 

became  such  an  occasion.  For  the  first  time,  in  the  face  of 

Europe,  the  Protestants  were  to  declare  the  truth  that  was 

in  them ;  and  they  appreciated  the  obligation  of  stating 
that  faith  in  the  manner  which  would  best  commend  it  to 

the  consciences  alike  of  their  adversaries  and  of  their 

Germ  of  friends.  It  is  here  that  Protestant  principles  should  be 

studied,  if  they  are  to  be  fairly  and  fully  appreciated.  The 

germinal  thoughts  and  experiences,  out  of  which  the 

movement  sprang,  are,  of  course,  more  vividly  exhibited  in 

the  life  of  Luther,  and  particularly  in  his  early  life,  and  his 

experiences  as  a  monk.  But  his  strong  personal  character 

gives  them  a  colour  which  is  apt  to  lead  to  their  misappre- 
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hension  by  some  minds ;  whereas,  in  the  Confession  of 

Augsburg,  these  personal  peculiarities  are  eliminated,  and 

the  great  principles  stand  out  in  their  permanent  meaning 

and  order.  At  the  same  time,  the  Confession  is  not  merely 

a  formal  theological  statement  like  our  Articles.  It  is 

instinct  with  the  deep  earnestness  and  anxiety  of  that  crit 

ical  moment,  when  it  was  felt  that  the  great  spiritual 

forces,  which  were  dividing  the  world,  had  come  face  to 
face  with  each  other  for  the  final  issue. 

It  is,  in  the  first  place,  to  be  observed  that  the  Eeforming 

states  express  their  readiness,  and  even  anxious  desire,  to 

discuss  amicably  with  their  opponents  the  differences  be 

tween  them ;  and  in  the  event  of  an  agreement  not  being 

effected  in  the  Diet,  they  offer  to  lay  their  cause  before  the 

Council,  which  had  been  promised  by  the  Emperor  and  the 

Pope.  To  that  General  Council  as  well  as  to  the  Emperor, 

they  had  already,  in  due  form  of  law,  made  their  protestation 

and  appeal ;  and  to  that  appeal,  they  say,  in  the  concluding 

words  of  their  preface  to  the  Emperor,  they  still  adhere,  and 

have  neither  the  intention  nor  the  power  of  abandoning  it, 

as  they  now  once  more  solemnly  and  publicly  protest — de 
quo  hie  etiam  solenniter  et  puUice  protestamur.  At  the 

conclusion  of  the  Confession,  they  declare  that,  in  doctrine 

and  ceremonies,  nothing  is  received  among  them  contrary 

to  the  Scriptures  or  the  Catholic  Church,  and  that  it  is 

evident  they  have  most  diligently  taken  care  that  no  new 

or  impious  dogmas  should  creep  into  their  Churches.  In 

another  connection  they  make  a  still  more  remarkable 

statement.  The  Confession  is  divided  into  two  parts,  the 

first  of  which  gives  a  summary  of  the  doctrines  taught 
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among  them,  and  the  second  mentions  certain  abuses 

which  prevailed  in  practice  in  the  Church  of  their  day, 

and  which  they  had  removed  ;  and  with  respect  to  the 

former  part — the  doctrines  they  teach — they  declare,  not 
only  that  their  doctrine  does  not  differ  from  that  of  the 

Catholic  Church,  but  that  it  does  not  differ  from  that  of 

the  Eoman  Church.  "  This,"  they  say  in  Article  xxii.,  "  is 
a  general  summary  of  the  doctrine  which  prevails  among 

us,  in  which  it  will  be  seen  that  there  is  nothing  which 

differs  from  the  Scriptures,  or  from  the  Catholic  Church,  or 

from  the  Eoman  Church,  as  far  as  is  known  from  writers. 

This  being  so,  it  is  a  harsh  judgment  to  claim  that  we 
should  be  considered  heretics.  The  dissension  relates  to 

some  abuses  which  have  crept  into  the  Church  without 

definite  authority,  in  which,  even  if  there  were  some  diverg 

ence,  nevertheless  it  might  be  hoped  that  the  bishops,  in 

view  of  the  Confession  of  Faith  we  have  now  made,  would 

extend  some  toleration  to  us ;  for  even  the  Canons  are  not 

so  harsh  as  to  require  the  same  rites  everywhere,  nor,  in 

fact,  have  the  rites  of  all  Churches  ever  been  quite  similar. 

At  the  same  time,  among  us  the  ancient  rites  are  in  great 

measure  diligently  preserved.  It  is  a  false  calumny  that 
all  ceremonies  and  all  old  institutions  are  abolished  in  our 

Churches.  On  the  other  hand,  it  has  been  a  matter  of 

public  complaint  that  certain  abuses  prevailed  in  the 

common  rites ;  and  as  these  could  not  be  .approved  with  a 

good  conscience,  they  have  been  in  some  measure  corrected." 
Catho-  It  is  apparent  from  these  solemn  statements  that  the  first 

thfpro-     Protestants — those  from  whom  the  name  is  derived — were 

testants.     most  earnes£  anj  careful  in  claiming  a  Catholic  position. 



THE   FIRST   PRINCIPLES   OF    PROTESTANTISM.  23 

They  reiterate  again  and  again  that  their  Churches  do  not 

dissent  from  the  Catholic  Church  in  any  single  article  of 

faith.  They  not  only  begin,  in  the  first  article  of  the  Con 

fession,  by  declaring  their  adherence  to  the  Nicene  symbol ; 

they  claim  for  all  the  other  doctrines  they  assert  that  they 

are  part  of  the  ancient  Catholic  faith.  It  is  still  more 

remarkable  to  find  them  claiming,  in  the  words  just  quoted, 

that  there  is  nothing  in  their  teaching  which  differs  from 

that  of. the  Koman  Church,  "so  far  as  it  is  known  from  its 

writers."  But  there  is  no  reason  to  doubt  either  that  they 
were  perfectly  sincere  in  making  this  claim,  or  that  it  is 

capable  of  substantial  defence,  with  the  qualification  they 

annex  to  it,  of  judging  that  doctrine  by  authoritative 

writings.  Our  own  divine,  Dean  Field,  in  his  great  work 

on  the  Church,  maintains  a  similar  position  respecting  Prot 

estant  doctrine  in  his  day,  asserting  that  the  best  divines 

of  the  Eoman  Church,  before  the  Eeformation,  were  in 

agreement  with  the  Eeformed  doctrines,  and  were,  as  he 

says,  Protestants  before  us,  and  that  the  doctrine  to  which 

the  Eoman  Church  pledged  itself  at  the  Council  of  Trent 

represented  the  triumph  of  an  arrogant  modern  faction. 

But  even  if  this  claim  be  a  mistaken  one,  if  it  overlooks,  at 

all  events,  the  steady  drift  of  opinion  in  the  later  Middle 

Ages,  the  fact  that  it  should  have  been  so  clearly  asserted 

serves  to  emphasise  the  earnest  desire  of  the  Protestants  to 

maintain  their  unity  with  the  great  lines  of  Catholic  tradi 

tion.  Accordingly  Canon  Dixon  points  out,  in  his  History 

of  the  Church  of  England,  that  the  use  of  the  word 

"  Protestant "  in  England,  up  to  and  including  the  time  of 
the  Caroline  divines,  was  understood  to  include  the  designa- 
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Nature 
of  the:: 
struggle. 

tion  of  Catholic,  and  that  Laud  and  his  friends  called  them 

selves  Protestants,  as  against  the  Puritans,  to  indicate  that 

they  were  Catholics.1  Protestantism,  in  the  great  charter 
of  its  foundation,  thus  bound  itself  up  with  true  Catholicism, 

and  any  teaching  which  is  not  Catholic  is,  by  that  fact, 

condemned  as  not  truly  Protestant. 

But  this  being  so,  what,  it  must  be  asked,  was  the  nature 

of  the  difference  by  which,  as  a  matter  of  fact,  Europe  had 

become  divided  into  two  camps,  ranged  opposite  each  other, 

in  imminent  danger  of  nothing  less  than  civil  war  ?  The 

divergence  must  have  been  deep  and  momentous  which,  in 

the  space  of  little  more  than  ten  years,  had  produced  so 

profound  a  division  in  Christendom.  The  answer  is  that, 

in  the  view  of  the  Eeformers,  certain  cardinal  truths  of  the 

Catholic  faith  had  been  for  a  long  time  ignored,  or  at  least 

allowed  to  remain  in  a  very  secondary  position,  and  that 

the  revival  of  these  truths,  or  the  reassertion  of  their  true 

position  and  importance,  had  necessarily  the  effect  of  alter 

ing  the  balance  of  doctrine  and  practice,  and  of  bringing 

into  prominence  aspects  of  Christian  belief,  and  Christian 

practice,  which,  to  the  great  disadvantage  of  Christian  life, 

had  fallen  into  desuetude.  In  order  to  apprehend  the 

1  He  says,  vol.  iv.  p.  221,  "The  word  Protestant  retained  its  original  and 
proper  meaning  in  England  (or  a  share  of  it)  when,  in  the  next  century,  it 
was  used  to  denote  the  High  Church  or  Laudian  party  in  opposition  to  the 

Puritans  ;  but  unhappily  it  passed  into  vogue  at  last  as  the  opposite  not  of 
Papist  but  of  Catholic:  in  which  abused  sense  it  is  now  common  to  litera 

ture.  This  popular  and  literary  misconception  has  reacted  on  the  history  of 
the  Reformation  with  stupefying  effect.  The  men  who  let  themselves  be 

called  Protestants,  but  were  never  weary  of  declaring  themselves  Catholics, 
have  been  thought  to  have  been  not  Catholic  because  Protestant.  The 

opposite  of  Catholic  is  not  Protestant  but  heretic ;  the  opposite  of  Protestant 

is  not  Catholic  but  Papist." 
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nature  of  this  alteration  of  view,  or  point  of  view,  it  is 

essential  to  begin  where  the  Augsburg  Confession  begins. 

That  commencement  requires  very  careful  consideration. 

The  Confession  does  not  begin  with  the  doctrine  of 

Justification  by  Faith,  nor  with  the  assertion  of  any 

special  views  respecting  the  Sacraments  or  the  Church. 

But  immediately  after  the  first  article,  De  Deo,  declaring  Second 
the  adherence  of  the  Eeformers  to  the  Nicene  Creed,  it  the  Con- 

lays  down  their  teaching  respecting  Original  Sin.  That  is 

the  real  point,  from  which  the  whole  movement  of  thought  Original 

and  spiritual  experience  starts.  It  is  very  characteristic  of 

the  situation  of  the  moment  that,  not  only  does  the  Con 

fession  not  commence  as  our  Articles  do  —  after  the  intro 

ductory  ones  which  correspond  to  the  Augsburg  Article 

De  Deo  —  with  declaring  that  the  Scripture  is  the  sole  Eule  of 

Faith,  but  the  Confession  contains  no  article  at  all  on  that 

subject.  The  Keformers  practically  assume  that  the  Kule 

of  Faith  to  which  they  appeal  is  the  same  as  that  of  their 

adversaries,  and  they  do  not  think  it  necessary  to  put 

prominently  forward  the  sole  supremacy  of  the  Scriptures. 

The  circumstance  that  the  controversial  part  of  our  Articles, 

in  distinction  from  the  Augsburg  Confession,  commences 

with  the  assertion  of  the  sufficiency  of  the  Scriptures,  seems 

due  to  the  fact  that,  before  the  Articles  were  composed,  the 

Eoman  Church,  in  the  Council  of  Trent,  had  laid  down,  as 

the  foundation  of  her  whole  position,  the  co-ordinate 

authority  of  tradition  with  the  Scriptures.  The  Roman  con 

troversialists  had  discovered,  after  the  first  twenty  years  of 

their  discussion  with  the  Protestants,  that  they  could  not 

hold  their  ground  on  the  basis  of  the  Scriptures  alone  ;  and 
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accordingly,  the  first  thing  they  did,  in  the  Council  of 

Trent,  was  to  assert  the  traditions  of  the  Church  as  a  part 

of  the  Kule  of  Faith.  This  "  formal "  principle  became  of 
more  and  more  importance  as  the  controversy  proceeded ; 

but,  at  the  stage  we  are  now  considering,  it  is  not  the  formal, 

but  the  material,  or  substantial,  principle  which  is  in  the 

forefront  of  the  controversy,  and  this  principle,  as  has  been 

said,  arises,  according  to  the  Augsburg  Confession,  out  of 

the  truth  of  Original  Sin.  The  Eeforrners  teach,  in  the 

second  article  of  the  Confession,  that  "  after  the  fall  of  Adam, 
all  men,  who  are  naturally  engendered,  are  born  with  sin ; 

that  is,  without  fear  of  God,  without  trust  towards  God,  and 

with  concupiscence ;  and  that  this  disease  or  original  cor 

ruption — vitium  originis — is  truly  sin,  involving  damnation, 

and  bringing  even  now  eternal  death  upon  those  who  are 

not  born  again  by  baptism  and  the  Holy  Spirit.  They 

anathematise  the  Pelagians  and  others,  who  deny  that  this 

original  fault  or  corruption  is  sin,  and  who  diminish  the 

glory  of  the  merits  and  benefits  of  Christ  by  maintaining 

that  men  can  be  justified  before  God  by  the  natural  powers 

of  reason."  It  will  be  noticed  how  closely  in  this,  as  in 
other  things,  our  Articles  follow  the  general  lines  of  this 

Confession,  alike  in  the  substance  of  their  statement  re 

specting  original  sin,  and  in  the  order  in  which  they  place 

the  article  on  the  subject — immediately,  that  is,  after  the 
articles  which  define  the  Rule  of  Faith,  and  thus  at  the 

head  of  the  articles  which  deal  with  the  doctrinal  matters 

of  controversy. 

But  what  is  the  reason  why  this  doctrine  assumes  such 

prominence  ?      It  is  because  the  whole  movement  started 
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out  of  a  deeper  apprehension  of  the  corruption  and  evil  of 

human  nature  than  had,  perhaps,  prevailed  in  the  Church 

since  the  time  of  St  Augustine.  The  main  tendency  of 

Middle  Age  theology  was  Pelagian.  Bradwardine,  the 

Doctor  Profundus,  for  a  brief  time  Archbishop  of  Canter 

bury  in  1349,  declared  that  the  whole  world  of  his  day  had 

gone  after  Pelagius  ;  and  at  the  time  of  the  Reformation, 

though  orthodoxy  might  be  saved  by  subtle  distinctions, 

the  practical  effect  of  the  prevalent  teaching  was  to  throw 

men  upon  their  own  efforts — upon  their  own  obedience,  at 

all  events,  to  the  rules  of  religion  and  of  the  Church — for 
their  salvation,  and  for  their  attainment  of  perfection.  The 

mere  fact,  the  unquestionable  fact,  that  forgiveness  could, 

under  express  Papal  authority,  be  bought  for  a  price,  i& 

sufficient  to  prove  that  there  was,  at  all  events,  prevalent  a 

grave  obscuration  of  the  deadly  nature  of  sin  and  of  human 

evil.  The  Reformers,  however,  did  not  approach  this  sub 

ject  as  a  technical  theological  doctrine.  They  came  to  it  as 

to  a  matter  of  deep  personal  experience.  They  felt  in 

themselves,  and  they  awakened  in  others,  an  intense  feeling 

that  man  was  very  far  gone — quam  longissime — from  ori 
ginal  righteousness,  from  the  nature  and  the  perfection  for 

which  he  was  intended,  and  consequently  that  he  must 

needs  abandon  all  idea  of  hope  or  help  from  his  own  powers. 

For  this  purpose,  it  will  be  observed,  they  bring  into  special 

prominence  man's  failure  to  live  in  the  due  love  and  fear 

of  God.  They  say  that  men  are  born  "with  sin,  that  is, 
without  fear  of  God,  without  trust  towards  God,  and  with 

concupiscence — cum  peccato,  hoc  est  sine  metu  Dei,  sine 

fiducia  erga  Deum  et  cum  concupiscentia"  The  lust  of 
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concupiscence  is  not  the  starting-point  of  the  evil,  but  its 

consequence.  In  proportion  as  men  do  not  live  in  the  love 

and  fear  of  God,  the  passions  of  their  lower  nature  are 

inevitably  let  loose,  and  fall  into  disorder.  The  character 

istic  teaching  of  the  later  schoolmen  on  this  point  was  that 
the  fall  did  but  remove  an  addition  which  had  been  made 

by  God  to  the  natural  endowments  of  man.  But  the  Ke- 
formers  regarded  the  fall  as  having  removed  the  main 

spring,  deprived  human  nature  of  its  sun  and  centre,  and 
thus  involved  it  in  utter  ruin  and  confusion.  For  the  mere 

functions  of  civil  life,  it  retains  to  a  great  extent  the  power 

of  free-will  and  self-government;  though  even  in  this 

sphere  it  can  only  be  kept  in  tolerable  order  by  the  stern 

administration  of  law,  and  its  evil  impulses  are  perpetually 

at  work.  But  for  the  higher  purposes  of  the  soul,  for  its 

ideal  life,  a  fall  from  God  was  a  fall  from  everything. 

When  they  looked  into  their  own  hearts,  or  when  they 

looked  around  them,  and  saw  the  widespread  absence 

of  the  habit  of  living  in  God,  with  God,  and  for  God,  it 

appeared  to  them  like  a  permanent  solar  eclipse  in  the 

spiritual  world,  and  they  could  not  use  language  strong 

enough  to  express  their  sense  of  the  fearful  disaster  which 
it  involved. 

The  failure  of  their  adversaries  to  appreciate  their  point 

of  view  in  this  respect  is  strangely  exhibited  in  the  official 

Confutation  of  the  Confession,  which  was  drawn  up  at  the 

time  by  order  of  the  Emperor.  This  Confutation,  prepared 

by  Eoman  Catholic  divines  at  the  Council,  says  that  they  ap 

prove  the  second  article  of  the  Confession,  so  far  as  it  states 

that  original  corruption  is  really  sin,  bringing  damnation  and 
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eternal  death  to  those  who  are  not  born  anew  by  baptism 

and  the  Holy  Spirit.  But  the  statement,  that  it  is  a  part  of 

original  sin  that  men  are  born  without  fear  of  God,  and 

without  trust  in  God,  is  altogether  to  be  rejected,  since  it  is 

evident  to  every  Christian  that  to  be  without  fear  of  God 
and  trust  in  God  is  rather  the  actual  sin  of  the  adult  than 

the  fault  of  the  new-born  infant.  As  though  the  Eeformers 
had  been  concerned  to  settle  the  exact  relations  between 

original  and  actual  sin  !  As  is  said  in  the  'Apology  of  the 

Confession,'  written  by  Melanchthon  in  reply  to  the  '  Con- 

futatio  Pontificia,'  their  simple  object  was  to  recite  the 
whole  contents  and  consequences  which  are  involved  in 

original  sin.  They  were  concerned  to  urge  that  men  not 

only  failed  in  acts  of  fear  and  love  towards  God,  but  in  the 

very  capacity  for  it;  so  that  nature,  by  itself, was  possessed 

by  concupiscence,  and  could  not  manifest  true  fear  and 
love  towards  God. 

This  was  the  starting-point — an  utter  sense  of  helpless-  Failure of  the 

ness,  a  conviction  that  men  and  women  were  so  tar  gone  church  in 

from  original  righteousness  that  they  had  not  even  power  lc 

"  to  turn  themselves,"  by  any  natural  strength  or  good 

works  of  their  own,  "  to  faith  and  calling  upon  God." 
After  all,  it  is  to  be  remembered  that  this  conviction  was 

the  result  produced  upon  earnest  minds,  like  Luther's,  by 
the  practice  and  experience  of  the  Church  of  the  Middle 

Ages.  The  history  of  that  Church  is  the  history  of  prolonged 

and  heroic  efforts  to  attain  perfection.  The  most  unsparing 

asceticism,  the  most  unbounded  self-sacrifice,  an  inexhaust 

ible  energy  and  fertility  in  good  works  of  all  kinds,  new 

orders  of  monkery,  rules  of  ever-increasing  severity,  cere- 
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monies  heaped  upon  ceremonies,  had  been  produced  by  this 

insatiable  craving  after  perfection  ;  and  what  was  the  result  ? 

As  to  the  general  state  of  the  Church,  and  the  Christian  life, 

let  Erasmus's  '  Encomium  Morise,'  his  satirical  eulogy  of  folly, 
written  in  1510,  before  the  commencement  of  the  Lutheran 

movement,  be  a  sufficient  witness.  The  corruption  which 

that  satire  lays  bare  throughout  the  Church,  in  the  Clergy, 

the  monastic  Orders,  and  the  Court  of  Rome,  would  be  in 

credible,  if  it  were  not  thus  attested  by  a  contemporary 

observer  like  Erasmus,  who,  when  the  crisis  came,  stood 

aside  from  the  Reforming  movement.  It  is  no  disparage 

ment  of  the  persistent  efforts  of  the  doctors  and  saints  of 

the  Middle  Ages  to  say  that,  at  the  time  the  Reformation 

commenced,  their  system  was  bankrupt.  It  had  failed,  not 

only  to  produce  the  perfection  at  which  it  had  aimed, ,  but 

even  to  preserve  the  Church  and  the  world  from  the  most 

intolerable  corruptions.  But  if  it  had  failed  publicly,  it 

had  not  less  conspicuously  failed  in  individual  experience. 

Its  high  ideal  standard,  its  intense  asceticism,  the  terrors 

with  which,  not  only  in  hell  but  in  purgatory,  it  had  in 

vested  the  idea  of  God  and  His  righteousness,  had  taken 

comfort  and  hope  out  of  the  hearts  of  numbers  of  earnest 

souls.  Few  things,  accordingly,  are  more  striking  in  the 

early  sermons  of  the  preachers  of  the  Reformation,  or  in 

the  Apology  itself,  than  the  stress  which  is  constantly  laid 

upon  the  troubled  and  affrighted  consciences  to  which  they 
address  themselves.  The  20th  Article  of  the  Confes 

sion,  for  instance,  on  good  works,  speaks  of  the  consolation 

brought  by  the  Reformed  doctrine  to  pious  and  trembling 

consciences,  which  could  not  be  rendered  tranquil  by  any 
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works,  and  it  says  that  the  whole  of  the  Reformed  teaching 

is  to  be  referred  to  the  struggle  of  a  terrified  conscience,  and 

cannot  be  understood  without  that  struggle.  Formerly,  it 

goes  on  to  say,  consciences  were  tormented  by  the  doctrine 

of  works,  and  did  not  hear  the  consolation  of  the  Gospel. 

Some  were  driven  by  their  conscience  into  the  desert,  or 

into  monasteries,  hoping  to  merit  grace  there  by  a  monastic 
life. 

These  statements,  made  in  the  face  of  the  world,  before 

the  Diet,  and  not  denied  by  the  Papal  Confutation,  indi 

cate  what  was  the  prevalent  need  and  craving  to  which  the 
Reformers  addressed  themselves.  In  answer  to  this  article 

of  the  Confession,  the  Papal  Confutation  simply  asserts  that 

good  works  do  merit  the  remission  of  sins.  The  contrary 

doctrine,  they  say,  as  it  has  been  formally  rejected  and 

condemned,  so  it  is  now  rejected  and  condemned.  But 

unfortunately,  whether  good  works  merited  remission  of 

sins  or  not,  the  bitter  experience  of  the  Reformers,  and  of 

the  struggling  men  and  women  whom  they  addressed,  was 

sufficient  to  show  that  they  did  not  bring  to  men  any 

assurance  of  the  remission  of  sins,  and  that  they  left 

consciences  struggling  with  the  fear  of  God's  wrath,  and  of 
the  judgments  which  they  had  to  encounter.  It  was  this 

general  sense  of  helplessness  which  rendered  possible  such 

practices  as  that  of  indulgences.  It  was,  to  a  great  extent, 

in  a  sort  of  despair  that  men  and  women  clutched  at  the 

extravagant  promises  held  out  to  them,  of  escaping  the  pun 

ishments  to  which  they  were  liable  by  buying  the  Pope's 

pardons,  and  helping  to  build  St  Peter's.  But  when  one 
great  and  genuine  soul  had  wrestled  with  these  terrors 
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of  conscience  for  years  in  a  monastery,  when  the  truth 

had  been  brought  home  to  the  depths  of  his  conscience, 

by  a  bitter  personal  experience,  that  there  was  no  hope 

in  himself  and  his  own  efforts,  but  that  he  must  look 

altogether  outside  himself  for  forgiveness  and  for  peace,  and 

when  he  brought  this  experience  home  to  the  hearts  of 

others,  the  long  struggle  of  the  Middle  Ages  had  reached 

its  natural  conclusion.  Every  door  towards  peace  and  for 

giveness  had  been  tried  which  human  thought  could  con 

ceive,  and  which  human  self-sacrifice  could  test,  and  every 

such  effort  had  failed ;  and  when  that  failure  was  at  length 

realised,  men's  hearts  leapt  up  at  the  renewed  declaration  of 
those  "  comfortable  words  which  our  Saviour  Christ  saith  to 

all  that  truly  turn  to  Him." 
If,  in  short,  in  one  sense  the  Reformation  was  a  revolt 

against  the  teaching  of  the  Middle  Ages,  or  at  least  its 

later  teaching,  in  another  sense  it  is  the  natural  result  and 

product  of  that  teaching.  The  saints  and  doctors  of  the 

Middle  Ages,  by  the  very  heroism  of  their  efforts,  by  the 

strain  to  which  they  had  put  the  powers  of  human  nature, 

had  proved  the  inadequacy  of  those  powers,  and  the  neces 

sity  of  resorting  to  some  other  source  of  forgiveness,  peace, 

and  new  life.  The  Reformers,  in  vindicating  their  doctrine 

and  their  messages,  might  well  have  adapted  to  themselves, 

in  relation  to  the  prevalent  teaching  of  the  Church,  the  words 

of  St  Paul :  "  Do  we  then  make  void  the  teaching  and  the 
experience  of  the  past  by  our  doctrine  ?  God  forbid.  Yea, 

we  recognise  and  establish  the  result  of  that  experience  and 

that  teaching."  Luther  could  not  have  been  the  Reformer 
he  was  if  he  had  not  been  a  monk  ;  and  in  the  same  way, 
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no  one  can  appreciate  the  great  message  of  the  Eeformation 

who  does  not  begin,  in  personal  experience,  with  an  appre 

hension  of  the  intensity  of  the  original  sin  and  helplessness 

of  his  nature.  It  remains  to  illustrate  the  answer  given 

by  the  Eeformers  to  this  terrible  sense  of  human  weakness 

and  misery. 

III. 

We  have  seen  that  the  Confession  of  Augsburg  starts  Third 
article  of 

from  the  sad  fact,  which  a  bitter  experience  had  forced  upon  the  Con- 

the  Keformers,  and  which  was  too  fully  established  by  the  ex- 

perience  of  the  Church  at  large,  of  the  impotence  of  human 

nature  in  spiritual  things,  and  of  its  consequent  inability  Sin  in cluded 
to  obtain  forgiveness,  peace,  or  holiness  by  its  own  efforts  under  the 

or  sacrifices.  What,  we  are  next  to  ask,  was  the  remedy  ̂ e. 

the  Eeformers  proposed  for  this  bankruptcy  of  human 

powers  ?  The  foundation  for  the  answer  is  laid  in  the 

third  article,  following  the  second  on  original  sin.  "  We 

teach  also,"  it  says,  in  words  of  which  our  own  second 
article  are  an  echo,  "  that  the  Word,  that  is,  the  Son  of 
God,  took  human  nature  upon  him  in  the  womb  of  the 

blessed  Virgin  Mary ;  so  that  two  natures,  the  Divine  and 

human,  were  joined  together  in  unity  of  person,  never  to  be 

divided,  one  Christ,  very  God  and  very  man,  born  of  the 

Virgin  Mary,  who  truly  suffered,  was  crucified,  dead,  and 

buried,  to  reconcile  His  Father  to  us,  and  to  be  a  Sacrifice, 

not  only  for  original  guilt,  but  also  for  all  actual  sins  of 

men.  The  same  Christ  descended  into  hell,  and  truly  rose 

again  the  third  day,  then  ascended  to  the  heavens,  to  sit  at 

the  right  hand  of  the  Father,  and  for  ever  to  reign  and  be 
c 
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Lord  over  all  creatures,  to  sanctify  those  who  believe  on 

Him,  by  sending  into  their  hearts  the  Holy  Spirit,  who 

should  govern,  control,  and  quicken  them,  and  defend  them 

against  the  Devil  and  the  power  of  sin.  The  same  Christ 

will  manifestly  come  again,  to  judge  the  quick  and  the 

dead,  according  to  the  Apostles'  Creed." 
The  past  and  present  work  of  Christ — His  sacrifice  in 

the  past,  and  His  sanctification  of  the  faithful  by  His  Spirit 

in  the  present — is  thus  put  forward  as  the  sole  source  of  our 

forgiveness  and  redemption;  and  to  this  statement  the 

Papal  Confutation  has  no  objection  to  make.  It  is,  however, 

remarkable,  and  is  perhaps  an  indication  of  the  imperfect 

perception  by  its  authors  of  the  questions  at  issue,  that  they 

do  not  notice  the  important  clause,  repeated  in  our  own 

article,  that  our  Lord  was  a  sacrifice,  "  not  only  for  original 

guilt,  but  also  for  all  actual  sins  of  men."  When  the 
question  recurs  again,  in  the  article  respecting  the  Mass, 

the  Confession  expressly  alleges  that  "  an  opinion  prevailed 
— which  had  led  to  an  infinite  increase  of  private  Masses 

— that  Christ,  by  His  Passion,  had  made  satisfaction  for 

original  sin,  but  had  instituted  the  Mass  as  an  oblation 

to  be  made  for  daily  sins,  mortal  and  venial ;  and  that  from 

thence  flowed  the  current  opinion  that  the  Mass  is  a  work 

putting  away  the  sins  of  the  living  and  the  dead,  ex  opere 

operator  The  Papal  Confutation,  in  dealing  with  that  part 

of  the  Confession,  disputes  this  statement,  but  practically 

admits  it.  "  We  do  not  teach,"  they  say,  "  that  the  Mass 
puts  away — delet — sins,  which  are  taken  away  by  penance, 
as  their  proper  medicine ;  but  it  does  put  away  the  punish 

ment  due  for  sin — delet  pcenam  pro  peccato  debitam — and  sup- 
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plements  satisfaction  for  sins."  It  is  at  all  events  evident 
that  the  words  "  not  only  for  original  guilt,  but  also  for  all 

actual  sins  of  men,"  are  inserted  by  the  Eeformers  in  their 
Confession  with  a  deliberate  and  important  purpose,  in 

order  to  state,  in  the  most  comprehensive  manner,  that,  in 

the  words  of  our  Prayer  of  Consecration,  our  Lord,  "by 
His  one  oblation  of  Himself  once  offered,  made  a  full, 

perfect,  and  sufficient  sacrifice,  oblation,  and  satisfaction,  for 

the  sins  of  the  whole  world."  Nothing  more  can  be 
required  by  the  divine  justice  in  satisfaction  for  sin,  in 

addition  to  that  one  perfect  and  sufficient  sacrifice  of  Christ. 

The  grace  won  by  that  sacrifice  has,  indeed,  to  be  applied 

and  used,  and  Christian  life  and  Christian  worship  consist 

in  its  use  and  application ;  but  as  a  satisfaction  for  sin,  for 

the  sins  of  the  whole  world,  it  is  complete  and  final,  and 

nothing  whatever  in  the  way  of  satisfaction  can  be  added 
to  it. 

Then  it  is,  having  laid  this  great  foundation,  that  the  Fourth 
.        article  of 

Reformers  advance,  in  their  fourth  article,  to  the  doctrine  the  Con- 

in  which  this  great  truth  is  applied  to  the  relief  of  that 

state  of  helplessness,  and  desperation  of  self,  in  which  they 

felt  themselves  and  their  fellows  immersed.     "  We  further  sake 
through 

teach,"  they  say,  "  that  men  cannot  be  justified  before  God  Faith, 
by  their  own  powers,  merits,  or  works,  but  are  freely  — 

gratis — justified  for  Christ's  sake,  by  faith,  when  they  be 
lieve  that  they  are  received  into  grace,  and  that  their  sins 

are  remitted  for  Christ's  uake,  who,  by  His  death,  made 
satisfaction  for  our  sins.  This  faith  God  imputes  for  right 

eousness  before  Him,  as  is  stated  in  the  3rd  and  4th  chap 

ters  of  the  Epistle  to  the  Romans."  Here  at  length  we 
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come  —  not   so    much   to   the    cardinal    principle   of   the 
Eeformed   teaching,  for   that  is   rather   contained  in  the 

previous  article,  of  the  absolute  sufficiency  of  the  sacrifice 

of  Christ  as  a  satisfaction  for  sin  —  but  to  its   practical 

application,  and  consequently  to  the  practical  point  which 

was  at  issue.     Consider  before  you,  as  I  have  said,  all  the 

troubled  consciences  of  those  times,  the  earnest  souls  who, 

by   asceticism   and   self-denial,  had  tried   to  conquer  sin 

within  them,  and  to  win  peace,  and  had  failed,  and  the 

mass  of  people  in  ordinary  life,  who  looked  forward  with 

dread  to  the  divine  judgments,  and  were   clutching  even 

at  straws  like  indulgences  to  escape  them — how  was  the 

blessing  of  forgiveness  or  justification  to  be   obtained  by 

them  ?    The  Eeformers  said,  It  is  there,  and  you  can  take  it 

when  you  will.     You  have  no  need  to  consider  whether 

you  are  fit  for  it ;  you  have  not  to  consider  whether  you 

have  done  and  suffered  enough  for  it ;  you  never  could  do 

or  suffer  enough  for  it;  if  any  part  of  it,  however  small, 

depended  upon  your  doing  or  suffering,  you  could  have  no 

assurance  of  it.     But  it  is  given  you — given  you  by  virtue 

of  the  one  complete  sacrifice  of  Christ,  and  you  have  but 

to  accept  it.     The  promise  is  made  to  you,  and  you  have 

but  to  believe  it.     Only  believe  the  promise ;  and,  in  the 

faith  of  the  promise,  take  up  the  gift  that  is  offered  you, 

and  it  is  yours.     It  is  a  gift,  and  you  are  only  asked  to 

accept  it ;  but,  that  you  may  accept  it,  you  must,  of  course, 

believe  the  promise ;  and  it  is  by  faith,  therefore,  by  faith 

in  God's  promise  and  God's  offer,  and  by  that  alone,  that 
you  can  obtain  peace  for  your  souls,  and  enter  into  full 

enjoyment  of  God's  favour  and  God's  love.     Of  course,  as 
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they  go  on  to  say  in  the  sixth  article,  this  is  but  the  be-  Sixth 

ginning  of  the  Christian  life.     We  are  received  into  God's  the  con_ 

favour,  and  given  His  grace,  not  only  because  of  the  in-  Q*^n" 
finite  blessing  which  that   favour  and  forgiveness  are  in  works  a result. 

themselves,  but  in  order  that  we  may  enter  on  a  life  of  new 

obedience.  That  sixth  article,  which  is  entitled  "  Of  the 

new  obedience  "  —  De  nova  obedientia  —  says  that  "  we  teach 
that  this  faith  ought  to  produce  good  fruits,  and  that  we 

are  bound  to  do  good  works  commanded  by  God,  for  the 

sake  of  God's  will,  though  not  that  we  may  have  any 
confidence  of  deserving  by  those  works  justification  before 

God." 
The  Papal  Confutation,  on  this  point,  exhibits  a  complete  Miscon- 

misapprehension  of  the  question  at  issue,  and  a  reference  to  regarding 

it  will  help  to  make  the  point  more  clear.     "  It  is,"  they 

say,  "  a   Catholic   truth,  and   in  accordance   with  ancient  Jhe  Re~ formers. 

Councils,  that  men  cannot  merit  eternal  life  by  their  own 

powers,  apart  from  the  grace  of  God.  .  .  .  But  if  it  be  in 
tended  to  invalidate  the  merits  of  men  for  works  which  are 

done  with  the  assistance  of  divine  grace,  the  statement  is 

more  suited  to  Manichseans  than  to  the  Catholic  Church." 

"  It  is,"  they  add,  "  altogether  contrary  to  the  Scriptures  to 

deny  that  our  works  are  meritorious,"  and  they  quote  such 

passages  of  Scripture  as  St  Paul's  statement  that  he  had 

fought  a  good  fight,  and  that  henceforth  there  was  "  laid  up 
for  him  a  crown  of  righteousness,  which  God,  the  righteous 

judge,  would  give  him  in  that  day."  But  the  Eeformers 

had  no  idea  of  questioning  God's  gracious  promises  of 
reward  for  good  works  done  by  men  who  enjoyed  the  assist 

ance  of  His  grace.  The  question  was,  What  brought  them 
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into  that  state  of  grace  ?  It  is  by  virtue  of  their  forgive 

ness  and  adoption  as  children — in  other  words,  their  justifi 

cation —  that  they  receive  His  gracious  assistance.  That 

forgiveness,  that  justification,  constitutes  the  great  revolu 

tion  in  their  condition ;  and  it  was  this  which,  the  Ee- 

formers  declared,  was  offered  to  all  men,  without  any  merits 

or  work  of  their  own,  which  was  bestowed  upon  them  freely, 

and  could  be  accepted  only  as  a  gift. 

It  is  because  this  can  only  be  accepted,  not  earned,  that 

faith  acquires  its  importance  in  the  matter.  If  you  are 

told  that  a  gift  is  at  your  disposal,  your  enjoyment  of  it 

depends,  not  on  anything  that  you  do,  but  on  your  belief 

of  the  assurance,  your  trusting  it,  and  acting  upon  it.  The 

strangest  misconceptions  have  prevailed  on  this  point.  It 
has  been  said  that  the  Eeformers  attributed  some  abstract 

virtue  to  Faith, — that  Faith,  as  an  abstract  quality,  was 

elevated  by  them  to  a  novel  supremacy,  and  that  their 

doctrine  was  simply,  "  Believe  that  you  have  and  you  have 

it."  But  there  is  nothing  abstract,  nothing  independent, 
in  the  faith  of  which  the  Eeformers  spoke.  It  exists 

solely  by  virtue  of  the  antecedent  promise  and  assurance  of 

God ;  and,  as  is  urged  again  and  again  by  the  Confession  of 

Augsburg  and  the  Apology  for  the  Confession,  it  is  simply 

the  response  to  that  promise  on  the  part  of  man.  A 

promise  or  assurance  can  only  be  met  by  one  of  two 

things — belief  or  disbelief.  God  gives  us  the  assurance  of 

His  favour  and  forgiveness,  for  Christ's  sake ;  do  you 
believe  Him  or  disbelieve  Him  ?  There  is  no  third 

alternative.  Of  course,  if  we  believe  the  assurance  and 

take  the  gift,  and  then  misuse  it,  we  are  liable  to  forfeit 
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it.  The  object  for  which  a  man  is  introduced  into  God's 

favour,  and  given  God's  grace,  is  that  he  may  live  by 

that  grace,  and  may  do  God's  will ;  and  if  he  does  not 
strive  to  do  so,  his  nominal  acceptance  of  the  gift  is  a 

mockery.  But  the  gift  is  offered  to  him  absolutely,  for 

Christ's  sake ;  it  is  for  him  to  take  it  or  leave  it.  When  he 
believes  it  he  has  it,  because  it  is  there ;  if  he  disbelieves  it, 

he  does  not  have  it,  though  it  still  remains  at  his  disposal ; 

and  consequently  there  is  no  possible  way  of  stating  the 

bare  fact  of  the  case,  but  that  a  man  is  freely  justified, 

through  Christ,  when  by  faith  he  believes  the  offer  made 

him,  and  closes  with  it. 

It  should,  therefore,  be  particularly  noticed  that  the 

phrase,  Justification  ly  faith,  is  really  an  abbreviated  expres 

sion  of  the  truth,  and  is  not  the  phrase  originally  used 

by  the  Reformers  in  the  Confession  of  Augsburg.  They  say, 

not  that  men  are  justified  by  faith,  but  that  they  are 

justified  for  Christ's  sake  through  faith.  Our  own  article 
is  in  strict  conformity  with  this  expression,  and  brings  out 

its  meaning  still  more  clearly,  when  it  says  that  "  we  are 
accounted  righteous  before  God  only  for  the  merit  of  our 

Lord  and  Saviour  Jesus  Christ,  by  faith,  and  not  for  our 

own  works  or  deservings."  That  we  are  justified  by  faith 
is  a  mere  consequence  of  the  truth :  the  cardinal  point  is 

that  we  are  justified  only  for  the  merits  of  our  Lord  and 

Saviour  Jesus  Christ.  That  being  so,  our  part  is  reduced  to 

the  acceptance  of  the  gift,  by  virtue  of  a  belief  in  the 

promise  which  offers  us  the  gift,  and  for  this  reason  we  are 

said  to  be  justified  by  faith  only. 

This  aspect  of  the  truth  may  be  confirmed  and  illustrated 
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Twentieth  by  another  quotation  from  the  Confession,  in  the  twentieth 

the  Con-     article,  which  is  one  of  its  most  famous  passages.    "  As  the 

d°ctrine  of  faith,"  it  says,  "which  ought  to  be  the  chief 
doctrine  in  the  Church,  has  so  long  lain  unknown — for  all 

must  confess  that  there  used  in  sermons  to  be  the  pro- 

foundest  silence  respecting  the  righteousness  of  faith,  and 

that  the   doctrine   of   works   was  the   only  one  heard  in 

Churches  —  our    teachers    have    thus    admonished    their 

Churches  respecting   faith :  First,  that  our  works  cannot 

reconcile  God,  or  merit  the  remission  of  sins,  or  grace,  or 

justification,  but  that  this  we  receive  only  by  faith,  believ 

ing   that   we   are   received   into   grace   for   Christ's   sake, 
who  alone  is  set  forth  as  our  Mediator  and  our  propitiation, 

and  by  whom  the  Father  is  reconciled.  .  .  .  This  doctrine 

of  faith  is  everywhere  treated  in  St  Paul,  as  he  says :  By 

grace  ye  are  saved,  through  faith,  and   that   not  of   your 

selves,  it  is  the  gift  of  God.  .  .  .  Men  are  also  admonished 

that  this  word  faith  does  not  signify  merely  a  knowledge  of 

history,  such  as    exists   in    the  godless  and  in  the  devil, 

but  signifies  a  faith  which  believes  not  only  the  history, 

but   the   effect  of   the   history  —  namely,   this   article  of 
remission  of  sins,  that  is,  that,  through    Christ,  we   have 

grace,  righteousness,  and  the  remission  of  sins.     Now,  he 

who  knows  that   through   Christ  he  has  the  Father  pro 

pitious  to  him,  he  it  is  who  truly  knows  God,  is  assured  that 

he  is  a  subject  of  God's  care,  and  calls  upon  Him  in  prayer. 
In  short,  he  is  no  longer  without  God,  like  the  heathen. 

For   devils  and  the  godless  cannot  believe  this  article  of 

remission  of  sins.     Therefore  they  hate  God  as  an  enemy, 

they  do  not  call  upon  Him,  they  do  not  expect  any  good 
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from  Him.  Augustine,  in  speaking  of  the  word  faith, 

similarly  admonishes  the  reader,  and  teaches  that,  in  the 

Scriptures,  the  word  faith  is  accepted,  not  for  mere  know 

ledge,  such  as  exists  in  the  godless,  but  for  trust — fiducia — 
which  consoles  and  lifts  up  terrified  and  troubled  hearts. 

"  But,  further,  we  teach  that  it  is  necessary  to  do  good 
works,  not  in  order  to  trust  to  merit  grace  by  them,  but 

for  the  sake  of  the  will  of  God.  By  faith  alone  we  ap 

prehend  the  remission  of  sins  and  grace.  But  because 

by  faith  the  Holy  Spirit  is  received,  our  hearts  also  are 

renovated,  and  put  on  new  affections,  so  as  to  be  able  to 

produce  good  works.  .  .  .  For  human  powers,  without 

the  Holy  Spirit,  are  full  of  godless  affections,  and  are  too 

feeble  to  be  able  to  do  good  works  before  God.  Moreover, 

they  are  under  the  dominion  of  the  devil,  who  impels  men 

to  various  sins,  to  godless  opinions,  to  open  crimes  :  as  may 

be  seen  in  philosophers  who  have  themselves  tried  to  live 

honourable  lives,  yet  have  not  been  able  to  do  it,  but  have 

been  contaminated  with  many  manifest  sins.  Such  is  the 

feebleness  of  man  when  he  is  without  faith,  and  without 

the  Holy  Spirit,  and  governs  himself  by  human  strength 
alone. 

"  Hence  it  is  readily  apparent  that  our  doctrine  is  not  to 
be  accused  of  prohibiting  good  works,  but  much  rather  to 

be  praised  for  showing  how  we  may  be  able  to  do  good 
works.  For  without  faith  human  nature  is  in  no  wise  able 

to  do  the  works  of  the  first  or  second  commandment. 

Without  faith  it  does  not  call  upon  God,  does  not  expect 

anything  from  God,  does  not  endure  the  cross,  but  seeks 

for  human  aids,  and  trusts  in  human  assistance.  Thus 
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there  reign  in  the  heart  all  lusts  and  human  devices,  when 
faith  and  trust  towards  God  are  absent.  Wherefore  also 

Christ  said,  Without  me  ye  can  do  nothing  ;  and  the  Church 

sings,  Sine  tuo  numine  nihil  est  in  homine,  nihil  est  in- 

noxium" 
This  classical  passage,  as  it  has  been  called,  brings  out 

with  great  clearness  the  momentous  practical  effect  of  the 
revival  of  this  old  Catholic  doctrine.  It  lifted  all  believers 

at  once  into  a  state  of  confidence  towards  God,  of  peace 

and  joy,  and  set  them  free,  with  unburdened  hearts,  to  serve 

God,  and  to  do  good  to  their  neighbours.  Men  had  been 

living  under  a  cloud,  with  doubtful  hearts,  burdened  with 

fear  of  mysterious  future  judgments  and  penalties,  perplex 

ing  and  tormenting  their  consciences  to  make  satisfaction  for 

their  sins,  and  when  they  died,  leaving  money  to  buy  masses 

to  be  said  for  their  release  from  the  pains  of  purgatory. 

But,  by  this  great  proclamation,  the  cloud  was  suddenly 

lifted,  the  face  of  God  was  revealed  as  gracious  and  propitious 

to  them  in  Christ,  and  they  were  only  asked,  for  His  love, 

and  for  their  Saviour's  sake,  to  try  to  do  His  will,  and  to 
live  in  faith  and  trust  towards  Him,  and  in  love  towards 

their  neighbour.  It  was  a  complete  transformation  of  life, 

like  that  which  was  produced  in  the  prodigal  son,  when, 

after  struggling  back  in  fear  and  shame  to  his  Father's 
house,  his  Father  saw  him  a  great  way  off,  and  ran,  and 

fell  on  his  neck  and  kissed  him,  and  took  him,  though 

he  had  done  nothing  to  deserve  it,  back  into  his  love 
and  favour. 

Spirit  of         Accordingly,  wherever  this  doctrine  was  really  grasped, 

formation,  we  witness   the   development  of   a  characteristic  type  of 
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free,  confident,  generous,  energetic,  and  childlike  Chris 

tianity.  The  word  which  is  perhaps  most  characteristic  of 

the  spirit  fostered  by  the  Eeformers'  teaching,  especially  in 
Germany,  is  the  word  child — the  tender  German  word  kind 

— with  all  the  relations  of  childlike  trust  and  confidence, 

and  fatherly  love  and  protection,  which  it  evokes.  We  Luther's 

feel  this  spirit,  for  instance,  in  the  exquisite  morning  and  r  y  r 
evening  prayers  which  Luther  taught  the  German  nation 

in  his  Shorter  Catechism :  "  I  thank  thee,  my  heavenly 
Father,  through  Jesus  Christ,  Thy  dear  Son,  that  Thou 

hast  preserved  me  this  night  from  all  harm  and  danger, 

and  I  pray  Thee  Thou  wouldst  also  protect  me  this  day  from 

sin  and  all  evil,  that  all  my  deeds  and  my  life  may  be 

pleasing  in  Thy  sight.  For  I  commend  myself,  my  body  and 

soul,  and  all,  into  Thy  hands.  Let  Thy  holy  angel  be  with 

me,  that  the  evil  one  may  have  no  power  over  me ; " 

and  "  then,"  he  adds,  "  go  joyfully  to  thy  work,  and  sing 
some  hymn,  or  the  Ten  Commandments,  or  whatever  thy 

devotion  may  suggest."  So  at  night,  for  an  evening 

blessing,  he  bids  you,  when  you  go  to  bed,  "sign  thyself 

with  the  holy  cross,  and  say :  "  In  the  name  of  the  Father, 
and  of  the  Son,  and  of  the  Holy  Ghost ;  then,  kneeling  or 

standing,  repeat  the  Creed  and  the  Lord's  Prayer ;  and,  if 
thou  wilt,  thou  mayest  add  this  short  prayer :  I  thank 

Thee,  my  heavenly  Father,  through  Jesus  Christ,  Thy  dear 

Son,  that  Thou  hast  graciously  protected  me  through  this 

day ;  and  I  beseech  Thee  Thou  wouldst  forgive  me  all  my 

sins,  wherever  I  have  done  wrong,  and  graciously  protect 

me  this  night.  For  I  commend  myself,  my  body  and  soul, 

and  all,  into  Thy  hands ;  let  Thy  holy  angel  be  with  me, 
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that  the  evil  one  may  have  no  power  over  me ;  and  then," 

he  adds  characteristically,  "  quickly  and  cheerfully  to 

sleep."  But  the  same  childlike  spirit  breathes  throughout 
the  whole  devotional  literature,  especially  in  Germany, 

which  has  been  produced  under  this  influence.  I  take,  for 

instance,  almost  at  haphazard,  from  the  so-called  House- 

look,  authorised  by  the  General  Lutheran  Conference,1  the 

following  characteristic  prayer :  "  I  render  Thee,  0  true 
and  faithful  God,  praise,  honour,  and  thanks,  for  Thy  good 

ness  and  graciousness,  which  Thou  hast  showed  me  this 

day,  although  I  am  a  poor  sinner,  and  not  worthy  to  be 

called  Thy  child.  But  I  know  that  Thy  mercy  is  very 

great,  and  far  greater  than  my  sins,  or  the  sins  of  the  whole 

world.  Therefore  I  confess  to  Thee  all  my  sins  and  mis 

deeds,  which  I  have  committed  this  day,  yea,  and  from  my 

youth  up,  against  Thee,  and  beseech  Thee  Thou  wouldst 

forgive  me,  and  pardon  them,  and  of  Thy  grace  have  mercy 

upon  me,  as  Thy  dear  child,  and  give  me  into  the  protection 

of  Thy  holy  angels,  that  they  may  graciously  protect  me  this 

night,  and  all  future  time,  from  all  harm  to  body  and  soul. 

To  Thee  I  commit  myself,  to  be  entirely  Thine  own,  in 

death  and  life.  Let  me  for  ever  be  and  abide  with  Thee." 
In  such  utterances  love  and  trust  have  cast  out  fear,  and,  in 

reliance  on  Christ's  promise,  men  and  women  live  in  perfect 
confidence  with  their  Father  and  their  Saviour.  A  similar 

consequence  of  the  same  faith  is  a  robust  and  manly  spirit, 

in  which  men  go  through  the  world  with  their  heads  up, 

looking  God  and  man  in  the  face,  prepared  to  meet  the 

1  '  Allgemeines  Gebetbuch,  ein  Haus  und  Kirchenbuch,'  5th  edition,  1887, 
Leipzig.     'Hausbuch,'  p.  46. 
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troubles  of  life,  and  to  bear  the  penalties  which  must,  while 

this  world  lasts,  attach  to  their  sins ;  but  fearing  nothing, 

here  or  hereafter,  because  they  know,  by  faith,  that  they 

have  God's  favour  and  forgiveness.  "  It  is  God's  design," 
said  Luther,  "  to  have  dauntless,  calm,  and  generous  sons 
in  all  eternity  and  perfection,  who  fear  absolutely  nothing, 

but,  in  reliance  on  His  grace,  triumph  over  and  despise  all 

things,  and  treat  punishments  and  deaths  as  sport.  He 
hates  all  the  cowards,  who  are  confounded  with  the  fear 

of  everything,  even  with  the  sound  of  a  rustling  leaf." x 
It  must  suffice,  in  this  Essay,  to  indicate  briefly  the  effect  Develop- 

of  this  apprehension  of  the  privilege  of  the  Christian,  as  the  the  Pro- 

forgiven  and  justified  child  of  God,  upon  his  relation  to  the 

ordinances  of  the  Gospel,  and  to  the  ministry  of  the  Church. 

While  this  doctrine  was  obscured,  the  inevitable  tendency 

was  to  regard  those  ordinances  as  acts,  or  sacrifices,  on  our 

part,  by  which  men  hoped  to  procure  the  forgiveness  or 

grace  of  which  they  felt  the  need.  They  were  of  the 

nature  of  works,  by  which  that  grace  was  won  or  merited. 

But  from  the  point  of  view  of  the  Keformed  doctrine,  they 

appeared  rather  as  the  manifestations  and  channels  of  God's 
gifts  and  graces  to  His  redeemed  and  justified  children.  In 

stead  of  losing  in  importance,  they  became  still  more  precious, 

because  we  could  approach  them,  submit  ourselves  to  them, 

and  use  them,  in  full  assurance  of  faith.  Thus  the  Confession, 

after  the  fourth  article,  on  Justification,  goes  on  to  speak 

1  Deus  autem  proposuit  habere  filios  impavidos,  secures,  generosos,  eter- 
naliter  et  perfecte,  qui  prorsus  nihil  timeant,  sed  per  gratiae  suse  fiduciam 
omnia  triumphent  atque  contemnant,  pceiiasque  et  mortes  pro  ludibrio 
habeant ;  cycteros  ignavos  odit,  qui  omnium  timore  confunduntur,  etiam  a 

sonitu  folii  volantis.  (Luther,  '  Kesolutiones  Disputationum,'  Conclusio  xix. ) 
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of  the  Ministry  in  the  Church,  and  says  that,  "  in  order  that 

we  may  obtain  the  faith"  of  which  it  has  spoken,  "the 
ministry  has  been  appointed  of  teaching  the  Gospel  and  ad 

ministering  the  Sacraments :  '  For  by  the  Word  and  Sacra 
ments,  as  by  instruments,  the  Holy  Spirit  is  bestowed,  who 

produces  faith,  where  and  when  it  seems  good  to  God,  in 

those  who  hear  the  Gospel.'"  Kespecting  the  use  of  the 
Sacraments,  it  says  in  the  thirteenth  article,  that  they 

were  instituted — in  words  again  echoed  in  our  Articles — 

"not  only  to  be  badges  or  tokens  of  men's  profession, 
but  rather  that  they  should  be  the  signs  and  testimonies 

of  the  will  of  God  towards  us,  set  forth  to  arouse  and 

confirm  faith  in  those  who  use  them.  And  therefore  the 

Sacraments  must  be  so  used  that  faith  may  be  applied 

to  them,  which  believes  the  promises  exhibited  and  shown 

forth  in  the  Sacraments."  Of  Baptism,  it  is  said  in  the 

ninth  article  "  that  it  is  necessary  to  salvation,  and  that  by 
baptism  the  grace  of  God  is  bestowed ;  and  that  children  are 

to  be  baptised,  in  order  that,  being  offered  to  God  in  baptism, 

they  may  be  received  into  the  favour  of  God."  Of  the 

Lord's  Supper  it  is  said  in  the  tenth  article  "  that  the  body 
and  blood  of  Christ  are  really  present,  and  are  distributed 

to  those  who  partake  of  the  Supper  of  the  Lord." 
But  it  is  in  relation  to  the  latter  Sacrament  that  the 

great  change,  or  alteration  of  balance,  produced  by  the 

Eeformed  doctrine,  becomes  most  conspicuous.  In  the 

second  part  of  the  Confession  the  abuses  are  mentioned 

which  the  Reformers  desired  to  see  removed  in  respect 

to  the  Mass.  Their  anxiety  to  avoid,  if  possible,  any 

breach  with  their  opponents  is  illustrated  by  their  re- 
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tention  of  this  current  name  for  the  Holy  Communion. 

They  urge  that  their  Churches  are  falsely  accused  of 

abolishing  the  Mass,  for,  they  say,  "it  is  retained  among 
us,  and  is  celebrated  with  the  greatest  reverence.  More 

over,  the  •  accustomed  ceremonies  are  almost  all  pre 
served,  except  that,  for  the  instruction  of  the  people, 

German  prayers  or  hymns  are  used,  in  addition  to  the 

Latin ;  for  this  is  the  great  use  of  ceremonies,  to  teach 

the  unlearned;  and  not  only  does  Paul  prescribe  that  a 

tongue  understanded  of  the  people  should  be  used  in  the 

Church,  but  it  is  so  ordered  by  human  law.  Our  people 

are  accustomed  to  use  the  Sacrament  together,  if  any  are 

fit  to  receive  it,  which  increases  the  reverence  and  the 

religious  use  of  public  ceremonies;  for  none  are  admitted 

to  the  Sacrament  unless  they  have  been  previously  ex 

amined.  Men  are  also  admonished  of  the  dignity  and 

the  use  of  the  Sacrament,  what  consolation  it  brings  to 

fearful  consciences,  that  they  may  learn  to  believe  God, 

and  to  expect  and  seek  for  all  good  things  from  God. 

This  is  the  worship  with  which  God  is  well  pleased;  this 

use  of  the  Sacrament  cherishes  piety  towards  God;  and 

therefore  Masses  are  not  seen  to  be  celebrated  among 

our  adversaries  with  more  religiousness  than  among  our 

selves."  They  go  on,  however,  to  denounce  the  sale  of 
Masses,  and  the  multiplication,  partly  from  this  cause, 

of  private  Masses.  The  abuse  springs,  they  say,  from 

the  false  supposition  "  that  the  Mass  is  a  work  which  does 

away  the  sins  of  the  living  and  the  dead,  ex  opere  operato" 
Any  such  opinion,  they  say,  is  inconsistent  with  the  Scrip 

tures,  and  injurious  to  the  glory  of  the  Passion  of  Christ. 
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For  the  Passion  of  Christ  was  an  oblation  and  satisfaction, 

not  only  for  original  guilt  but  also  for  all  other  sins.  .  .  . 
Christ  commands  that  we  should  do  this  in  remembrance 

of  Him ;  wherefore  the  Mass  was  instituted  in  order  that, 

in  those  who  use  the  Sacrament,  faith  might  remember 

what  benefits  it  receives  through  Christ,  and  might  raise 
and  console  the  fearful  conscience.  For  to  remember 

Christ  is  to  remember  His  benefits,  and  to  feel  that  they 

are  truly  offered  to  us.  Nor  is  it  enough  to  remember 

the  history,  for  this  even  the  Jews  and  the  godless  can 

do.  But  the  Mass  is  to  be  celebrated  for  this  purpose, 

that  in  it  the  Sacrament  may  be  offered  to  those  who 

have  need  of  consolation ;  as  Ambrose  says,  Because  I 

always  sin,  I  ought  always  to  receive  the  remedy.  And 

since  the  Mass  is  thus  a  communication  of  the  Sacrament, 

there  is  observed  among  us  one  common  Mass  on  every 

holy  day,  and  also  on  other  days,  if  any  desire  to  re 

ceive  the  Sacrament,  and  it  is  administered  to  those  who 

seek  it.  And  this  is  no  new  custom  in  the  Church, 

for  the  ancients,  before  Gregory,  make  no  mention  of 

private  Mass,  but  speak  very  much  of  the  common  Mass. 

Chrysostom  says,  that  the  priest  stands  daily  at  the  altar, 
and  invites  some  to  the  Communion  and  warns  others 

away.  .  .  .  And  Paul  gives  this  direction  respecting  the 

Communion,  that  they  should  wait  one  for  the  other,  so 

that  there  might  be  a  common  participation." 
It  is  observable,  and  is  made  a  matter  of  complaint  in 

the  '  Papal  Confutation,'  that  nothing  is  directly  said  of  a 
sacrifice  being  offered  in  the  Mass ;  and  it  is  explained  in 

the  '  Apology  for  the  Confession '  that  this  omission  was 
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deliberately  made  on  account  of  the  ambiguity  of  the  word 

sacrifice.  "  It  may  mean,"  says  the  '  Apology,'  "  either  a 

sacrifice  of  propitiation  or  a  sacrifice  of  thanksgiving,"  and  it 
is  there  explained  that  the  Eeformers  denied  that  there  was 

any  sacrifice  of  propitiation,  or  of  satisfaction  for  sin,  offered 

in  the  Mass,  but  only  a  sacrifice  of  thanksgiving,  and  of 

ourselves,  our  bodies  and  souls,  in  response  to  the  gracious 

sacrifice  of  Christ  which  we  are  commemorating. 

It  will  therefore  be  clearly  seen,  upon  the  whole,  what 

was  the  effect  of  the  Keformed  doctrine  upon  the  view 

taken  of  this  great  central  mystery  of  the  Church,  accord 

ing  to  the  Confession  of  Augsburg.  While  retaining  the 

belief  that  it  was  in  a  certain  sense  a  sacrifice,  the  Lutheran 

Eeformers  denied  that  it  was  in  any  sense  a  propitiatory 

sacrifice,  and  they  regarded  it  primarily  as  the  means  for 

making  Christians  partakers  of  the  Body  and  Blood  of 

our  Lord,  which,  they  say,  is  really  present  and  really 

distributed  to  those  who  partake.  In  short,  the  idea  of 

Communion,  and  of  the  blessings  received  in  Communion, 

is  made  the  predominant  idea;  and  accordingly,  as  a 

natural  consequence,  the  word  Mass,  inseparably  associated 

with  the  old  conception,  falls  into  disuse,  and  the  Sacrament 

becomes  more  and  more  known  as  the  Holy  Communion  or 

the  Holy  Supper. 

A  similar  transformation  passed  over  other  ceremonies  and 

practices.  Private  confession,  for  instance,  was  retained  by 

the  Lutherans  ;  but  the  important  part  of  it  became,  not  the 

confession,  but  the  absolution.  The  object  which  became 

predominant  in  the  practice  was  not  that  a  man  should 

enumerate  his  sins,  which  was  expressly  stated  to  be  un- 
D 
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necessary ;  but  that  he  should  receive  the  promise  of  God's 
absolution  at  the  hands  of  God's  minister,  and  thus  have 

his  faith  confirmed  in  God's  forgiveness.  The  mischief  of 
monastic  vows  is  taught  to  consist  in  the  belief,  on  which 

they  were  at  least  too  largely  founded,  that  their  observ 

ance  was  a  specially  meritorious  work,  so  as  to  be  the 

means  of  obtaining  forgiveness,  not  only  for  those  who 

professed  them,  but  for  others.  Rules  about  the  use  of  food 

are  taught  to  be  mischievous,  if  they  are  looked  on  as  meri 

torious,  and  not  as  simple  means  of  discipline.  In  short, 

every  state  of  life,  lay  as  well  as  ecclesiastical,  the  life  and 

work  of  the  father  and  mother,  the  child  and  the  servant, 

as  much  as  that  of  the  priest  or  the  monk,  was  brought 

under  this  wide  heaven  of  the  grace  and  forgiveness  of  God ; 

and  thus  the  whole  of  life,  with  all  its  functions  and  duties, 

was  made  a  school  of  perfection.  The  practical  effect  is 

summarily  stated  in  the  following  passage  from  the  Con 

fession,1  with  which  this  review  of  the  original  and  essential 

principles  of  Protestantism  may  be  fitly  concluded : — 

"  The  precepts  of  God  and  the  true  worship  of  God  are 
obscured,  when  men  hear  that  monks  alone  are  in  a  state 

of  perfection ;  for  Christian  perfection  is  seriously  to  fear 

God,  and  further  to  conceive  great  faith  in  Him,  and  to 

trust,  for  Christ's  sake,  that  we  have  God  appeased  ;  to  ask 
of  God,  and  surely  to  expect  His  help  in  all  things  we  do, 

according  to  our  vocation,  and  meanwhile  diligently  to  do 

good  works  abroad,  and  to  serve  in  our  vocation.  In  these 

things  is  true  perfection  and  the  true  worship  of  God,  not 

in  celibacy,  or  mendicity,  or  in  a  sordid  dress.  .  .  .  There 

1  Part  ii.,  art.  vi. 
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are  examples  of  men  who  have  abandoned  marriage,  deserted 

the  administration  of  their  country,  and  hidden  themselves 

in  monasteries.  This  they  called  flying  from  the  world,  and 

seeking  a  kind  of  life  which  would  be  more  pleasing  to 

God ;  and  they  did  not  see  that  God  is  to  be  served  in  those 

commands  which  He  has  Himself  delivered,  not  in  com 

mands  which  have  been  invented  by  men.  That  is  a  good 

and  perfect  life  which  has  the  command  of  God." 
Such  is  the  Protestant  ideal,  as  stated  in  its  original  and  The 

primitive  documents.  This  is  the  ideal  which,  in  its  great  England 
outlines,  commended  itself  to  Englishmen  at  the  time  of  the 

Eeformation,  and  of  which  the  adoption  proved  the  com 

mencement  of  a  new  era  in  the  life  of  the  nation,  as  well 

as  in  the  life  of  individuals.  It  is  in  this  sense  that  the 

English  nation  is  a  Protestant  nation,  and  that  a  Church 

which  is  to  be  the  National  Church  of  England  must  be 

Protestant  too.  In  days  when  this  Protestant  character  of 

the  Church  of  England  is  questioned,  it  is  a  satisfaction  to 

remember  that  it  has  been  solemnly  asserted,  not  only  in 

Statutes  of  the  Eealm,  but  by  both  Houses  of  the  Convoca 

tion  of  Canterbury,  at  a  critical  moment  of  the  history  of 

the  English  Church.  In  1689,  in  response  to  a  message 

from  King  William  III.,  the  Bishops  had  proposed  to  thank 

his  Majesty  for  the  zeal  he  showed  "for  the  Protestant 
religion  in  general  and  the  Church  of  England  in  par 

ticular."  In  this  expression  they  were  echoing  the  words 
of  the  king  himself,  in  whose  mouth  they  were  very 

natural.  The  Lower  House,  not  less  naturally,  preferred 

that  the  Church  of  England  should  be  foremost  in  the 

thoughts  of  a  King  of  England,  and  induced  the  Upper 
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House  to  vary  the  phrase.  But  they  went  even  further 

than  the  Upper  House  had  proposed  in  asserting  their 

Protestant  sympathies.  The  address,  as  finally  agreed  to 

and  subscribed  by  both  Houses,  says  that  "  We,  the  Bishops 
and  Clergy  of  the  Province  of  Canterbury,  in  Convocation 

assembled,  having  received  a  most  gracious  message 

from  your  Majesty,  hold  ourselves  bound  in  duty  and 

gratitude  to  return  our  most  humble  acknowledgments 

for  the  same,  and  for  the  pious  zeal  and  care  your 

Majesty  is  pleased  to  express  therein  for  the  honour,  peace, 

advantage,  and  establishment  of  the  Church  of  England, 

whereby,  we  doubt  not,  the  interest  of  the  Protestant  religion  in 

all  other  Protestant  Churches,  which  is  dear  to  us,  will  be  the 

better  secured." l  Thus  formally,  in  those  critical  days,  did 

the  Church  of  England  associate  itself  with  "all  other 

Protestant  Churches,"  and  thus  distinctly  did  its  repre 

sentatives  proclaim  that  "the  interest  of  the  Protestant 

religion  "  was  "  dear  to  them."  May  that  interest  now  and 
ever  be  dear  to  it,  and  may  it  never  cease  to  be  similarly 

associated  with  "  all  other  Protestant  Churches." 

1  Cardwell's  Synodalia,  pp.  696-698. 
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BY  THE  VERY  REV.  F.  W.  FARRAR,  D.D.,  F.R.S. 

TT7E  have  recently  been  passing  through  "a  crisis"  in 
the  Church  of  England,— in  other  words,  through 

events  which  cannot  but  exercise  a  decisive  influence 

upon  the  future  of  her  history.  And  although  the  in 

tensity  of  religious  excitement  is  for  the  present  subsiding, 

the  ultimate  issues  which  it  has  influenced  may  be  more 

far-reaching  than  any  of  us  can  as  yet  measure  or  foresee. 
Views  and  practices  have  undoubtedly  been  gaining  ground, 

during  the  last  thirty  years,  which  bear  an  avowed  affinity 

to  those  of  the  Church  of  Kome,  and  which  are  openly 

vaunted  by  Koman  Catholics — from  the  Pope  and  Cardinal 

Vaughan  downwards — as  proofs  that  the  Eeformation  must 
have  spent  its  force,  and  that  the  day  of  our  return,  as  a 

nation,  to  our  ancient  allegiance  to  the  papal  see  cannot 

be  far  distant.  More  than  this,  ingenious  manuals  of 

all  kinds  —  some  of  them  purely  Eomish  —  have  been 

scattered  broadcast  among  the  members  —  and  especially 
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among  the  younger  and  least  protected  members  —  of  our 

congregations.  One  very  notorious  manual,  meant  to  in 

struct  "  priests  "  in  the  mysteries  of  the  confessional,  was 

characterised  by  Archbishop  Tait  as  "a  disgrace  to  the 

community."  Now,  in  the  opinion  of  most  Protestants, 
these  views  and  practices  were  deliberately  rejected  by 

our  fathers  when,  in  the  words  of  the  prayer  with  which 

our  Convocation  is  opened,  "  errores,  corruptelas,  et  super- 
stitiones  olim  hie  grassantes,  omnemque  papalem  tyran- 

The  word  nidem,  merito  et  serio  repudiavimus."  It  is  certainly  a 

tant°"  S  sign  °f  khe  times  that  a  very  large  number  of  our  clergy 

now  openly  sneer  at  the  name  "  Protestant."  Yet  of  that 
name  our  Keforming  fathers  were  not  in  the  least  ashamed. 

They  were,  indeed,  so  little  anxious  to  obtrude  a  designa 

tion  which  might  be  mistaken  to  express  a  merely  negative 

attitude  that  the  word  is  not,  I  believe,  once  introduced 

into  our  Liturgy,  Articles,  or  Homilies.  It  is  always  well 

to  avoid  words  of  which  the  real  significance  may  be  mis 

taken,  and  which  tend  in  themselves  to  exacerbate  con 

troversy  :  but  it  must  not  be  forgotten  that,  in  protesting 

against  deadly  errors,  the  Eeformers  were  at  the  same 

time  protesting  for  essential  and  eternal  truths.  Hence 

the  word  "  Protestant  "  was  freely  adopted  even  by  such 
men  as  Archbishop  Laud  and  Bishop  Cosin.  Laud,  re 

garded  by  High  Churchmen,  though  not  by  others,  as 

an  ideal  character,  did  not  hesitate  to  call  himself  a 

faithful  Protestant,  or  to  say  when  he  stood  on  the  scaf 

fold  that  Charles  I.  was  "  as  sound  a  Protestant,  according 
to  the  religion  by  law  established,  as  any  man  in  the 

kingdom."  Bishop  Cosin,  a  man  no  less  warmly  approved 
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by  the  same  party,  spoke  of  his  hearty  and  affectionate 

union  "  with  Protestants  and  the  best  Beformed  Churches." 
It  is  well  known  that  in  their  coronation  oath  our 

sovereigns  swear  to  maintain  "  the  Protestant  Reformed 

religion  established  by  law  in  this  realm."  We  need, 
however,  only  use  the  name  when  it  is  necessary  to 

emphasise  the  facts  of  history,  and  to  call  attention  to 

the  rock  of  primitive  and  Scriptural  truth  on  which  our 
Church  was  built. 

In  times  of  religious  controversy  three  things  are  specially  Three 

necessary  :  first,  the  clear  realisation  and  perfectly  firm  and 

fearless  statement — without  the  least  ambiguity  or  subter 

fuge — of  the  truths  which  we  profess,  and  the  reasons  for 

which  we  hold  them  ;  secondly,  a  generous  and  undisturbed 

charity  and  forbearance,  under  whatever  stress  of  provoca 

tion,  towards  those  who  differ  from  us ;  thirdly,  the  calm 
ness  and  confidence  of  soul  which  arise  from  the  humble 

conviction  of  our  own  fallibility  and  insignificance,  and  of 

God's  transcendent  infinitude  and  boundless  compassion. 
It  will  always  exercise  over  us  a  calming  influence  to 
remember  that 

"  There  is  a  hand  that  guides." 

If  the  one  unswerving  aim  of  our  lives  be  to  attain  to 

righteousness  and  true  holiness,  we  may  be  sure  that', 
however  serious  may  be  our  intellectual  mistakes,  so  long 

as  they  be  not  wilful,  they  will  not  be  reckoned  against  us. 

"  Man's  nothing-perfect "  will  be  overruled  and  purified  by 
"  God's  all-complete." 

It  may  not  be  superfluous  to  say  a  word  on  these  three 

points. 
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As  to  the  first  and  second,  we  must  remind  ourselves 

that  we  may  not  let  cowardice,  or  love  of  ease,  or  a  false 

conception  of  charity,  lead  us  to  shirk  the  duty  of  main 

taining  the  convictions  to  which,  by  the  whole  force  of  our 

reason  and  conscience,  we  have  been  led.  When  need 

requires,  it  is  our  duty  to  state  them,  and  the  grounds  on 

which  we  adhere  to  them, —  though  always  without  per 
sonalities  and  virulence.  That  would  be  but  a  pernicious 

form  of  "  charity  "  which  led  us  to  the  suppression  of  what 

we  regard  as  God's  truths. 
As  to  the  third  point — the  calming  assurance  that,  to  all 

who  are  perfectly  sincere,  God  will  not  reckon  any  errors 

due  to  invincible  ignorance  —  it  may  lead  us  to  unite 

generous  forbearance  with  unshaken  fidelity.  "  Let  every 

man  be  thoroughly  persuaded  in  his  own  mind."  If  he  have 
done  his  utmost  to  learn  the  will  of  God,  he  shall  know  the 

truth,  and  the  truth  shall  make  him  free.  Truth  is  great, 

and  must  in  the  end  prevail..  We  may  see  thousands,  on 

every  side  of  us,  lapsing  into  what  we  regard  as  error  and 

apostasy;  yet — 
"  God's  in  His  heaven, 

All's  right  with  the  world." 

We  know  how  in  old  days  St  Athanasius  stood  almost 

alone  in  his  convictions — "Athanasius  contra  mundum"; 
yet  all  Christians  now  believe  and  confess,  as  he  did,  the 

Trinity  in  Unity,  and  the  Unity  in  Trinity.  When  St 

Francis  of  Assisi  was  heartbroken  by  the  irregularities 

which  so  soon  began  to  arise  in  his  order,  he  went  out  at 

night  to  pray,  and  dreamed  that  God  said  to  him,  "  Poor 
little  man !  I  govern  the  universe ;  thinkest  thou  that  I 
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cannot  overrule  the  concerns  of  thy  little  order  ? "  When 
Martin  Luther  began  to  despair  about  some  of  the  troubles 

which  followed  the  Keformation,  he  took  comfort  in  the 

thought,  "  I  cannot  control  Providence.  If  I  thought  that 
I  could,  I  should  be  the  veriest  ass  in  the  world.  Therefore, 

0  great  God,  I  humbly  leave  all  things  in  Thy  gracious 

hands." 
In  this  spirit  let  us  turn  to  those  subjects  of  controversy 

which  lie  at  the  very  basis  of  all  the  recent  religious  dis 

cussions  which  have  filled  so  many  reams  of  our  news 

papers,  and  have  furnished  the  topics  for  numberless 

speeches,  sermons,  and  controversial  books. 

They  mainly  turn  on  three  great  questions :  (1)  the  posi-  Three 

tion  and  authority  of  Christian  ministers  ;  (2)  the  right  questions. 

view  of  the  Holy  Communion ;  (3)  the  use  of  auricular 

confession.  On  these  three  subjects  let  us  endeavour,  in 

the  plainest  and  simplest  manner,  to  discover  what  was 

Christ's  teaching,  and  what  were  the  views  held  in  the 
days  of  primitive  Christianity.  In  those  ages  Christians 

were  not  removed  by  nineteen  centuries,  with  their  many 

aberrations  and  corruptions — but  only  by  a  brief  interspace 

of  time — from  the  immediate  teaching  of  our  Lord  and  His 

apostles.  It  is  they  who  have  handed  down  to  us  the  in 

estimable  heritage  of  the  Christian  faith. 

But  first  of  all  I  would  lay  it  down  as  axiomatic — 

(i)  That  nothing  can  be  necessary  for  salvation,  either  Two 

as  regards  opinions  or  practices,  which  was  not  required  by 

our  Lord  or  His  apostles. 

(ii)  That  no  "  view,"  or  rite,  or  ceremony,  or  claim,  can 
be  regarded  as  forming  an  even  remotely  essential  part  of 
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the  religious  life,  if  it  either  runs  counter  to  the  inspired 

teaching  of  the  New  Testament,  or  can  find  no  sanction  in 

that  teaching.  We  say  with  St  Ambrose,  "  The  things  that 

we  find  not  in  Scripture,  how  can  we  use  them?" — and 

with  St  Bernard,  "  Believe  those  things  that  are  written : 

the  things  that  are  not  written,  seek  not." 
For  Christians  these  axioms  ought  to  be  decisive.  We 

believe  that  Christ  was  the  very  Word  of  God,  God  mani 

fest  in  the  flesh.  He  said,  "  I  am  the  Way,  the  Truth,  and 

the  Life  " ;  and  "  No  man  cometh  unto  the  Father  but  by 

Me  " ;  and,  "  Ye  will  not  come  unto  Me  that  ye  might  have 

life " ;  and  "  The  words  which  I  speak  unto  you,  they  are 

spirit  and  they  are  life."  If  we  do  not  accept  these  decisive 
proofs  that  we  are  bound  only  by  what  we  are  taught  in 

Christ's  own  Gospel,  we  incur  the  weight  of  His  stern 
censure : — 

"  Ye  have  made  void  the  Word  of  God  because  of  your 
tradition.  Ye  hypocrites !  Well  did  Isaiah  prophesy  of 

you,  saying, 

This  people  honoureth  me  with  their  lips, 
But  their  heart  is  far  from  me. 

But  in  vain  do  they  worship  me, 

Teaching  as  their  doctrines  the  precepts  of  men." 
For  true  members  of  the  English  Church  this  principle 

is  laid  down  in  our  Articles  with  unmistakable  emphasis  : — 

"  Holy  Scripture  containeth  all  things  necessary  to  Sal 
vation  :  so  that  whatsoever  is  not  read  therein,  nor  may  be 

proved  thereby,  is  not  to  be  required  of  any  man,  that  it 

should  be  believed  as  an  article  of  the  Faith,  or  be 

thought  requisite  or  necessary  to  Salvation." — Art.  vi. 
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And  in  Art.  xx.  we  are  told  that  "The  Church  hath 

power  to  decree  Eites  and  Ceremonies,  and  authority  in 

Controversies  of  Faith :  And  yet  it  is  not  lawful  for  the 

Church  to  ordain  any  thing  that  is  contrary  to  God's  Word 
written,  neither  may  it  so  expound  one  place  of  Scripture, 

that  it  be  repugnant  to  another.  Wherefore,  although  the 

Church  be  a  witness  and  a  keeper  of  Holy  Writ,  yet, 

as  it  ought  not  to  decree  any  thing  against  the  same,  so 

besides  the  same  ought  it  not  to  enforce  any  thing  to  be 

believed  for  necessity  of  Salvation." 
And  further  in  Art.  xxi.  we  are  told  that  even  General 

Councils  have  no  authority  to  ordain  any  things  "  as  neces 
sary  to  Salvation,  unless  it  may  be  declared  that  they  be 

taken  out  of  Holy  Scripture  " :  and  that,  "  being  composed 
of  fallible  men,  they  both  may  err,  and  sometimes  have 

erred,  even  in  things  pertaining  unto  God." 
Let  us  then  bring  to  the  final  and  supreme  test  of 

Christ's  teaching  and  of  primitive  Christianity  the  con 
troversies  which  have  arisen  about  the  three  fundamental 

questions  which  I  have  mentioned. 

I. 

First,  as  to  the  Christian  ministry.     It  is  well  known  The 

that   very  different  conceptions  of   what  is  meant  by  "  a  ministry, 

priest "  exist  in  the  Eoman  and  the  Beformed  Churches. 

In  the  Eoman  communion  the  word  "  priest "  is  applied 
to  all  fully  ordained  Christian  ministers  in  the  sense  of  the 

Greek  lepevs,  and  the  Latin  sacerdos,  to  mean  "  a  sacrificing 

priest." 
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In  the  Eeformed  Churches  the  word  "  priest,"  when  used 

at  all,  is  only  used  for  the  members  of  the  order  inter 

mediate  between  deacons  and  bishops.  It  never  implies 

anything  but  "  presbyter  "  or  "  curate  "  (in  the  old  sense  of 

the  word  in  which  it  means  one  that  has  a  "  cure  "  or  the 

charge  of  a  parish).  That  our  English  Church  uses  the 

word  "  priest "  exclusively  in  the  sense  of  elder  or  presbyter, 
and  deliberately  rejects  the  notion  of  the  ministry  being  a 

sacrificial  priesthood,  is  undeniable.  When  the  Presby 

terians,  at  the  Savoy  Conference  in  1661,  wished  the  word 

"  presbyter  "  to  be  substituted  for  "  priest,"  the  bishops  de 
clined  to  make  the  change,  solely  on  the  ground  that 

"priest"  is  but  a  shortened  form  of  "presbyter,"  and 
means  exactly  the  same  thing.  In  the  practically  author 

ised  Latin  translation  of  the  Prayer-book  made  in  1670, 

the  word  "  priest "  is  invariably  rendered  presbyterus,  never 
once  sacerdos. 

Here,  then,  is  a  distinct  and  definite  issue,  respecting 

which  we  may  ascertain  alike  the  teaching  of  the  whole 

English  Prayer  -  book,  of  the  New  Testament,  and  the 

views  of  primitive  Christians.  If  we  are  to  abide  by  these, 
there  cannot  be  even  the  shadow  of  a  doubt  that  Christian 

ministers  are  simply  elders,  and  are  not  sacrificing  priests. 

No  ingenuities  of  special  pleading,  no  recalcitrations  of 

prejudice,  can  possibly  alter  it,  or  weaken  its  significance. 
For  what  are  the  facts  ?  If  there  was  one  name  more 

natural  than  another  to  apply  to  Christian  ministers,  had 

they  been  intended  to  perform  sacrificial  functions,  it  was 

the  name  iepevs.  It  was  the  name  with  which  the  Apostles, 
and  the  early  Christians,  whether  Jews  or  Gentiles,  were 
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most  familiar.  Among  the  Jews,  for  fifteen  hundred  years, 

their  ministers  had  been  priests,  and  had  sacrificed  burnt- 

offerings.  Yet  the  name  priest  is  deliberately  and  absolutely 

withheld  from  the  ministers  of  the  New  Dispensation.  The 

fact  that  they  are  not  such  "  priests "  is  thus  made  one 
distinct  characteristic  of  the  New  Dispensation.  How  little 

this  was  an  "  accident " — if  we  can  even  admit  the  pos 
sibility  of  accident  in  such  solemn  matters — is  proved  by 
the  fact  that  had  Christian  ministers  been  intended  in  any 

way  to  continue  or  reproduce  the  abrogated  functions  of 

the  old  priesthood,  then  the  name  "priest"  was  the  very 
first,  the  most  familiar,  and  the  most  obvious  name  by  which 

to  call  them.  Yet  among  the  ten  or  twelve  other  names 

applied  to  them  in  their  different  grades  and  offices- 

apostles,  prophets,  evangelists,  pastors,  teachers,  ministers, 

"  bishops "  (overseers),  deacons,  presbyters,  helpers,  inter 
preters,  stewards — they  are  not  so  much  as  once,  not  even 

by  way  of  distant  metaphor,  called  "  priests."  Even  St 
Peter  does  not  dream  of  calling  himself  a  lep€v<;.  He 

calls  himself  only  "  a  presbyter/'  writing  to  his  "  fellow- 

presbyters."  The  writer  of  the  Epistle  to  the  Hebrews, 
dealing  so  much  at  large  on  the  subject  of  priesthood  and 

sacrifice,  and  the  way  of  access  to  God,  never  so  much  as 

alludes  to  any  human  priest  as,  in  any  sense  whatever,  an 

intermediary  between  the  soul  and  God  ;  or  as  offering  any 

sacrifice ;  or  as  one  whose  mediation  is  in  any  sense  what 

ever  indispensable.  He  bids  each  man  individually  to  come 

with  boldness  direct  to  the  throne  of  grace  in  full  assurance 

of  faith.  He  knows  nothing  of  any  priest  but  One — even 
Christ,  who  offered,  once  and  for  ever,  the  one  sacrifice  of 
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Himself,  and  who,  by  that  one  offering  of  Himself,  offered 

once,  and  once  for  all,  hath  perfected  for  ever  them  that  are 

sanctified,  so  that  "  there  remaineth  no  more  a  sacrifice  for 

sins."  And  he  tells  us  distinctly  that  this  priesthood  in 

Christ  is  continuous,  and  "  intransmissible  "  (aTrapd/Barov), 
— a  priesthood  that  doth  not  pass  to  another. 

But  perhaps  it  will  be  said  that  the  words  "  priesthood  " 

and  "  priests "  are  applied  to  all  Christians  in  the  New 
Testament.  Yes,  they  are  so  applied  in  one  or  two  passages, 

and  in  a  way  which  makes  the  previous  arguments  still 

more  decisive.  For  in  those  passages  (1  Pet.  ii.  5,  9 ;  Eev. 

i.  6,  v.  10,  xx.  6)  there  is  not  an  even  indirect  allusion  to  any 

sacerdotal  caste ;  but  all  Christians  are  (in  an  entirely 

secondary  and  metaphorical  sense)  called  "  priests."  Justin 
Martyr  calls  all  Christians  an  ap^iepan/cov  761/09  ®eoO.  The 

Apostolic  Fathers  afford  no  shadow  of  defence  for  what  is 

now  known  as  "  sacerdotalism."  St  Irenseus,  recognising 
no  priesthood  but  that  of  moral  holiness  and  apostolical 

self-denial,  says  that  "  all  the  disciples  of  the  Lord  are 

priests  and  Levites";  and  Clement  of  Alexandria  never 

once  applies  the  words  "  priest,"  "  priestly,"  or  "  priest 

hood"  to  the  Christian  ministry.1  It  is  expressly  said 
that  Christians  only  offer  up  spiritual  sacrifices  —  the 

sacrifices,  not  of  the  Eucharist,  but  of  praise  and 

thanksgiving,  and  of  themselves,  their  souls  and  bodies, 

unto  God.  None  surely  can  deny  that  these  are  decisive 

facts.  They  speak  volumes.  They  show  that  the  title  and 

office  of  the  ministers  of  the  Christian  congregation  were 

1  See  for  full  details  Bishop  Lightfoot  on  "The  Christian  Ministry" 
(Philippians,  pp.  343-347). 
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derived,  not  from  the  doomed  Temple,  with  its  abrogated 

sacrificial  offerings,  but  from  the  synagogue,  with  its  pulpit 

and  its  services  of  prayer  and  praise.  And  as  regards  this 

obvious  conclusion,  all  our  highest  authorities  are  at  one. 

Richard  Hooker,  the  most  judicious  of  English  divines,  the 

admired  teacher  of  the  early  Tractarians,  says :  "  In  truth 

the  word  '  Presbyter '  doth  seem  more  fit,  and  in  propriety 

of  speech  more  agreeable,  than  'Priest,1  with"  (mark  the 

words !)  "  with  the  drift  of  the  whole  Gospel  of  Jesus 
Christ.  The  Holy  Ghost,  throughout  the  body  of  the  New 

Testament,  making  so  much  mention  of  ministers,  doth  not 

anywhere  call  them  '  Priests.' "  And  the  fact  that  the  Eng 

lish  word  "  priest,"  the  French  prStre,  the  Italian  prete,  the 

German  priester,  are  all  derived  from  "  presbyter "  (or 

"  elder  "),  not  from  the  Jewish  cohen,  or  the  Greek  lepevs,  or 
the  Latin  sacerdos,  shows  that  the  sacerdotal  connotations 

which  were  afterwards  added  to  the  word  did  not  originally 

belong  to  it.  In  full  accordance  with  these  views,  Bishop 

Lightfoot,  one  of  the  wisest  and  most  learned  theologians  of 

our  century,  says,  as  the  result  of  an  exhaustive  inquiry : 

"  The  Church  of  Christ  has  no  sacerdotal  system ;  it  inter 

poses  no  sacrificial  tribe  or  class  between  men  and  God." 
According  to  the  same  high  authority,  there  is  not  a  trace 

of  sacerdotalism  in  the  genuine  letters  of  St  Ignatius.  It 

practically  began  with  the  very  ill-instructed  St  Cyprian, 
whose  writings  show  great  ignorance  of  the  meaning  of  the 

Old  Testament,  and  who — being  a  late  convert — from  lack 

of  adequate  training  and  insight,  transferred  the  Levitic  to 

the  Christian  ideal.  Yet  even  Tertullian  —  whom  St 

Cyprian  regarded  as  his  "  master " — at  the  close  of  the 
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second  century,  asks  the  question,  "  Nonne  et  laid  sacerdotes 

sumus  ?  "  ("  Are  not  we  laymen  also  priests  ?  "),  and  says, 

"  Ubi  tres  sunt  ibi  ecclesia,  licet  laid  ! " 

Again,  "  priests  "  sacrifice  at  "  altars  " ;  and  in  the  New 

Testament  neither  of  the  words  for  "  altar  " — neither  /3a)/jbb<; 

nor  Ovcriao-rripiov — is  once  applied,  even  in  a  metaphorical 

sense,  to  the  Lord's  Table.  The  latter  word  (Ovaiaarripiov} 
occurs  sixteen  times  in  the  New  Testament,  but  never  once 

in  connection  with  the  Holy  Communion,  which,  in  the 

most  solemn  of  all  Holy  Communions,  our  Lord  founded 

in  the  evening,  after  a  meal,  and  at  an  ordinary  table.  To 

explain  the  words,  "  We  have  an  altar,"  in  Hebrews  xiii. 

10,  of  the  Lord's  Table,  can  only  be  done  by  an  ingenuity 
which  is  ready  to  catch  at  any  straw  in  support  of  pre 

conceived  opinions.  The  explanation  turns  the  whole  pass 

age  to  nonsense.  No  great  commentator,  from  Archbishop 

Lanfranc  down  to  Bishop  Westcott,  has  so  explained  it. 

St  Ambrose  says,  in  the  prayer  before  Holy  Communion 

(attributed  to  him),  "Summe  sacerdos,  qui  Te  obtulisti 

Deo  ...  in  ara  Crucis  pro  nobis."1  Medieval  commen 
tators  like  Eupert  of  Deutz  and  Pope  Leo  the  Great,  and 
even  the  highest  of  all  medieval  authorities,  St  Thomas 

Aquinas,  rightly  explain  the  word  "  altar  "  in  that  passage 
as  a  metaphorical  allusion  to  the  cross  of  Christ,  "The 

only  earthly  altar,"  says  the  learned  and  eminent  Bishop  of 
Durham,  "  is  the  cross  on  which  Christ  offered  Himself.  .  .  . 
In  the  first  stage  of  Christian  literature  there  is  not  only 

no  example  of  the  application  of  the  word  '  altar '  to  any 
concrete  material  object  as  the  Holy  Table,  but  there  is  no 

1  See  Bishop  Westcott,  Ep.  to  Hebrews,  p.  462. 
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room  for  such  an  application"  For  the  New  Testament 

says  expressly  that,  after  Christ's  one  sacrifice,  "there 

remaineth  no  more  sacrifice  for  sin."  "The  history  of 

the  word,"  adds  Bishop  Westcott,  "  affords  an  instructive 
illustration  of  the  way  in  which  spiritual  thoughts  con 

nected  with  material  imagery  clothe  themselves  in  material 

forms,  until  at  last  the  material  form  dominates  the 

thought."  Those  who  follow  the  deliberately  chosen 
language  of  the  Church  of  England,  throughout  the  whole 

Prayer-book,  call  it,  as  St  Chrysostom  and  St  Augustine 

called  it,  "  the  Table,"  "  the  Lord's  Table,"  and  "  the  Holy 

Table."  The  saintly  apologists  of  the  primitive  Church 
had  insisted  to  the  heathen  that  "  Christians  have  no 

altars."  Nay,  even  at  the  close  of  the  fourth  century, 
the  Emperor  Julian,  trained  among  Christians  for  years, 

taunted  them  with  having  no  altars  and  no  sacrifices ; 

and  the  learned  St  Cyril  of  Alexandria — instead  of  deny 

ing  the  charge,  and  pointing  to  the  Lord's  Table  and 

the  Lord's  Supper — points  only  to  "the  sweeter  savour 

of  Faith,  Hope,  and  Love." 
In  the  Church  of  Christ,  then,  there  were,  in  the  true 

sense,  no  "priests,"  but  only  the  one  High  Priest  Jesus 
Christ ;  no  altar,  but,  by  way  of  metaphor,  His  cross ;  no 

proper  sacrifice  but  the  one  offering  of  Himself,  once 

offered,  and  once  for  all. 

II. 

I  pass  on  to  the  second  subject — the  disputes  which  have,  The  Holy 
alas !  made  of  the  blessed  sacrament  of  peace  a  watchword 

of  vehement  religious  warfare. 
E 
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Zwingiian       (a)  At  the  present  time  four  main  views  are  held  about 

the  bread  and  wine  in  the  Lord's  Supper.     Of  one  of  these, 
however — the  view  of  Zwingli,  who  seems  to  have  held  that 

the  Eucharist  was  a  commemoration  and  nothing  more — I 

need  not  speak,  because  it  is  not  maintained  by  any  Church. 

Eomish          (5)  Of  the  other  three  views,  one  is  the  Eomish  doctrine 

(Transub-    of  Transubstantiation,  a  doctrine  not  formally  accepted  by 

stantia-       the  church  of  Rome  till  tne  Lateran  Council  of  1215.     This 
doctrine  is  so  emphatically  rejected  by  our  Church  that  I 

need  say  but  little  about  it.  It  is  based,  like  some 

inverted  pyramid,  on  the  crumbling  apex  of  a  misinter 

preted  metaphor — a  metaphor  of  which  the  crude  perversion 
would  have  seemed  utterly  inconceivable  to  those  to  whom 

it  was  addressed.  As  far  as  words  go,  "  Christ  seems  to 

command,"  says  St  Augustine,  "f acinus  vel  flagitium,  some 
thing  horrible  and  monstrous.  Figura  est  ergo  ;  it  is  there 

fore  a  figure,  bidding  us  lay  up  in  our  memory  the  passion  of 

our  Lord."  1  Anything  distantly  resembling  the  eating  of 
literal  flesh,  or  the  drinking  of  literal  blood,  would  have 

been  unspeakably  abhorrent  to  the  Apostles  and  to  all 

Jews.  The  words  were  spoken  by  the  Lord  as  He  stood 

living  before  them.  When  he  said,  "  This  is  my  body,  given 

for  you,"  His  body  had  not  yet  been  given ;  and  they  would 
have  thought  it  a  stupid  literalism,  an  impossible  folly,  to 

regard  the  word  "  is  "  as  meaning  more  than  "  represents  " ; 

or  "  is  a  spiritual  and  sacramental  symbol  of  that  body 

not  yet  given."  When  He  said,  "This  cup  is  the  new 

covenant  in  My  blood,  which  is  poured  out  for  you,"  it 

did  not  require  more  than  a  child's  intelligence  to  see 
1  De  Doctr.  Christ.,  iii.  24. 
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that  "  a  cup "  could  not  be,  but  could  only  represent  a 

covenant.  When,  at  Capernaum,  He  said,  "  He  that  eateth 

My  flesh  and  drinketh  My  blood  hath  eternal  life,"  He 
was  speaking  to  those  who  were  perfectly  familiar  with 

the  Eastern  metaphor,  in  which  "  eating  "  and  "  drinking  " 
simply  mean  close  union  with ;  as,  in  the  Book  of 

Ecclesiastes,  Wisdom  says,  "  They  that  eat  me  shall  yet  be 

hungry,  and  they  that  drink  me  shall  yet  be  thirsty  " ; l  or,  as 

Jeremiah  says,  "  Thy  words  were  found  and  I  did  eat 

them"  (Jer.  xv.  16);  or,  as  our  Lord  said,  "My  meat  is  to 

do  the  will  of  Him  that  sent  Me  " :  and,  further,  to  avoid 
all  excuse  for  perversion,  He  said,  with  unmistakable  dis 

tinctness,  "  The  flesh  profiteth  nothing :  the  words  which  I 

speak  unto  you,  they  are  spirit,  and  they  are  life"  (John  vi. 
63).  There  is  but  one  way — not  two  ways — of  obtaining 

eternal  life ;  and,  therefore,  since  Christ  said,  "  He  that  be- 

lieveth  on  Me  hath  eternal  life,"  to  "eat  His  flesh  and  drink 

His  blood  "  can  only  mean  spiritual  union  with  Him  by  faith. 
Indeed,  all  the  adoration  of  the  elements  of  bread  and  wine 

by  Eomanists  seems  amazing,  even  when  we  read  the  lan 

guage  of  their  own  theologians.  Cardinal  Bellarmine  said, 

"  By  His  substance  Christ  does  not  occupy  a  place  " ;  and 

Billuart  said,  "  Christ  is  not  in  the  sacrament  as  in  a  place  "  ; 
and  Cardinal  Newman  said,  "  Our  Lord  is  locally  in  heaven. 
He  is  present  in  the  sacrament  only  in  substance,  and  sub 

stance  does  not  require  or  imply  the  occupation  of  place. 

Our  Lord  then  neither  descends  from  heaven  upon  our  altars 

nor  moves  when  carried  in  procession.  We  can  only  say  that 

He  is  present  sacramentally  :  the  mixture  of  His  bodily  sub- 

1  Eccles.  xxiv.  21  ;  comp.  John  iv.  14. 
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stance  with  ours  is  a  thing  which  the  ancient  fathers  dis 

claim."  A  Protestant,  not  a  Koman  Cardinal,  might  have 
written  those  sentences,  and  they  show  how  much,  as  far 

as  the  doctrine  is  concerned,  the  frantic  dispute  is  in  great 

measure  one  of  ill- defined  words  and  of  obstinate  misunder 

standings.  Even  the  mighty  Hildebrand,  afterwards  Pope 

Gregory  VII.,  defended  Berengar,  who  openly  impugned  the 

new  doctrine ;  and  this  great  Pope  was  accused  by  Cardinal 

Benno  of  himself  doubting  any  material  change  in  the 

elements.  Even  Innocent  III.,  who  established  the  Tran- 

substantiation  theory,  said,  "A  corporal  presence  is  not  to 
be  sought  for :  Christ  is  the  food  of  the  soul,  and  not  of  the 

flesh " ;  and  again  he  said  that,  in  the  sacrament,  "  Christ 
gave  what  He  willed  to  give,  and  what  He  willed  to  give 

He  knows."  Is  not  this  exactly  analogous  to  the  famous 
answer  of  Queen  Elizabeth  ? — 

"  Christ  was  the  word  that  spake  it  ; 
He  took  the  bread  and  brake  it ; 
And  what  that  word  did  make  it, 

That  I  believe,  and  take  it." 

Lutheran.       (c)  For,  turning   to   the   next  view — Luther's   view  of 
(Consub-     Consubstantiation — what  a  mere  metaphysical,  incompre- 

tion.)  "      hensible,  meaningless  conception  the  word  implies  !     When 
Zwingli  and  his  friends  were  arguing  that  the  Lord's  Supper 
was  simply  a  holy  commemoration,  we  are  told  that  Luther 

kept  writing  with  his  finger  on  the  table,  "  Hoc  est  corpus 

meum,"  as  though  those  words  settled  the  controversy  any 
more  than  "  I  am  the  door,"  or  "  I  am  the  True  Vine  " ;  or 
any  more  than  St  Paul  meant  his  words  to  be  taken  with 

wooden  and  impossible  literalness,  when  he  said  that  a 
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smitten  rock  followed  the  Israelites  in  the  wilderness,  and 

"  that  rock  was  Christ " ;  or  when  he  says,  "  We,  who  are 

many,  are  one  bread."    Had  Luther  realised  how  common  the 
metaphor  was,  he  could  not  have  invented  so  impossibly 

complicated  a  method  of  apprehending  it.    For  what  is  sub 

stance  ?     Not,  as  ninety-nine  uninstructed  persons  out  of 
every  hundred  suppose,  the  most  material,  but  the  most  ab 

solutely  immaterial  and  undefinable  of  all  imaginary  entities. 

In  metaphysics,  in  philosophy,  in  theology,  substance  has  ab 

solutely  no  meaning  except  that  which  remains — if  indeed 
anything  at  all  remains,  which  many  philosophers  have 

altogether  denied,  and  which  Lord  Bacon  calls  an  "un 

sound"  and  "fantastical"  notion — when  every  conceivable 
attribute  has  been  eliminated.     Try  in  imagination  to  sub 

tract  from  any  object — a  piece  of  bread  or  anything  else — 

every  possible   property  of  sense :   subtract  its  taste,  its 

smell,  its  weight,  its  colour,  its  heat  or  cold,  its  visibility, 

its  material  particles,  its  occupation  of  a  locality,  and  then, 

if  you  can  imagine  that  something  still  remains  which  occu 

pies  no  place,  then  that  unknown,  intangible,  unimaginable 

underlying  substratum  (if  there  be   such  a  thing   at  all 

except  as  a  disputable,  transcendental  hypothesis)  is  called 

substance  !  and  Luther's  theory  seems  to  have  been,  that 
with  this  supposed  entity  was  united,  as  another  entity,  the 

very  body  and  blood  of  Christ.     That  the  bread  and  the 

wine,  after  consecration,  remain  in  every  particular  bread 

and  wine — look  the  same,  taste  the  same,  smell  the  same, 

pass  through  exactly  the  same  changes  as  all  other  food, 

and,  if  left,  decay  and  moulder,  and  may  be  devoured  by 

animals  or  insects — no  one  dreams  of  denying  ;  and  yet 
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they  are  to  be  adored  as  though  their  underlying  sub 
stratum  was  the  flesh  and  blood  of  Him  who  is  in  heaven ! 

"  This  presumptuous  imposing  of  the  senses  of  men  upon 

the  words  of  God,"  says  Chillingworth,  "  the  special  senses 

of  men  upon  the  general  words  of  God, — this  deifying  our 
own  opinions  and  tyrannous  enforcing  them  upon  others, 
.  .  .  hath  been  the  fountain  of  all  the  schisms,  and  that 

which  maketh  them  immortal."  To  higher  beings  surely 
these  hypotheses,  so  furiously  maintained,  must  be  sorrow 

fully  regarded  as  a  -\/ro<£o9  ̂ oycov — a  mere  jargon  of  unmean 
ing  words,  illustrative  only  of  the  pride,  the  intrusiveness, 

and  the  lack  of  common-sense  in  theological  speculators : 

but,  alas ! — 
"  Man,  proud  man, 

Drest  in  a  little  brief  authority,    .    .    . 

Plays  such  fantastic  tricks  before  high  heaven 
As  makes  the  angels  weep  ;  who,  with  our  spleens, 

Would  all  themselves  laugh  mortal" 

Teaching        (d)  But  the  fourth  view  is  the  plain,  unmistakable,  often- of  the 

Church  of  repeated  view  of  the  Church  of  England — a  view  which 

more  than  sufficed  our  fathers ;  which  for  twelve  centuries 

more  than  sufficed  the  saints  of  the  Church  of  God.  It 

is  that  Christ,  in  the  Lord's  Supper,  is  present  only 
spiritually,  and  only  in  the  heart  of  the  faithful  receiver ; 

that,  apart  from  the  partaking  of  the  sacrament,  Christ 

is  not,  in  any  sense  whatever,  in  the  hands  of  the  "  priest," 
or  locally  on  the  Lord's  Table;  but  is  taken  and  eaten 

"only  after  a  heavenly  and  spiritual  manner,"  and  only 
by  faith.  Our  Church  denies  that  there  is  any  sacrifice 

in  the  Lord's  Supper ;  it  forbids  all  adoration  of  the  con 
secrated  elements,  and  all  reservation  of  them.  Our  Com- 
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munion  Service  speaks  of  "  the  one  oblation  of  Christ  once 

offered  "  ;  and  of  "  these  Thy  creatures  of  bread  and  wine  " 

received  "  in  remembrance  "  of  Christ's  death  and  Passion. 

It  says  expressly,  in  the  rubric,  that  "  the  sacramental 
bread  and  wine  remain  still  in  their  very  natural  sub 

stances,  and  therefore  may  not  be  adored,  for  that  were 

idolatry  to  ~be  abhorred  of  all  faithful  Christians."  And 
such  has  ever  been  the  view  of  all  our  greatest  and  most 

authoritative  divines.  "  The  real  presence  of  Christ's  most 

blessed  body  and  blood,"  says  Hooker,  "  is  not  to  be  sought 

in  the  sacrament,  but  in  the  worthy  receiver."  Waterland, 
a  high  and  acknowledged  authority,  quotes  with  approval 

the  words  of  Dr  Aldrich:  "It  is  evident  that,  since  the 
body  broken  and  blood  shed  neither  do,  nor  can,  now 

really  exist,  they  neither  can  be  really  present,  nor  literally 

eaten  or  drunk  ;  nor  can  we  really  receive  them,  but  only  the 

benefits  purchased  by  them."  "  Christ,"  said  Bishop  Jeremy 

Taylor,  "is  present  in  the  sacrament  to  our  spirits  only." 
Bishop  Thirlwall,  one  of  the  ablest  prelates  of  modern 

days,  says, "  There  is  no  presence  of  Christ  in  the  Eucharist, 
differing  in  kind  from  that  which  is  promised  wherever 

two  or  three  are  gathered  together  in  His  name.  .  .  .  He 

is  no  more  present  on,  or  at  the  altar,  than  in  the  pulpit." x 
And  we  may  well  doubt  whether  the  sacrament  of  the 

Lord's  Supper — blessed  as  it  is  as  a  means  of  grace — has 
not  been  thrust  into  a  wholly  false  perspective.  We  may 

well  doubt  whether,  in  modern  language,  and  modern  usage, 

it  has  not  been  degraded  by  the  erring  superstition  of 

some,  from  a  sacramental  symbol  into  a  mechanical  fetish, 

1  Essays,  p.  488. 
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when  we  recall  that  this  "  breaking  of  the  bread,"  as  it  is 
called  in  the  Acts  of  the  Apostles,  is  not  once  alluded  to 

by  St  John  the  divine  in  his  gospel,  his  Epistles,  or  the 
Eevelation ;  nor  once  by  St  Peter,  St  James,  or  St  Jude ; 

nor  once  even  in  the  Epistle  to  the  Ephesians,  that  "  Epistle 

of  the  Heavenlies";  nor  once  even  in  the  Epistle  to  the 
Hebrews,  full  as  it  is  of  questions  about  sacrificing;  nor 
once  in  the  three  Pastoral  Epistles ;  nor  once  in  all  St 

Paul's  Epistles,  except  where  he  corrects  abuses  of  it  in 
the  First  and  Second  Epistles  to  the  Corinthians.  We  may 

well  doubt  if  this  could  have  been  the  case,  if  the  Lord's 
Supper  had  been  placed  in  the  same  absorbing  predomin 

ance  into  which  it  has  been  thrust  in  later  ages.  In  any 

case,  there  are  two  things  eternally  true — the  one,  that  it 
is  not  any  mechanical  act,  like  the  eating  of  the  bread  or 

drinking  of  the  wine,  which  will  in  any  degree  save  us,  but 

faith  working  by  love ;  and  the  other,  as  St  Augustine  said, 

"  Crede  et  manducasti " — Believe,  and  thou  hast  eaten. 

III. 

Auricular       A  third  phase  of  recent  controversy  has  turned  on  the 
Confes- 
sion.  Confessional.  Here  again  it  is  sufficient  for  us  to  know  that 

the  demand  of  priests  that  confession  should  be  made  to 

them  is  absolutely  unauthorised  by  the  Word  of  God. 

Again  I  ask,  Is  the  teaching  of  our  Lord  and  His  apostles 
a  sufficient  guide  for  Christians,  or  is  it  not  ?  If  it  be,  it 
should  be  enough  to  say  that  no  single  syllable  authorising 
auricular  confession,  or  confession  to  any  one  calling  him 
self  a  priest,  occurs  in  the  entire  New  Testament  from  be- 
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ginning  to  end.     The  only  passage  which  can  be  quoted — 

"Confess  your  sins  one  to  another,"  James  v.  16 — points 
in  exactly  the   opposite   direction ;   for  it   is   simply  the 

admission  of  faults,  not  to  any  priest  at  all,  but  by  all 

Christians,  among  one   another,  as  we  do   in  our  public 

services.      Our   Church   does   indeed    recognise   rare   and 

special  crises  where,  if  a  Christian  wishes,  he  may  quiet 

a   troubled   conscience   by    voluntarily  asking   the  advice 

and  sympathy  of  any  man  whom  he  may  regard  as  able 

to  support  and  comfort  him  by  the  ministry  of  the  Word. 

But  it  is  God  only  who  can  forgive  sins ;  and  the  Absolvo 

te1  of  a  poor,  miserable,  sinful  human  being — if  taken  in 

any  other  than  a  declaratory  and  hypothetic  sense — is  a 

form  unscriptural,  unprimitive,  uncatholic ;  unheard  of  for 

twelve  centuries  even  in  the  Eomish  Church;  unheard  of 

to  this  day  in  the  Eastern  Church ;  of  which  the  propriety, 

even  when  first  admitted  in  the  thirteenth  century,  was 

challenged  by  eminent  Eomish  theologians ;  a  form  which 

is  absolutely  needless  for  any  who  sincerely  repent,  and  ab 

solutely  null  and  valueless  to  any  who  do  not.   "  What  have  I 

to  do  with  men  ? "  says  St  Augustine.    "  Before  God,"  says  St 

Jerome,  "  let  the  truth  of  realities  be  sought,  not  the  opinion 

of  priests."     "  Who  and  what  are  you,"  asks  Tertullian,  "  in 

this  claim  to  forgive  ? "     It  is  a  prerogative  of  God,  not 
of  a  priest.     Nor  is  it  of  the  least  avail  to  quote  here  the 

words,  "  Whosesoever  sins  ye  remit  they  are  remitted  unto 

them,  and  whosesoever  sins  ye  retain  they  are  retained." 

1  It  was  not  used  before  1215  even  in  the  Romish  Church,  and  great 
Romish  authorities  like  Cardinal  Hugo,  William  of  Paris,  and  William  of 
Auxerre,  protested  against  it. 
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Such  a  use  of  this  passage  is  only  another  of  many  in 

stances  in  which  floods  of  error,  excluded  by  all  Scripture, 

are' let  in  through  the  narrow  aperture  of  one  misinter 

preted  text.  Scripture  is  the  meaning  of  Scripture,  not  a 

false  adducement  of  its  words.  This  text  was  not  ad 

dressed  to  priests  -at  all,  but  to  all  Christians:  it  applies 

to  classes,  not  to  individuals :  it  applies  to  Church  disci 

pline,1  not  at  all  to  final  forgiveness,  least  of  all  to  the 
absolution  of  individual  priests.  The  false  applica 

tion  of  it  has  been  rejected  by  the  greatest  theologians ; 

and  in  age  after  age,  and  country  after  country,  has  been 

prolific  —  as  it  is  to  this  day  —  of  abuses  indescribably 

disastrous.  "  Auricular  confession  "  was  utterly  unknown 
to  primitive  Christianity.  It  was  not  ordered  as  a  neces 

sity  even  in  the  Komish  Church  till  1215 ;  and  it  would 

be  easy  to  show  by  overwhelming  masses  of  most  cogent 

evidence,  as  well  as  by  the  evidence  of  many  popes  and 

saints,  and  by  the  condition  of  the  cities  and  countries 

in  which  it  prevails  unquestioned,  that  it  contributes  abso 

lutely  nothing  to  the  cause  of  morality,  and  that  no  practice 

has  been  more  decisively  condemned,  age  after  age,  by  the 

unanimous  voice  of  history. 

So  far,  then,  I  have,  slightly  and  briefly,  touched  on  truths 

which  would  admit  of  extended  and  overwhelming  argu- 

1  This  was  the  view  of  so  high  an  authority  as  Wheatley,  and  he  pointed 
to  the  prayer  in  the  service  for  the  Visitation  of  the  Sick,  which  immedi 

ately  follows  the  "  I  absolve  thee,"  and  says,  "  Preserve  and  continue  this 
sick  member  in  the  unity  of  the  Church." 
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ment.  It  has  been  my  object,  with  no  intentionally  irritating 

word,  to  state  the  indisputable  doctrines  of  our  Eeformed 

Church.  But,  next,  I  would  earnestly  urge  upon  all  the 

duty  of  perfect  charity  towards  all  who  think  otherwise. 

It  is  not  by  our  opinions,  but  by  our  lives,  that,  through 

Christ's  mercy,  we  shall  be  saved.  Christ  held  up  the  hated 
and  heretical  Samaritan  as  an  example  of  conduct  to  the 

boastful  and  scrupulous  Pharisee ;  and  He  said  that  many 
should  come  from  the  east  and  the  west  and  sit  down  with 

Abraham,  and  Isaac,  and  Jacob  in  the  kingdom  of  God 

when  the  children  of  the  kingdom  shall  be  cast  out.  "  The 

older  I  grow,"  wrote  the  saintly  Kichard  Baxter,  "  the 
smaller  stress  I  lay  on  these  controversies  and  animosities. 

.  .  .  The  Creed,  the  Lord's  Prayer,  the  Ten  Commandments, 

are  now  to  me  my  daily  meat  and  drink."  "  I  am  sick  of 

opinions,"  said  that  saint  of  God,  John  Wesley ;  "  I  am 
weary  to  bear  them.  My  soul  loathes  such  frothy  food. 

Give  me  solid  substantial  religion  ;  give  me  a  humble  lover 

of  God  and  man ;  a  man  full  of  mercy  and  good  fruits ; 

laying  himself  out  in  the  work  of  Faith,  the  patience  of 

Hope,  the  labour  of  Love.  We  may  hold  many  wrong 

opinions,  and  yet  go  to  heaven.  But  without  love,  what 

will  knowledge  avail  us  ?  Just  as  much  as  it  avails  the 

Devil  and  his  angels."  While  we  give  unswerving  alle 
giance  to  truths  which  we  learn, — not  from  fallible  priests 
and  erring  Churches,  but  solely  from  the  teaching  of  our 

Lord  and  His  apostles, — we  may  remember  that  men's 
minds  differ;  and  many  may  be  irrevocably  stereotyped 

in  errors  which  we  regard  as  full  of  peril.  But  heaven  is 

large  enough  to  hold  us  all,  and  we  believe  that  these — with 
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their  robes  washed  white  in  the  blood  of  the  Lamb — sons 

of  the  Church  of  Rome,  like  St  Thomas  Aquinas,  and  St 

Francis  of  Assisi,  and  St  Vincent  de  Paul,  and  Father 

Matthew,  and  Father  Damien,  shall  sit  side  by  side,  in  an 

ecstasy  of  peace  and  rapture,  with  Reformers  like  Mel- 
anchthon,  and  Cranmer,  and  with  Ken,  and  Wesley,  and 

Whitefield,  and  Watts,  and  Doddridge ;  and  with  Dissenters 

like  John  Howard  and  Elizabeth  Fry. 

"  Love  is  the  famous  stone 
Which  turneth  all  to  gold  ; 

For  that  which  God  doth  touch  and  own, 

Cannot  for  less  be  told." 
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BY  THE  REV.  CHARLES  H.  H.  WRIGHT,  D.D.,  PH.D. 

"  fTHHE  voice  of  the  Fathers,"  on  which  the  writer  has 
been  asked  to  contribute  thoughts  for  the  present 

volume,  is  one  which  can  be  only  treated  superficially 

within  the  limits  of  an  essay.  The  full  treatment  of 

the  subject  would  demand  the  compilation  of  a  new 

'  Catena  Patrum.'  Works  of  that  character  have  been  The  full 
often  drawn  up  at  times  in  which  the  Church  of  Christ  o 

has  found  herself  disquieted  by  an  outburst  of  religious 

controversy,  requiring  an  appeal  to  the  voice  of  antiquity,  f  new 
O8/tGD.£L 

But  no  catena  of  patristic  authorities,  however  carefully  Patrum.' 
prepared  and  useful  it  may  be,  can  be  relied  on  as  an 

exponent  of  patristic  thought.  Nor  can  any  such  com 

pilation  of  passages  be  expected  to  satisfy  persons  who, 

on  important  theological  questions,  belong  to  a  different 

school  of  thought  than  the  compiler. 

The  catena  of  patristic  authorities  appended  by  Dr  Pusey  Dr  Pusey' 
to  his  famous  sermon  on  the  Eucharist1  laid  claim  to  be 

1  The  work  here  referred  to  is  :  '  The  Doctrine  of  the  Real  Presence  as 
contained  in  the  Fathers  from  the  death  of  S.  John  the  Evangelist  to  the 

Fourth  General  Council  vindicated, '  in  Notes  on  a  Sermon,  "  The  Presence 
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Its  high 
preten 
sions. 

The  case  of 
Ditcher  v. 
Denison. 

as  complete  as  was  then  possible,  and  to  be  free  from  all 

theological  bias.  The  claim,  however,  has  been  carefully 

examined  and  "found  wanting."  At  the  close  of  some 
four  hundred  pages  of  citations  on  the  question  of  the 

Eucharist,  Dr  Pusey  ventured  thus  to  express  himself :  "  I 
have  now,  as  I  could  in  the  space  of  time  which  seemed 

open  to  me  before  this  fundamental  doctrine  might  be  dis 

puted  before  a  legal  tribunal,1  gone  through  every  writer 

of  Christ  in  the  Holy  Eucharist,"  preached  A.D.  1853  before  the  University 
of  Oxford.  By  the  Rev.  E.  B.  Pusey,  D.D.,  &c.  J.  H.  Parker,  Oxford  and 
London,  1855.  8vo,  pp.  722. 

1  The  trial,  in  anticipation  of  which  Dr  Pusey  preached  that  sermon,  and 
published  the  Catena  mentioned  above,  was  the  case  of  Ditcher  v.  Denison. 

Archdeacon  Denison  was  accused  of  contradicting  the  28th  and  29th  Articles 

of  Religion  by  maintaining  "  that  the  body  and  blood  of  Christ  become  so 
joined  to  and  become  so  present  in  the  consecrated  elements  by  the  act  of 

consecration  that  the  unworthy  receivers  receive  in  the  elements  the  body 

and  blood  of  Christ."  The  case  was  much  discussed  from  the  spring  of  1853 
up  to  October  22,  1856,  when  the  sentence  of  deprivation  was  pronounced. 

The  suit  was,  after  all  sorts  of  delays  and  attempts  to  hinder  its  being 

adjudicated  on,  heard  at  length  in  open  court  by  the  Archbishop  of  Canter 

bury  (Dr  J.  B.  Sumner),  sitting  in  person,  with  the  Right  Hon.  Dr  Lush- 
ington,  Judge  of  H.M.  High  Court  of  Admiralty,  the  Dean  of  Wells  (G.  H. 

S.  Johnson),  and  the  Rev.  C.  A.  Heurtley,  D.D.,  Margaret  Professor  of 

Theology  in  the  University  of  Oxford,  acting  as  assessors.  An  appeal'was 
made  on  behalf  of  Archdeacon  Denison  to  the  Court  of  Arches,  on  the 
technical  ground  that  more  than  the  two  years  required  by  the  Church 
Discipline  Act  of  2  &  3  Viet,  had  elapsed  between  the  commission  of  the 
alleged  offence  and  the  citation  to  appear  before  the  Archbishop  at  Bath. 
This  latter  was  held  to  be  the  legal  commencement  of  the  suit,  and  the  Dean 
of  Arches  on  that  ground,  and  that  alone,  pronounced  the  proceedings  of  the 
court  at  Bath  to  be  invalid  and  null.  Mr  Ditcher  appealed  against  that 
decision  to  the  Judicial  Committee  of  the  Privy  Council,  which,  on  that 
technical  point,  dismissed  the  appeal,  but  without  costs.  Archdeacon 
Denison,  therefore,  though  condemned  by  the  Archbishop  of  Canterbury  of 
teaching  doctrines  contrary  to  the  28th  and  29th  Articles,  retained  until 
death  all  his  preferments  in  the  Church.  As  far  as  doctrine  was  concerned, 
the  judgment  of  the  Archbishop  remained  in  full  force  ;  but  as  far  as  any  legal 
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who  in  his  extant  works  speaks  of  the  Holy  Eucharist,  from 

the  time  when  St  John  the  Evangelist  was  translated  to  his 

Lord  to  the  date  of  the  Fourth  General  Council,  A.D.  451,  a 

period  of  three  centuries  and  a  half.  I  have  suppressed 

nothing ;  I  have  not  knowingly  omitted  anything ;  I  have 

given  every  passage,  as  far  as  in  me  lay,  with  as  much  of 

the  context  as  was  necessary  for  the  clear  exhibition  of  the 

meaning"  (p.  715). 
In   the   preface   to   the   published    discourse  Dr   Pusey  Strange statement 

affirmed  that  "  nothing,  throughout  the  whole  sermon,  was  Of  Dr 

further  from  my  thoughts  than  controversy."  The  state 
ment  was  a  strange  one  for  an  Oxford  professor  to  make,  in 

face  of  the  well-known  teaching  of  the  standard  divines  of  the 

Church  of  England  on  the  points  at  issue.  And,  however 

the  word  "  controversy  "  might  be  disclaimed,  Dr  Pusey's 
interference  in  the  dispute  between  Mr  Ditcher  and  Arch 

deacon  Denison  was  itself  of  a  highly  controversial  character. 

The  challenge  Dr  Pusey  flung  down  was  soon  accepted.  Dr 

consequences  were  concerned,  that  judgment  became  inoperative.  The 

Judicial  Committee  appended  to  the  decision  the  rider  :  "  Of  course,  it  is 
understood  that  upon  the  question  of  heterodoxy,  the  question  whether  the 
respondent  has  at  any  time  uttered  heretical  doctrine  or  committed  any 

ecclesiastical  offence,  their  Lordships  have  intimated  no  opinion."  The 
decision  of  the  Judicial  Committee  will  be  found  in  Brodrick  and  Fremantle's 

'  Collection  of  the  Judgments  of  the  Judicial  Commitee  of  the  Privy  Council 
in  Ecclesiastical  Cases  relating  to  Doctrine  and  Discipline,'  with  a  preface 
by  the  Lord  Bishop  of  London  (Dr  Tait),  and  a  Historical  Introduction. 

London  :  J.  Murray,  1865.  Of  importance  is  '  A  Statement  of  the  Proceed 

ings  in  the  Case  of  Ditcher  v.  Denison,'  illustrating  the  present  condition 
of  the  Church  of  England,  and  the  dangers  which  threaten  the  main 
tenance  of  sound  doctrine  in  that  Church  from  the  operation  of  the  Church 
Discipline  Act.  By  the  Rev.  Joseph  Ditcher,  M.A.,  Vicar  of  South  Brent, 
and  formerly  Principal  Acting  Surrogate  and  Judge  of  the  Consistorial 
Episcopal  Court  of  the  Diocese  of  Bath  and  Wells.  London :  Hatchards,  1858. 
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Dr  Pusey's  Thirlwall,  Bishop  of  St  David's,  satisfied  himself  with  utter- 

accepted6  ing  wise  words  of  warning.  Many  of  the  bishops  clearly 
by  several.  expresse(j  their  opinions  in  their  Charges;  and  not  a  few 

eminent  theologians,  now  undeservedly  decried,  entered  into 
the  lists.  The  work  of  the  Eev.  William  Goode,  afterwards 

Dean  of  Eipon,  ought  not  to  be  forgotten.1  The  valuable 
contributions  made  to  the  controversy  in  the  writings  of 

that  day,  like  the  great  works  of  the  English  Eeformers, 

which,  under  the  influence  of  a  too  short  enthusiasm,  were 

published  by  the  Parker  Society,  were,  alas !  suffered  too 

soon  to  fall  into  the  background.  The  evangelical  party  as 

a  body  miscalculated  the  strength  of  the  parties  opposed  to 

them.  They  proceeded  to  take  off  their  heavy  armour 

before  the  battle  of  the  Eeformation  had  been  decisively 

won,  and,  with  an  almost  unaccountable  perverseness,  kept 

aloof  as  a  body  from  "  controversy,"  and  sought  to  devote 
their  whole  attention,  in  and  out  of  the  pulpit,  to  what  was 

termed  "  practical  religion." 
Dr  J.  Ear-  Among  the  works  drawn  forth  by  that  controversy  were 
works.  those  of  Eev.  John  Harrison,  D.D.,  and  Eev.  Charles 

Hebert,  D.D.  The  necessarily  dry  and  tedious  character  of 

those  works,  with  the  sad  fact  that  the  prevailing  "  fashion  " 
of  the  day  has,  ever  since  their  publication,  set  in  strongly 

in  the  direction  of  the  Tractarian  school,  has  told  heavily 

1  'The  Nature  of  Christ's  Presence  in  the  Eucharist;  or,  The  True 
Doctrine  of  the  Real  Presence,'  vindicated  in  opposition  to  the  Fictitious 
Real  Presence  asserted  by  Archdeacon  Denison,  Mr  (late  Archdeacon) 
Wilberforce,  and  Dr  Pusey  :  with  full  proof  of  the  real  character  of  the 
attempt  made  by  those  authors  to  represent  their  doctrine  as  that  of  the 
Church  of  England  and  her  divines.  By  Rev.  Wm.  Goode,  M.A.,  Rector 

of  St  Margaret's,  Lothbury,  &c.  London :  Hatchards,  1856.  Second edition,  2  vols. 
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against  their  study.1  Although  Dr  Pusey  lived  on  till  1883, 
he  never  condescended  to  reply.  Ill  health,  indeed,  was  No  reply 

partly,  but  only  partly,  the  cause  of  that  silence.  A  few  pusey. 

years  later  Dr  Pusey  was  practically  past  work,  and  ceased 

to  take  much  interest  in  controversy.  When  Dr  Hebert's 
work  appeared,  Dr  Pusey  was,  however,  fully  conscious  of 

the  growth  of  his  opinions  throughout  the  length  and 

breadth  of  the  Church  of  England.  He  saw  that  the 

evangelical  party  in  the  Church  was  helping  its  opponents 

by  a  desire  for  "  peace,"  and  by  a  determination  to  put  the 
most  charitable  construction  upon  the  words  and  acts  of 

opponents.  Had  similar  principles  prevailed  in  Apostolic 

1  Dr  Harrison  was  a  voluminous  writer.  His  important  contributions  to 

the  controversy  were — (1)  'Whose  are  the  Fathers?  or,  The  Teaching  of 
certain  Anglo- Catholics  on  the  Church  and  its  Ministry,  contrary  alike  to 
the  Holy  Scriptures,  to  the  Fathers  of  the  First  Six  Centuries,  and  to 

those  of  the  Keformed  Church  of  England.'  With  a  Catena  Patrum  of  the 
first  six  centuries  and  of  the  English  Church  of  the  latter  half  of  the  six 

teenth  century.  London:  Longmans,  1867.  8vo,  pp.  728.  (2)  'An 

Answer  to  Dr  Pusey's  Challenge  respecting  the  Doctrine  of  the  Real  Pres 
ence,'  in  which  the  doctrines  of  the  Lord's  Supper,  as  held  by  him,  Roman 
and  Greek  Catholics,  Ritualists,  and  High  Anglo -Catholics,  are  examined 
and  shown  to  be  contrary  to  the  Holy  Scriptures,  and  to  the  teachings  of 
the  Fathers  of  the  first  eight  centuries,  with  the  testimony  of  an  ample 
Catena  Patrum  on  the  same  period.  Longmans,  Green,  &  Co.,  1871.  In 

two  volumes,  pp.  674  and  pp.  386.  (3)  '  The  Fathers  versus  Dr  Pusey  : '  an 
exposure  of  his  unfair  treatment  of  their  evidence  on  the  doctrine  of  the 

Real  Presence.  Longmans,  1873.  Small  8vo,  pp.  xxxii,  180.  (4)  '  Letters 

to  the  Rev.  E.  B.  Pusey,  D.D.,'  on  his  unfair  treatment  of  the  testimony 
of  the  Fathers  concerning  the  doctrine  of  the  Real  Presence.  With  a  repe 
tition  of  that  doctrine.  Religious  Book  Society,  1877.  8vo,  pp.  50,  in 
double  columns. 

Dr  Hebert's  work  is  also  a  ponderous  Catena.  It  is  entitled,  '  The  Lord's 
Supper:  Uninspired  Teaching.'  The  first  volume,  from  Clement  of  Rome 
to  Photius,  and  the  Fathers  of  Toledo  (A.D.  74  to  891).  Seeley,  Jackson,  & 
Halliday,  1879.  Pp.  xxxii,  642.  The  second  volume,  from  Alfric  to 

Canon  Liddon  of  St  Paul's,  London  (A.D.  969-1875).  1879.  Pp.  xl,  826. 
F 
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days,  the  Epistles  to  the  Galatians,  or  those  to  the  Corin 

thians,  with  many  other  Epistles  in  the  New  Testament, 
would  never  have  been  written. 

From  the  commencement  of  his  controversial  career  Dr 

Pusey  used  language  which  ought  to  have  aroused  sus 

picion.  In  his  Letter  to  the  Archbishop  of  Canterbury  (Dr 

J.  B.  Sumner)  in  1842,  he  stated  that  all  he  and  his  party 

required  was  peace.  Speaking  of  the  struggle,  then  in  its 

Dr  Pusey's  infancy,  he  wrote :  "  On  the  issue  hangs  the  destiny  of  our 
ments.  Church ;  if  human  frailty  or  impatience  precipitates  not  that 

issue,  all  will  be  well,  and  it  will  have  a  peaceful  close ;  yet 

a  decisive  issue  it  must  have ;  the  one  must  in  time  absorb 

the  other ;  or,  to  speak  more  plainly,  the  Catholic,  as  the 

full  truth  of  God,  must,  unless  it  be  violently  cast  out,  in 

time  leaven  and  absorb  into  itself  whatever  is  partial  and 

defective,  as  it  has  already,  very  extensively  "  (p.  85). 

Dr  Pusey's  prophecy  has  to  a  large  extent  been  realised, 
especially  amongst  the  clergy.  The  number  of  those  who 

adhere  to  his  views  still  increases  every  year.  The  teach 

ing  of  Hooker  and  the  Church  of  England  stands  no  little 

danger  of  going  by  default. 

As  it  is  necessary  to  confine  ourselves  to  narrow  limits, 

we  shall  not  attempt  to  review  the  large  field  covered  by  the 

investigations  of  Dr  Pusey,  still  less  attempt  to  enter  into 

the  wider  fields  brought  under  examination  by  Goode, 
Harrison,  or  Hebert.  We  shall,  as  far  as  possible,  confine 
our  attention  to  the  writings  of  the  Fathers  up  to  A.D.  200, 

noticing  briefly  the  "  new  light "  which  has  been  cast  upon 
those  early  centuries  by  the  discoveries  of  recent  times. 

Since  the  publication  of  Dr  Pusey's  Catena,  modern 

The  field 
of  survey 
proposed. 
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discovery  has  added  considerably  to  the  Christian  writ-  Patristic 

ings  of  the  earliest  centuries.  Among  the  additions  to  <Didache.' 

early  Christian  literature  the  discovery  of  the  '  Didache,  or, 

the  Teaching  of  the  Twelve  Apostles,'  unearthed  by  Arch 
bishop  Bryennius  of  Mcomedia  in  the  Phanar  Library, 

Constantinople,  and  published  by  him  in  1883,  was  a  "  find  " 
of  the  highest  importance.  That  work  may  probably  be 

assigned  to  a  date  as  early  as  A.D.  120,  and  can  scarcely  be 

regarded  as  later  than  the  close  of  the  second  century.  It 

is  not  possible  for  us  here  to  review  the  discussions  to 

which  that  discovery  has  given  rise,  or  even  to  give  a 
list  of  the  literature  of  the  work. 

Nearly  ten  years  earlier,  in  1875,  the  same  Greek  bishop  Additional 

discovered  the  full  Greek  text  of  '  The  Epistle  of  Clement  Sement^of 

of  Eome  to  the  Corinthians/  and  also  a  fuller  text  of  the  Rome' 

so-called  '  Second   Epistle,'  which,  by  giving  the  conclu 
sion  of  that  document,  confirmed  the  hypothesis  which  had 

been  before  put  forward  that  the  work  in  question  was  an 

ancient   homily   intended   to  be   read  in  churches.      The 

discovery  of   the  '  Diatessaron  of  Tatian,'  or  the  Life  of  Tatian's 
Christ  compiled  from  the    four  Gospels,  first  brought   to  saron.' 

light  by  Dr  Moesinger's  edition  of  Aucher's  translation  of 
the  Armenian  version  of  the  Syriac,  published  at  Venice, 

1876  (and  afterwards  supported  by  the  Arabic  translation 

published  at  Eome  in  1888  by  Ciasca),  was  a  discovery  of 

still  greater  interest.     That  "find,"  though  of  special  im 
portance  from  an  evidential  point  of  view,  has,  however,  no 

bearing  on  the  subject  of  the  present  essay.     Of  the  long- 

lost   '  Apology    of    Aristides,  the   Philosopher   of  Athens/  Aristides' 
fragments  in  Armenian  first  came  to  light  in  1878,  and  the 
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entire  work  was  ten  years  later  discovered  in  a  Syriac  ver 

sion  in  the  library  of  the  convent  of  St  Catherine  on  Mount 

Sinai  in  1889,  and  the  larger  portion  of  the  original  Greek 

recovered  by  Dr  J.  Armitage  Kobinson,  now  Canon  of  West 

minster.  That  Apology,  although  its  date  is  not  yet  con 

clusively  settled,  can  scarcely  be  later  than  the  reign  of 

Antoninus  Pius  (A.D.  138-161). 

Coutro-  The  object  of  the  present  essay  is  to  adduce  out  of 

our  day?  the  patristic  writings  of  those  times  some  thoughts  new 

Presence*"  anc^  °^>  which  may  be  helpful  in  the  controversy  of  the 
present  time.  The  most  important  questions  now  under 
discussion  are  those  more  or  less  connected  with  the 

doctrine  of  "  the  Keal  Presence "  in  the  sacrament  of  the 

Lord's  Supper.  That  is,  whether,  when  the  words  of  con 
secration  are  pronounced  by  a  duly  qualified  priest,  the 

body  and  blood  of  the  Lord  Jesus  become  attached  to 

the  consecrated  bread  and  wine,  so  that  Christ  is  actually 

present  under  the  veils  of  bread  and  wine,  and  ought  to 

be  therein  locally  adored.  Or  whether,  as  the  Eoman  and 

Greek  Churches  teach,  the  entire  substance  of  the  bread 

and  wine  becomes  converted  into  the  body  and  blood 

of  Christ,  so  that,  although  the  appearances  of  bread 

and  wine  remain  unchanged,  those  elements  are  in  reality 

no  longer  present,  but  in  their  place  the  body  and  blood 

of  Christ  are  verily  and  truly  present.1  The  power  sup 

posed  to  be  exercised  by  the  priest  in  the  so-called  "  sac 

rament  of  penance"  is  but  the  result  of  the  sacerdotal 

1  This  is  the  distinct  teaching  of  the  Council  of  Trent,  and  it  is  almost 
equally  clear  that  it  is  the  doctrine  taught  in  the  Greek  Churches.  See 

my  " Service  of  the  Mass  in  the  Greek  and  Roman  Churches."  (R.  T.  S.) 
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authority  with  which  it  is  supposed  he  has  been  originally 

endued,1  and  which  authority  is  considered  to  be  trans 

mitted  by  "apostolical  succession." 
The  Tractarian  theory  of  apostolical  succession,  which  will  Apostolical succession. 

be  slightly  touched  upon  in  our  essay,  implies  much  more 

than  the  mere  "  historical  episcopate."  For  according  to 
the  Tractarian  writers  the  channel  of  the  apostolical  suc 

cession  is  the  only  one  whereby  "  authority  to  execute  the 

office  of  a  priest  in  the  house  of  God "  is  conveyed ;  it  is 

the  only  channel  whereby  the  so-called  "Keal  Presence" 
is  brought  about,  and  at  least  the  ordinary  means  whereby 

"  divine  grace  "  is  conveyed  to  men's  souls.  That  "  suc 

cession"  can,  according  to  the  theory,  only  be  communi 
cated  through  an  unbroken  chain  of  bishops,  and  hence 

episcopacy  is  regarded  as  essential  to  a  Church  of  Christ. 

Hence  it  may  be  seen  how  much  depends  upon  the  truth 

or  falsehood  of  the  doctrine  of  "  the  Eeal  Presence  "  in  the 

consecrated  elements  at  the  Lord's  Supper.  It  is,  therefore, 
not  a  little  significant  in  turning  to  the  earliest  Fathers 

to  be  compelled  to  observe  how  casual  is  the  mention  made 

in  their  writings  of  the  Lord's  Supper,  which  fact  is  scarcely 
consistent  with  the  stupendous  doctrines  formulated  con 

cerning  that  feast  in  later  times. 

In  the  short  summary  which  we  can  give  of  the  teachings  Chronolog- 

on  this  head  of  the  early  Fathers,  it  may  be  well  to  notice 

their  writings  somewhat  in  chronological  order.     It  must, 

of  course,  be  borne  in  mind  that  there  is  much  difference 

1  See  *  A  Vindication  of  the  Bull  Apostolicae  Curse. '  A  Letter  on  Anglican 
Orders,  by  the  Cardinal  Archbishop  and  Bishops  of  the  Province  of  West 
minster.  Longmans,  1898.  Pp.  36,  37. 
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of  opinion  as  to  the  date  of  several  of  those  writings.  Such 

differences,  however,  do  not  affect  the  main  point  under  dis 

cussion.  We  commence  with  the  "  Epistle  of  Barnabas." 
The  Epis-  It  is  now  generally  admitted  that  the  writer  of  that 

Barnabas,  epistle  was  not  the  fellow-traveller  of  the  Apostle  Paul. 
The  blunders  into  which  the  writer  of  the  epistle  has  fallen 

upon  matters  (as,  for  instance,  those  connected  with  the 

ritual  of  the  Day  of  Atonement) l  with  which  all  intelligent 
Jews  must  have  been  familiar,  are  sufficient  to  prove  this. 

But  although  the  epistle  did  not  come  from  the  pen  of  that 

great  "apostle  of  the  Churches,"  it  was  unquestionably  a 
very  early  production.  It  can  scarcely  be  placed  later 

than  A.D.  150 ;  while  the  references  to  the  destruction 

of  the  Temple  by  Titus,  and  to  the  interpretation  of 

Daniel  vii.  set  forth  in  the  4th  chapter,  are  in  favour  of  the 

view  held  by  Dr  Salmon  and  other  scholars,  that  its  com 

position  should  be  placed  nearly  a  century  earlier,  at  some 
time  between  A.D.  70  and  79.  If  the  latter  conclusion  be 

correct,  the  work  is  not  only  the  earliest  of  "  the  Apostolic 

Fathers,"  but  actually  older  than  several  books  of  the  New 
Testament.  Internal  evidence  shows  the  writer  to  have 

been  a  Gentile  whose  theology  was  in  the  main  orthodox, 

but  who  had  not  a  thorough  acquaintance  with  the  Old 

Testament  Scriptures,  although  he  constantly  refers  to 

those  books,  and  thought  himself  in  some  points  able  to 

comprehend  their  hidden  or  mystical  interpretation.  The 
phenomena  of  the  book  lead  to  the  conclusion  that  its 

writer  wrote  at  a  distance  from  the  Holy  Land. 

1  Tertullian  has  fallen  into  the  same  blunders.     See  book  iii.  chap.  vii.  of 
his  treatise  '  Against  Marcion. ' 
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Barnabas  calls  special  attention  to  the  abolition  under  Barnabas 

the   new   dispensation   of    sacrifices,   burnt -offerings,   and  tiou  of 

oblations,  and  even  of  the  use  of  incense.     The  abolition  Si 
of  those  things  in  the  Messianic  times  he  speaks  of  as  pre 

dicted  by  the   prophets.     God,  writes   he,  "has  therefore 
abolished  these  things,  in  order  that  the  new  law  of  our 

Lord  Jesus  Christ,  being  without  the  yoke  of  necessity,  might 

not  have  the  offerings  made  by  man  (//,?)  dvQpcoTTOTroirjTov 

e%y  T7]v  7rpoo-(f)opdv) " l  (chap,  ii.)     Whatever  be  the  exact 
force  of  that  expression,  it  can  have  no  reference  to  the 

Lord's  Supper,  which   is    nowhere   spoken   of   throughout 
the  entire  epistle,  although  it  contains  many  references  to 

baptism,  and  puts  forth  peculiar  views  as  to  the  cross.     The 

epistle  says  that  Moses  made  "  a  figure  (TVTTOV)  of  the  cross," 
observing   that  when  Moses  stretched  out  his  hands 2  at  Barnabas 
Eephidim  (Exod.   xvii.  11),  he  made  at  that  time,  under  gHence^n 

the  Spirit's  direction,  as  well  as  later  when  he  made  the  gue  Le°rrd>s 
serpent  of  brass  (Num.  xxi.  9),  "  a  type  (TVTTOV)  of  the  cross 

and  of  Him  who  was  to  suffer  thereon  "  (chap,  xii.)     As  the 
writer  of  this  epistle  was  disposed  to  make  such  use  of 

fanciful   analogies  to,  or  representations  of,  things  under 

New  Testament  times,  his  complete  silence  in  regard  to  the 

Eucharist  is  very  remarkable.     His  silence  on  that  point 

is  scarcely  consistent  with  the  idea  that  he  had  any  belief 

whatever  in  the  dogmas  connected  with  that  sacrament 
which    were    so   characteristic   of   the   later   times  of  the 

1  The  old  Latin  version  of  the  epistle  omits  the  negative,  and  renders, 

humanam  habeat  oblationem,  "  might  have  a  human  oblation." 
2  e|eVetj/ej/  ras  xe?Pas-     This  is,  of  course,  a  gloss  on,  and.  an  addition  to, 

the  Mosaic  record,  whether  as  represented  by  the  Hebrew  original  or  by  the 
Septuagint  translation  of  the  passage. 
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Church's  history.  The  silence  of  Barnabas  on  such  points, 

though  not  absolutely  decisive,  possesses  therefore  a  peculiar 

significance. 

The  next  patristic  writing  in  order  of  antiquity  (if  indeed 

it  be  not  earlier  than  the  Epistle  of  Barnabas)  is  the  well- 

Clement's  known  "  Epistle  of  Clement  of  Rome  to  the  Corinthians."  It 

tife^Cori^-  had  long  been  noted  that  that  epistle,  known  to  European 
scholars  through  the  Alexandrian  Codex,  had  a  gap  at  the 

end  of  chap.  Ivii.  The  Alexandrian  MS.  was  for  centuries 

the  only  one  known  to  exist.  Archbishop  Bryennius,  then 

of  Serrse,  afterwards  of  Nicomedia,  discovered  in  1875,  in  the 

Phanar  Library  at  Constantinople,  another  complete  Greek 

MS.  of  the  two  epistles  ascribed  to  Clement;  and  almost 

simultaneously  the  late  Professor  Bensly  discovered  a  Syriac 

translation  of  both  works  in  a  MS.  belonging  to  M.  Mohl's 
collection,  which  MS.  had  been  purchased  for  the  Library 

of  the  University  of  Cambridge.  Those  MSS.  have  been 

fully  described  by  the  scholars  who  discovered  them,  and 

have  been  since  described  and  commented  on  by  the  late 

lamented  Bishop  Lightfoot  in  his  great  edition  of  the 

Apostolic  Fathers. 

Date  of  The  Epistle  to  the  Corinthians  contains  references  to  the 
composi- 
tion.  persecution  under  Nero  (chap.  v.  and  foil.),  and  it  alludes 

also  to  another  persecution  by  which  the  Church  at  Rome 

was  then  threatened,  or  through  which  it  may  have  been 

actually  passing.  The  latter  trial  can  be  no  other  than  the 

persecution  under  Domitian.  The  epistle  consequently 
belongs  to  the  close  of  the  first  century,  and  must  have 
been  written  prior  to  A.D.  96.  It  was  written  on  behalf  of 

the  Church  of  the  Romans  by  Clement,  probably  Bishop 
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of  the  Church  in  Home.  This  Clement  was,  as  Bishop 

Lightfoot  conjectures,  "  a  man  of  Jewish  descent,  a  freed- 
man,  or  the  son  of  a  freedman,  belonging  to  the  household 

of  Flavius  Clemens,  the  Emperor's  cousin."  The  evidence 
on  which  the  Bishop  bases  this  conclusion  cannot  be  here 

discussed,  but  seems  on  the  whole  satisfactory. 

Clement's  Epistle  to  the  Corinthians  is  of  special  im-  Clement mentions 
portance  as  showing  that  in  the  Church  of  Corinth,  as  then  oniy  two 

constituted,  there  were  but  two  orders  of  the  Christian  clergy.  ° 
ministry.  Those  were  the  presbyters  and  the  deacons.  See 

Lightfoot's  notes,  especially  on  chap.  xlii.  (p.  127  ff.),  and  on 
chap.  xliv.  (p.  132  ff.)  The  presbyters  at  Corinth  were  at 

that  time  styled  bishops.  No  idea  was  yet  expressed  of  the 

episcopate,  as  a  third  distinct  order  of  the  Christian  ministry, 

being  essential  to  the  existence  of  a  Christian  Church. 

Lightfoot  has  well  pointed  out  that  although  there  is  a 

reference  made  in  chap.  xl.  to  the  existence  of  a  threefold 

ministry  in  the  Jewish  Church,  consisting  of  the  high  priest, 

the  priests,  and  the  Levites,  and  although  the  affirmation 

is  made  that  there  is  an  analogy  between  the  Church  of 

the  Old  and  that  of  the  New  Dispensation,  that  analogy 

does  not  extend  to  the  threefold  Christian  ministry,  which 

is  not  mentioned.  Clement's  epistle  only  speaks  of 

"  bishops  and  deacons,"  like  St  Paul  in  Phil.  i.  1.  The 

writer's  intention  was  simply  to  point  out  that  God,  who  is 
a  God  of  order  and  not  of  confusion,  manifested  in  ancient 

days  His  will  that  sacred  ministrations  should  be  per 

formed  through  the  instrumentality  of  definite  persons, 

and  performed  in  set  places.  That  argument  was  made 

use  of  to  show  the  importance  of  order  in  the  Christian 
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Church,  and  to  induce  the  Corinthians  to  restore  to  their 

episcopate  certain  presbyters  who,  although  blameless  in 

office,  had  been  by  means  of  a  disorderly  schism  at 

Corinth  ejected  from  that  position;  notwithstanding  that 

some  of  those  very  presbyters  had  been  appointed  directly 

by  the  apostles,  and  others  by  eminent  men,  with  the  con 

sent  of  the  whole  Church  (chap,  xliv.)  In  alluding  to  their 

ordination  no  reference  is,  however,  made  to  the  "  laying 

on  of  hands,"  though  that  was  probably  understood.  In 
arguing  his  case  Clement,  however,  it  must  be  observed, 

goes  beyond  the  directions  on  those  matters  set  forth  in 
the  New  Testament. 

It  is  scarcely  to  be  wondered  at,  when  one  calls  to  mind 
the  mistaken  use  which  the  later  Puritan  divines  made  of 

Old  Testament  -analogies,  that  Clement  of   Eome,  at  that 

early  date,  when  the  fatal  consequences  of  using  loose  lan 

guage  had  not  been  foreseen,  should  have  gone  too  far  in 

appropriating  the  language  of  the  Jewish  dispensation  to 

the  Church  after  "the  time  of  reformation"  (Heb.  ix.  10). 

Clement     If  Clement  speaks,  in  chap,  xl.,  of  the  Levitical  "  services  " 

ates  Jewish  (^eLTovp^iai)  and  "ministrations"   (Siafcoviai),  it  did  not 

seem  stl>ange  to  him  to  speak  (chap,  xliv.)  of  Christian 

presbyters  as  having  "ministered"  (\eiTov  pyyo-avTas),  and 
of  their  ministrations  (XeiTovyuw).  So  far  he  was  on  safe 

ground.  For  those  Greek  expressions  are  not  necessarily 

sacrificial  terms.  They  are  used  in  the  New  Testament  not 

only  of  all  kinds  of  "  ministering,"  but  even  of  supporting 
Christian  teachers  by  gifts,  and  of  the  services  rendered  by 

angels  to  men  (Heb.  i.  24).  The  usage  of  those  terms  in  the 

LXX.  is  still  wider  (comp.  1  Kings  i.  4).  Clement  was,  how- 
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ever,  treading  on  more  slippery  ground  when  he  alludes  to 

several  passages  of  the  Old  Testament  in  which  "sacrifice" 
is  spoken  of.     It  is  true  that  he  always  employs  that  and 

cognate  expressions  in  reference  to  the  sacrifices  of  prayer 

and  praise,  and  that  he  does  not  distinctly  employ  such 

phraseology  in  reference  to  the  Lord's  Supper.1     The  con 

nection,  indeed,  in  which  he  speaks  (in  chap,  xliv.)  of  the  "  Gifts  " 

presentation  of  the  gifts  (ra  Swpa),  and  of  the  offerings  (ras  ings  "  in 
by  the  presbyters,  was  certainly  a  distinct  step 

out  of  the  bounds  drawn  in  the  Epistle  to  the  Hebrews,  al 

though  his  statements  contrast  favourably  with  the  phrase 

ology  which  came  into  use  in  a  later  age.  Bishop  Lightfoot 

(Clement,  vol.  ii.  p.  135)  is,  therefore,  right  when  he  says  that 

"  the  sacrifices,  offerings,  and  gifts,  therefore,  are  the  prayers 
and  thanksgivings,  the  alms,  the  eucharistic  elements,  the 

contributions  to  the  agape,  and  so  forth."  After  citing  sev 

eral  passages  from  the  '  Apostolic  Constitutions/  the  Bishop 

proceeds  :  "  These  passages  show  in  what  sense  the  presby 

ters  might  be  said  to  '  offer  the  gifts.'  They  led  the  prayers 
and  thanksgivings  of  the  congregation,  they  presented  the 

alms  and  contributions  to  God,  and  asked  His  blessing  on 

them  in  the  name  of  the  whole  body.  Hence  Clement  is 

careful  to  insist  (chap,  xl.)  that  these  offerings  should  be 

made  at  a  right  time,  and  in  the  right  place,  and  through  the 

right  persons.  The  first  day  of  the  week  had  been  fixed  by 

apostolic  authority  not  only  for  common  prayer  and  break 

ing  of  bread  (Acts  xx.  7),  but  also  for  collecting  alms  (1 

1  So,  for  instance,  in  chap,  xviii.  ,  in  chaps,  xxxv.  and  xxxvi.,  and  in  chap. 
Hi.  In  chaps,  xl.  and  xli.  he  is  almost  led  beyond  the  lawful  bounds,  but 
still  he  keeps  within  the  fence. 
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Cor.  xvi.  2),  and  the  presbyters,  as  the  officers  appointed  by 

the  same  authority,  were  the  proper  persons  to  receive  and 

dispense  the  contributions." 
No  "priest-  It  should  be  carefully  noted  that  nowhere  in  the  epistle 

necessity"6  is  the  name  priest  (lepev^)  used  as  a  synonym  for  presbyter. 
f  order.  r  oniy  distinct  mention  of  the  Lord's  Supper  is  in 

chap,  xli.,  "Let  each  of  you,  brethren,  in  his  own  order 

give  thanks  (ev^apio-relra))  unto  God,  maintaining  a 
good  conscience,  and  not  transgressing  the  appointed  rule 

of  His  service,  but  acting  with  all  seemliness."  Order  is 
insisted  on,  and  respect  to  the  presbyters  as  those  who  had 

been  appointed  to  conduct  an  orderly  service.  But  of  a 

great  and  stupendous  sacrifice  of  Christ  Himself  under  the 

appearances  of  bread  and  wine  there  is  not  one  word. 

"  Jesus  Christ  is  still  the  High  Priest  of  our  offerings,  the 

Guardian  and  Helper  of  our  weakness"  (chap,  xxxvi.), 

"the  High  Priest  and  Guardian  of  our  souls"  (chap.  Ixi.) 
Ignatius  of  In  our  brief  review  of  the  statements  found  in  the  Epistles Antioch. 

His  date,  of  Ignatius,  Bishop  of  Antioch,  we  must  refrain  from  all 

discussions  as  to  the  genuineness  of  those  epistles,  or  on 

questions  affecting  the  longer  or  shorter  recensions.  The 

martyrdom  of  that  writer  most  probably  took  place  at  some 

period  between  A.D.  100  and  118.  Although  we  cannot 

expect  that  the  last  word  has  been  spoken  even  in  that 

controversy,  which  has  lasted  for  centuries,  Bishop  Light- 

foot's  researches  in  that  field  have  been  so  thorough,  and 
the  learning  brought  to  bear  upon  the  subject  so  enormous, 
that  we  may  for  the  purposes  of  this  essay  accept  his  con 
clusions  as  correct. 

The  more  we  study  the  epistles  of  Ignatius  and  ponder 
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over  his  arguments,  the  less  inclined  are  we  to  accept  him 

as  our  teacher.      If  his  zeal  was  naming,  his  language  was 

equally  so,  and  it  occasionally  borders  on  the  extravagant. 

His  example  was  for  ages  a  fiery  beacon  to  the  Church, 

guiding  her  onward  to  holy  warfare.     His  life,  crowned 

with  a  glorious  martyrdom,  was  a  "living  epistle  known 

and  read  by  all."      But  his  epistles  are  far  from  exhibiting 
calm  reason,  or  from  being  marked  by  sobriety  of  statement. 
All  that  he  seemed  to  see  before  him  was  the  terrible  con 

flict   with   heathenism,   then   boasting   of   its   might,    and 

determined   to   crush   Christianity   in    the    bud.      It  was 

natural  that  Ignatius  as  a  spiritual  general  should  insist  character- 

on  order  and  discipline.     It  was  well  in  a  day  of  peril  Ignatius. 
to  urge  the  Christians  to  forget  their  petty  differences  and 

to  rally  around  their  bishops.     The  bishops  or  chief  men  of 

the  Asiatic  churches,  called  to  the  front  by  his  burning 

words  and  example,  were  put  on  their  mettle  to  "  quit  them 

selves   like   men."      Ignatius  saw  intuitively  that   if   the 
Church  went  into  the  contest  as  an  aggregate  of  units, 

it  would  be  ultimately  trodden  down  in  the  strife.      Hence 

Ignatius  grasped  at  every  argument  in  favour  of  union  in 

face  of  the  foe,  and  was  naturally  led  on  instinctively  to 

magnify  the  position  of  "the  president"  or  "bishop"  of 
each  church.      It  was  no  time  in  which  to  debate  how  the 

overseers  or  bishops  had  attained  to  that  place  of  honour 

and  of  danger,  nor  was  it  a  day  in  which  one  would  feel 

disposed  to  discuss  the  rights  of  the  several  members  of 

each  community.      In  a  serious  battle  any  leader  is  better 

than  none,  if  only  the  rank  and  file  of  the  combatants  can 

be  induced  to  fight  bravely  under  his  banner. 
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Ignatius  It  does  not  surprise  us,  therefore,  that  Ignatius  made  no 

Old  Testa-  little  use  of  old  historical  analogies,  and  that  at  times  he 

ment>  was  oblivious  of  the  difference  between  Old  and  New 

Testament  days.  It  is  a  striking  fact  that  in  days  of  per 

secution,  and  in  times  of  war,  men  have  been  especially 

wont  to  look  to  the  Old  Testament  writings.  "  What  could 

we  do  in  these  terrible  conflicts,"  exclaimed  a  chaplain  in 

the  fearful  campaign  of  1870-71,  "  if  we  had  not  the  Book 

of  Psalms  with  which  to  cheer  our  men  onward?"  The 
Psalms  of  the  old  church  are  full  of  the  inspirations  of  the 

battlefield.  We  can  scarcely,  therefore,  blame  the  Puritan 

soldiers  who,  as  they  rushed  onward  to  their  encounters, 

thought  of  the  song  of  the  saints  of  old:  "Let  the  high 

praises  of  God  be  in  their  mouth,  and  a  two-edged  sword 

in  their  hand  "  (Ps.  cxlix.  6). 
Ignatius         With  a  mind  imbued  with  Old  Testament  histories,  it  was 

Levitical     at  that  time,  therefore,  natural  that  Ignatius,  in  urging  the 

umty.        brethren  to  godly  unity  in  contemplation  of  the  bitter  trials 
impending,  should  think  of  the  one  temple  in  Jerusalem 

and  of  the  single  altar  of  burnt-offering  which  it  contained. 

Opposed  as  he  was  to  Judaism  from  one  point  of  view  (see 

'  Magnes./  chap,  x.,  and  '  Phil.,'  vi.),  he  contemplated  as  his 
grand  ideal  the  church  or  congregation  in  each  locality 

meeting  together  like  a  kind  of   spiritual  army  with  its 

president  or  bishop  at  the  head,  surrounded  by  the  presby 

ters  and  deacons,  and  followed  by  a  faithful  and  obedient 

laity.      The   ideal   presented    to   the  mind's  eye   required 
Ignatius      for  its  external  exhibition  that  the  so-called  three  orders and  the 

three          should   all   meet   together  with  the  people  in  one  place 

for  prayer  and  thanksgiving  and  exhortation.      Ignatius' 
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ideal  was  not  that  of  these  later  days  in  which  presbyters 

preside  over  separate  congregations,  and  the  so  -  called 

"  deacons  "  are  simply  inchoate  or  unfledged  presbyters. 
Chap.  viii.  of  the  epistle  to  Smyrnseans  sets  forth 

the  ideal  of  the  martyr  of  Antioch  :  "  Shun  divisions 
(fjiepicr/jLov^)  as  the  beginning  of  evils.  Do  ye  all  follow 

your  bishop,  as  Jesus  Christ  followed  the  Father,  and 

the  presbytery  as  the  apostles  ;  and  to  the  deacons  pay 

respect,  as  to  God's  commandment.  Let  no  man  do  ought 
of  things  pertaining  to  the  Church  apart  from  the  bishop. 
Let  that  be  held  a  valid  eucharist  which  is  under  the 

bishop,  or  one  to  whom  he  shall  have  committed  it.  Where 

soever  the  bishop  shall  appear,  there  let  the  people  be  ;  even  ignatius's 
as  where  Jesus  may  be,  there  is  the  universal  Church  (77 

rj  €Ktc\r)aLa  1).  It  is  not  lawful  apart  from  the 
bishop  either  to  baptise  or  to  hold  a  love-feast  (dyaTnjv)  ; 

but  whatsoever  he  shall  approve,  this  is  well-pleasing  also 

to  God  ;  that  everything  which  ye  do  may  be  sure  and 

valid." 
It  is  very  easy  to  misunderstand  the  language  of  Ignatius. 

When  he  writes  to  the  Ephesians  (chap,  v.),  "  Let  no  one  be 
deceived  ;  if  any  one  be  not  within  the  altar  [that  is,  as 

Bishop  Lightfoot  points  out,  "  the  precincts  of  the  altar," 

eVro9  rov  Ovcriao-TTipiov],  he  lacketh  the  bread."  The  read- 

1  This  is  the  earliest  instance  of  this  expression  in  Christian  literature, 
though  it  was  probably  common  enough  in  the  days  of  Ignatius.  It 

had  not  yet,  as  Bishop  Lightfoot  points  out  in  his  note  on  the  passage,  at 
tained  the  technical  signification  which  it  acquired  later.  It  is  used  here  of 

the  universal  Church  as  opposition  to  any  particular  body  of  Christians, 
possibly  in  the  sense,  too,  of  a  congregation  to  which  all  Christians  should 
belong. 
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The  altar 
enclosure. 

"  Within 
the  sanc 

tuary." 

the  bread  of  God  "  is  somewhat  doubtful.  The 

v  is  not  "the  altar,"  but  "the  enclosure  in 

which  the  altar  stands,  as  the  preposition  eVros  requires." 

So  Lightfoot,  who  quotes  several  parallel  examples.1  The 
altar  of  burnt  sacrifice  in  Levitical  days,  although  the 

priests  alone  officiated  at  it,  was  not  shut  off  from  the 

people.  Hence  there  seems  to  be  more  understood  in  Eev. 

xi.  1  than  is  generally  supposed. 

In  a  similar  sense  Ignatius  writes  to  the  Trallians 

(chap,  vii.)  :  "  Be  ye  therefore  on  your  guard  against  such 

men,"  the  heretics  and  false  teachers  he  had  spoken  of  in 

the  preceding  chapters.  "  And  this  ye  will  surely  be,  if  ye 
be  not  puffed  up,  and  if  ye  be  inseparable  from  [God]  Jesus 

Christ,  and  from  the  bishop,  and  from  the  ordinances 

of  the  apostles.  He  that  is  within  the  sanctuary 

(eWo?  Ovo-iao-rripiov)  is  clean,  but  he  that  is  without  the 

sanctuary  (eVro?  Qvaiao-rripiov)  is  not  clean,  —  that  is,  he 
that  doeth  aught  without  the  bishop  and  presbytery  and 

deacons,  this  man  is  not  clean  in  his  conscience."  Ignatius 
assumes  here  that  the  bishop,  presbyters,  and  deacons  held 

the  orthodox  doctrines  :  the  heretics  he  refers  to,  the 

Judaisers  and  Docetics,  seem  to  have  been  in  that  Church 

outside  its  pale.  Bishop  Lightfoot  considers  the  reference 

made  by  Ignatius  to  the  ordinances  of  the  apostles  is  to 

"  the  institution  of  episcopacy."  But  the  expression  may 
have  a  much  wider  meaning. 

It  is  unnecessary  to  refer  to  '  Magnes./  vii.,  especially  as 

1  In  the  Greek  Church  the  name  altar  is  also  not  confined  to  the  Holy 
Table,  but  includes  the  entire  sanctuary.  See  my  "  Service  of  the  Mass  in 

the  Greek  and  Roman  Churches"  (R.  T.  S.),  p.  19. 
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there  is  no  new  thought  there  expressed,  and  as  there  is  Ignatius 

some  uncertainty  about  the  text.  But  at  the  close  of  the  Eucharist. 

'  Epistle  to  the  Ephesians '  (chap,  xx.)  the  ideal  of  Christian 

worship  is  more  fully  described :  "  Assemble  yourselves 
together  in  common,  every  one  of  you  severally,  man  by 

man,  in  grace,  in  one  faith,  and  one  Jesus  Christ,  who  after 

the  flesh  was  of  David's  race,  who  is  Son  of  Man  and  Son 
of  God,  to  the  end  that  ye  may  obey  the  bishop  and  the 

presbytery  without  distraction  of  mind ;  breaking  one  bread, 

which  is  a  medicine  of  immortality,  an  antidote  that  we 

should  not  die  but  live  in  Jesus  Christ  for  ever."  The 
language  used  is  distinctly  allegorical.  The  breaking  of 

bread  in  the  agape  or  love-feast  was  still  an  act  in  which 
laymen  had  a  part  as  well  as  the  ministers.  Eor  there  is  no 

proof  that  the  bread  was  given  in  such  minute  fragments 

as  in  the  present  day ;  and  the  partaking  of  the  bread  as  a 

symbol  of  Christ  might  well  be  termed  "a  medicine  of 

immortality  "  and  "  an  antidote  against  death,"  but  not  in 
the  sense  that  sins  are  forgiven  by  a  participation  of  the 

sacrament,  or  that  our  resurrection  bodies  are  built  up  by 
means  of  the  consecrated  material. 

Consequently,  when  writing  to  the  Trallians  (chap,  viii.), 

Ignatius  is  not  backward  to  urge  them,  who  were  probably 

weak  in  faith,  to   arm   themselves   with   gentleness,  and 

"  recover  yourselves  in  faith,  which  is  the  flesh  of  the  Lord,  Faith  and 

and  in  love,  which  is  the  blood  of  Jesus  Christ."     Eor  as  Christ's 

Lightfoot  comments  on  that  passage :   "  This  is  the  food 
which  their  refreshment  demands.     The  reference  is  only 
indirectly  to   the   eucharist.     The  eucharistic   bread   and 

wine,   while   representing  the  flesh  and   blood  of  Christ, 
G 
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represent  also  faith  and  love.  Faith  is  the  flesh,  the 

substance  of  the  Christian  life  ;  love  is  the  blood,  the  energy 

coursing  through  its  veins  and  arteries." 

«  The  That  the  martyr  did  not  think  solely  of  the  Lord's  Supper 
God  "  and  *s  plain>  f°r  when  writing  to  the  Eomans,  and  nearing  the 

Christ's  amphitheatre  in  which  he  was  to  die,  he  thus  expresses 
incorrupt-  himself  (chap,  vii.) :  "  My  love  (i.e.,  my  earthly  passion) 

hath  been  crucified,  and  there  is  no  fire  of  material  (carnal, 

<j>i\6v\ov)  longing  in  me,  but  only  water  (comp.  John  iv. 

10,  11)  living  and  speaking  in  me,  saying  within  me  'Come 

to  the  Father.'  I  have  no  delight  in  the  food  of  corruption 
or  in  the  delights  of  this  life.  I  desire  the  bread  of  God, 

which  is  the  flesh  of  Christ,  who  was  of  the  seed  of  David ; 

and  for  a  draught  I  desire  His  blood,  which  is  love  incor 

ruptible."  In  this  wonderful  passage  it  is  abundantly  clear 

that  the  reference  was  not  to  the  ordinance  of  the  Lord's 
Supper,  but  to  the  actual  union  with  Christ  in  the  land 

beyond  the  grave  which  the  martyr  was  then  eyeing  so 

intently.  The  man  that  could  write  so  metaphorically, 

although  so  beautifully,  is  not  a  writer  whose  language 

ought  to  be  taken  too  literally. 

The  "  one  The  language  used  by  him  in  an  earlier  stage,  in  the 

heretics!11  'Epistle  to  the  Philadelphians,'  with  regard  to  the  Eu 
charist  ought  not  to  be  pressed  too  far.  In  chap.  iii.  he 

speaks  of  the  heretics  who  set  forth  false  doctrine,  and 

then  proceeds  in  chap.  iv.  to  say:  "Be  ye  careful,  there 
fore,  to  observe  one  eucharist ;  for  there  is  one  flesh  of  our 

Lord  Jesus  Christ  and  one  cup  unto  union  in  His  blood ; 

there  is  one  altar  (dvo-iaa-rripiov),  as  there  is  one  bishop 

together  with  the  presbytery  and  the  deacons  my  fellow- 
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servants,    that    whatsoever    ye    do,   ye    may    do    it    after 

God." 
In  '  Philippians,5  chap,  v.,  he  makes  this  remarkable  state-  TheGospel 

ment:  "Your  prayer  will  make  me  perfect  [unto  God],  jesus. 
that  I  may  attain  unto  the  inheritance  wherein  I  found 

mercy,  taking  refuge  in  the  Gospel  as  the  flesh  of  Jesus 

[possibly  because  the  Gospel  records  that  Jesus  Christ  was 

very  man,  and  not  a  mere  shadowy  appearance  as  the 

Docetics  imagined],  and  in  the  apostles  as  the  presbytery  of 

the  church.  Yea,  and  we  love  the  prophets  also,  because 

they  too  pointed  to  the  Gospel  in  their  preaching,  and 

set  their  hope  on  Him  and  awaited  Him."  Here,  again, 
when  we  penetrate  below  the  surface,  are  noble  thoughts, 

but  those  thoughts  are  expressed  in  mystical,  and  by  no 

means  in  literal,  language. 

In  order  to  be  perfectly  fair,  we  have  given  in  the  case 

of  Ignatius  a  far  larger  array  of  passages  than  even  Dr 

Pusey  has  cited  in  his  Catena,  notwithstanding  its  preten 

sions  of  being  complete,  a  contention  which  is  far  from  being 

the  truth.     We  close  with  two  other  passages.     Writing 

to  the  Trallians  (chaps,  ii.  and  iii.),  Ignatius  thus  expresses 

himself  on  his  favourite  topic  of  unity:   "It  is  therefore 
necessary,  even  as  your  wont  is,  that  ye  should  do  nothing 

without  the  bishop:  but  be  ye  obedient  also  to  the  pres 

bytery,  as  to  the  apostles  of  Jesus  Christ  our  hope  ;  for  if  Ignatius 

we  live  in  Him,  we  shall  also  be  found  in  Him.      And  import- 

those  likewise  who  are  deacons  of  the  mysteries  of  Jesus  bishop, 
Christ  must  please  all  men  in  all  ways.      For  they  are 

not   deacons   of   meats   and   drinks,   but   servants   of   the  and 
deacons. 

Church  of  God.     It  is  right,  therefore,  that  they  should 
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beware  of  blame  as  of  fire.  In  like  manner  let  all  men 

respect  the  deacons  as  Jesus  Christ,  even  as  they  should 

respect  the  bishop  as  being  a  type  of  the  Father,  and 

the  presbyters  as  the  council  of  God,  and  as  the  college 

of  apostles.  Apart  from  these  there  is  not  even  the  name 

of  a  church."  There  is  no  doubt  considerable  extravagance 
in  such  expressions ;  but  if  we  were  to  substitute  the  name 

"  president "  for  "  bishop  "  the  substitution  would  perhaps 
render  the  sense  more  evident,  because  what  is  said  of 

the  other  orders  requires  also  to  be  taken  into  account ; 

and  it  will  be  seen  that,  as  far  as  apostolical  succession  is 

concerned,  such  "  succession  "  is  ascribed  to  the  presbyters 
and  not  to  the  bishop.  Moreover,  the  indorsement  which 

follows  of  the  particular  bishop  who  presided  over  the 

Church  of  Tralles  ought  also  to  be  taken  into  due  account. 

Bishop  Lightfoot  maintains  rightly  that  there  is  no  refer 

ence  to  the  Eucharist  in  the  expression  "  mysteries,"  which 
is  here  used  in  the  Biblical  sense  of  "  revealed  truths." 

False  doc-  We  close  with  the  passage  in  the  '  Epistle  to  the  Smyr- 
trine  and  >/i  -\T  •  i  •  i 

eviiprac-  nssans  (chap,  vi.)  Ignatius  in  the  previous  chapter  says 

Docetics  concerning  those  who  were  led  astray,  that  by  denying  the 

reality  of  Christ's  resurrection  in  the  flesh  they  were  in  effect 
destroying  their  own  immortality,  and  were  carrying  them 

selves  like  corpses  to  the  grave ;  and  in  chap.  vi.  he  speaks 

of  the  effect  of  their  false  doctrine  on  their  lives.  "  They 
have  no  care  for  love,  none  for  the  widow,  none  for  the 

orphan,  none  for  the  afflicted,  none  for  the  prisoner,  none 

for  the  hungry  or  thirsty.  They  abstain  from  eucharist  and 

prayer,  because  they  do  not  confess  that  the  eucharist  is 

the  flesh  of  our  Saviour  Jesus  Christ,  which  (flesh)  suffered 
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for  our  sins,  which  (flesh)  the  Father  of  goodness  raised 

up  again."  The  significance  of  the  latter  words  is  evident 
in  the  connection  in  which  those  words  stand.  The 

Docetic  dreamers  did  not  admit  the  reality  of  Christ's 
incarnation,  or  of  his  death.  They  did  not,  to  use  St 

Paul's  expression,  "proclaim  the  Lord's  death"  (1  Cor. 

xi.  26).  Their  "  eucharist,"  although  still  called  by  that 

name,  was  no  real  "  eucharist."  For  the  reality  of  Christ's 
death  is  the  central  thought  in  that  holy  ordinance ;  the  The  real 

separation  of  body  and  blood  (one  might  almost  say  of  real  resur- 

body  and  soul)  was  signified  by  the  sacred  symbols  of  Christ  ° 
bread  and  wine.  But  if  Christ's  death  were  not  real,  then 
His  resurrection  was  no  real  resurrection,  and  therefore 

the  martyr  bishop  only  expresses  in  different  phraseology 

the  conclusion  of  St  Paul :  "  If  Christ  be  not  risen,  our 
preaching  is  vain,  and  your  faith  is  vain.  Ye  are  yet  in 

your  sins "  (at  best,  as  Ignatius  would  say,  corpse-carriers, 

carrying  lifeless  bodies  to  the  grave) ;  "  those  who  have 

fallen  asleep  in  Christ  have  perished"  (1  Cor.  xv.  13, 
18). 

What  would  the  martyr  of  Antioch  have  said  of  those  The  bear- 

who  affirm,  with  the  late  Dr  Littledale,  that  "  the  body  and  Ignatius' 

blood  present  [in  the  consecrated  elements]  at  the  Lord's 

Supper  are  that  same  body  and  blood  which  were  conceived  contro* 
versy. 

by  the  Holy  Ghost,  born  of  the  Virgin  Mary,  suffered 

under  Pontius  Pilate,  ascended  into  heaven,  but  they  are 

not  present  in  the  same  manner  as  they  were  when  Christ 

walked  on  earth "  ?  Ignatius  on  his  part  affirmed  that 
Christ  had  real  flesh  (crdp/ca)  when  He  died  on  the  cross, 

and  had  real  flesh  when  He  rose  again.  That  is  the  Gospel 
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teaching  (Luke  xxiv.  39).  Hence  He  could  eat  and  drink 

even  after  His  resurrection.  The  words  "  this  is  My  body  " 

were  spoken  before  Christ's  death,  and  it  is  vain  and  idle 

to  argue  about,  the  supposed  powers  of  the  resurrection 

body,  which  question  ought  not  to  have  been  introduced 

into  the  Eucharistic  controversy. 

It  is  interesting,  now  that  we  have  in  our  possession 

such  Docetic  works  as  the  'Gospel  of  St  Peter'  and  the 

Sdjf  >8its  ' Acts  of  st  John,' l  to  observe  how  they  speak  of  the  Lord's 
body.  The  latter  book  in  §  vii.  says  thus  :  "  Another  glory 
will  I  tell  you,  brethren.  Sometimes,  when  I  would  lay 

hold  of  Him  [the  writer  is  speaking  of  Christ  before  the 

closing  scene  of  His  public  life],  I  met  with  a  material  and 

solid  body ;  and  at  other  times,  again,  when  I  felt  Him,  the 

substance  was  immaterial  and  bodiless  (av\ov  real  do-apa- 

TOV),  and  as  it  were  not  existing  in  any  wise."  Space  for- 

1  The  discovery  of  numerous  portions  of  the  '  Gospel  of  Peter,'  and  of  the 
'Apocalypse'  of  Peter,  has  already  called  forth  a  considerable  literature. 
Among  these  may  be  mentioned,  A.  Harnack's  '  Bruchstiicke  des  Evan- 

geliums  und  der  Apokalypse  des  Petrus'  (Leipzig,  1893);  Oscar  von  Geb- 
hardt,  'Das  Evangelium  u.  die  Apok.  des  Petrus'  (Leipzig,  1893).  Very 
useful  for  the  general  English  reader  is  '  The  Gospel  according  to  Peter,  and 

the  Revelation  of  Peter.'  Two  Lectures  by  J.  Armitage  Robinson,  B.D., 
and  Montague  Rhodes  James,  M.A.  Cambridge  University  Press,  1892. 

'  The  Gospel  of  St  Peter,  Synoptical  Tables,  with  Translation,  and  Critical 

Apparatus.'  Edited  by  H.  von  Schubert.  Translated  by  Rev.  J.  Mac- 
pherson.  Edinburgh:  T.  &  T.  Clark,  1893.  Both  of  these  apocryphal 

books  are  translated  in  the  "  Additional  vol.  of  the  Ante-Nicene  Library, 
containing  Early  Christian  Works  discovered  since  the  completion  of  the 

Series."  Edited  by  Prof.  Allan  Menzies,  D.D.,  of  St  Andrews.  T.  &  T. 
Clark,  1897.  The  '  Acts  of  John,'  with  Greek  text  and  translation,  is 
given  in  the  "Cambridge  Texts  and  Studies,"  vol.  v.  No.  1.  'Apocrypha 
Anecdota,'  second  series,  by  M.  R.  James,  Litt.D.  Cambridge,  1897. 
Several  other  most  interesting  passages,  in  advance  even  of  that  cited  above, 
could  be  given  from  this  volume. 
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bids  us  to  enter  upon  this  most  interesting  subject,  or  to 

point  out  parallels  which  exist  between  the  teaching  of  the 
Docetic  heretics  and  those  medieval  visionaries  who  have 

described  what  they  profess  to  have  seen  on  the  occasion 

of  miraculous  appearances  of  Christ  in  the  consecrated 
Eucharistic  elements. 

The  martyrdom  of  Polycarp  is  generally  assigned  to  A.D.  The  '  Epis- 

155-160.    The  'Epistle  to  the  Church  at  Philippi  '  is  the  only 

production  of  Polycarp's  pen.  It  contains  no  reference  to  the 

Lord's  Supper,  nor  does  it  contain  any  allusion  to  matters 
of  Church  government,  unless  it  is  sought  to  extract  such 

from  the  simple  heading  of  the  letter,  "  Polycarp,  and  the 
Presbyters  that  are  with  him,  unto  the  Church  of  God 

which  sojourneth  at  Philippi." 
There  is,  however,  one  passage  which  bears  closely  upon  Polycarp 

our   subject,  namely,  when  Polycarp  speaks  of  Christian  Widows  as 

widows  who  "must  be  sober-minded  as  touching  the  faith  aita°d»8 
of  the  Lord,  making  intercession  without  ceasing  for  all 

men,  abstaining  from  all  calumny,  evil  speaking,  false  wit 

ness,  love  of  money,  and  every  evil  thing,  knowing  that 

they  are  God's   altar  (Ovcnao-rrfpiov    ®eo£),  and    that   all 
(sacrifices)  are  carefully  inspected,  and   nothing  escapeth 

Him  either  of  their  thoughts  or  intents  or  any  of  the  secret 

things  of  the  heart  "  (chap,  iv.) 
This  is  a  remarkable  illustration  of  the  figurative  use  of  Figurative 

altar,  even  when  applied  to  the  place  of   sacrifice.     The  angua>i 
thinkers  of  that  age,  habituated  to  the  use  of  such  figurative 

language,  were  easily  led  on  to  apply  it  to  the  sacramental 

symbols.     Such  instances,  however,  tend  to  warn  us  against 

the  assumption  that  any  language  of  that  kind  used  in  refer- 
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ence  to  the  Eucharistic  symbols  can  be  regarded  as  proof 

of  sacerdotal  doctrines,  properly  so-called. 

The  newly  discovered  'Apology  of  Aristides/  the  phil 
osopher  of  Athens,  must  now  be  noticed.  It  was  probably 

written  sometime  about  A.D.  140.1  In  speaking  of  the 
sacrifices  of  the  heathen,  Aristides  thus  writes  of  God : 

"He  asks  no  sacrifice  and  no  libation,  nor  any  of  the 

things  that  are  visible  "  (p.  36).  Speaking  of  the  Jews,  he 

somewhat  strangely  observes  that  "  they  too  have  gone 
astray  from  accurate  knowledge,  and  they  suppose  in  their 

minds  that  they  are  serving  God,  but  in  the  methods  of 

their  action  their  service  is  to  angels  and  not  to  God  [this 

curious  statement  is  not  found  in  the  Greek  text,  which  is 

shorter],  in  that  they  observe  Sabbaths  and  new  moons  and 

the  passover  and  the  great  fast,  and  the  fast,  and  circum 

cision,  and  cleanness  of  meats,  which  things  not  even  thus 

have  they  perfectly  observed  "  (p.  48). 
In  the  long  description  of  the  Christians  given  in  this 

'Apology/  no  reference  is  made  to  the  sacraments  of 

Baptism  or  the  Lord's  Supper.  Mention  is  however  made 
of  fasting  as  a  means  whereby  poor  Christians  may  be  able 

to  supply  "  the  needy  with  their  necessary  food."  Aristides 

thus  describes  the  Christians :  "  They  observe  scrupulously 
the  commandments  of  their  Messiah  :  they  live  honestly 

1  The  difficulties  connected  with  the  title  of  the  Apology  are  discussed  in 
vol.  i.  No.  1  of  the  Cambridge  "  Texts  and  Studies  "  :  '  The  Apology  of  Aris 
tides  on  behalf  of  the  Christians.'  From  a  Syriac  MS.  preserved  on  Mount 
Sinai.  Edited,  with  an  introduction  and  translation,  by  J.  Rendal  Harris, 
M.A.,  &c.  ;  with  an  Appendix  containing  the  main  portion  of  the  original 
Greek  text,  by  J.  Armitage  Robinson,  B.D.  [now  Canon  of  Westminster]. 
Second  edition,  Cambridge  University  Press,  1893. 
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and  soberly,  as  the  Lord  their  God  commanded  them: 

every  morning  and  at  all  hours  on  account  of  the  goodness 

of  God  toward  them,  they  praise  and  laud  Him :  and  over 

their  food  and  over  their  drink  they  render  Him  thanks." 

(The  shortened  Greek  text  on  p.  Ill  gives  this :  "  They  care 
fully  guard  His  commandments,  living  holily  and  justly, 

as  the  Lord  God  commanded  them,  giving  thanks,  e£%a/H<7- 

rovvres  avrw,  every  hour  in  every  meat  and  drink  and  the 

other  good  things.")  "  And  if  any  righteous  person  of  their 
number  passes  away  from  the  world  they  rejoice  and  give 

thanks  to  God,  and  they  follow  his  body,  as  if  he  was  moving 

from  one  place  to  another :  and  when  a  child  is  born  to  any 

one  of  them,  they  praise  God,  and  if  again  it  chance  to  die 

in  its  infancy,  they  praise  God  mightily  as  for  one  who  has 

passed  through  the  world  without  sins.  And  if  again  they  see 

that  one  of  their  number  has  died  in  his  iniquity  or  in  his 

sins,  over  this  one  they  weep  bitterly  and  sigh,  as  over  one 

who  is  about  to  go  to  punishment "  (the  Greek  of  this  latter 
portion  is  not  extant),  pp.  49,  50.  The  apologist  further 

remarks,  "  And  they  labour  to  become  righteous,  as  those 
that  expect  to  see  their  Messiah  and  receive  from  Him  the 

promises  made  to  them  with  great  glory.  But  their  sayings 

and  their  ordinances,  0  King,  and  the  glory  of  their  service, 

and  the  expectation  of  their  recompense  of  reward,  accord 

ing  to  the  doings  of  each  one  of  them,  which  they  expect 

in  another  world,  thou  art  able  to  know  from  their  writ 

ings  "  (p.  50).  Aristides  maintains  that  "  the  world  stands 
by  reason  of  the  intercession  of  Christians.  But  the  rest  of 

the  peoples  are  deceived  and  deceivers.  .  .  ."  The  Christ 

ians  "  pity  them  as  men  who  are  destitute  of  knowledge ; 
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and  in  their  behalf  they  offer  up  prayers  that  they  may 

turn  from  their  error  "  (p.  51). 
The  The  ancient  Homily  long  erroneously  described  as  the 

Homily  '  Second  Epistle  of  Clement  of  Kome  to  the  Corinthians '  was 

known  as^  probat)iy  a  portion  of  a  sermon  preached  in  Corinth  by  an 

'Second  unknown  writer,  possibly  prior  to  A.D.  200,  though  Harnack 
Epistle. ' 

would  assign  it  to  the  end  of  the  third  century.    It  contains 

one  passage  which  may  be  cited  here,  namely,  that  in  chap. 

xiv. :  "  Wherefore,  brethren,  if  we  do  the  will  of  God  our 
Father,  we  shall  be  of  the  first  Church,  which  is  spiritual, 

which  was  created  before  the  sun  and  moon ;  but  if  we  do 

not  the  will  of  the  Lord,  we  shall  be  of  the  Scripture  which 

saith,  '  My  house  was  made  a  den  of  robbers.'     So  therefore 
let  us  choose  rather  to  be  of  the  Church  of  life,  that  we  may 

be  saved.    And  I  do  not  think  that  you  are  ignorant  that  the 

The  living  living  Church  is  the  body  of  Christ  ?  .  .  .  [We  omit  here 

the  body     the  obscure  passage  concerning  the  male  and  female.]     And 

of  Christ.    the  Bookg  of  the  Apostles  piainiy  declare  that  the  Church 
existeth  not  now  for  the  first  time,  but  hath  been  from  the 

beginning  [dvw0ev>  so  Bishop  Lightfoot  renders  it ;  but  the 

word  may  also  be  rendered  locally,  "  from  above  "] :  for  she 
was  spiritual,  as  even  our  Jesus  was,  but  (He)  was  mani 

fested  in  the  last  days  that  He  might  save  us  :  but  the  Church 

being  spiritual  was  manifested  in  the  flesh  of  Christ,  thereby 

showing  us  that,  if  any  of  us  guard  her  in  the  flesh  and 

defile  her  not,  he  shall  receive  her  again  in  the  Holy  Spirit : 

for  this  flesh  is  the  counterpart  and  copy  (CLVTITWITOV)  of 

the  Spirit.  No  man  therefore,  when  he  hath  defiled  the 

copy  (TO  avTiTVTrov),  shall  receive  the  original  for  his  portion. 

.  .  .  Guard  the  flesh,  that  you  may  partake  of  the  Spirit. 
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But  if  we  say  that  the  flesh  is  the  Church  and  the  spirit 

is  Christ,  then  he  who  hath  insulted  the  flesh  [by  wanton 

conduct]  has  insulted  also  the  Church.  Such  a  one  shall 

not  partake  of  the  Spirit,  which  is  Christ.  So  excellent  is 

the  life  and  immortality  which  this  flesh  can  receive  as  its 

portion,  if  the  Holy  Spirit  be  joined  to  it.  No  man  can 

declare  or  tell  those  things  which  the  Lord  hath  prepared 

for  His  elect." 
The  Homily,  though  the  fragments  in  existence  are  of  con 

siderable  length,  contains  no  reference  whatever  to  either  of 

the  sacraments,  and  the  only  reference  it  contains  to  Church 

government  is  that  in  chap,  xvii.,  where  the  preacher  exhorts 

the  people  :  "  Let  us  not  think  to  give  heed  and  believe  now 
only,  while  we  are  admonished  by  the  presbyters,  but  like 

wise  when  we  have  departed  home." 

It  is  noteworthy  that  the  'Shepherd  of  Hennas'  (as-  The'Shep- 
cribed  by  some  to  the  close  of  the  first  or  the  beginning  Hermas.' 

of  the  second  century,  and  by  others  to  a  later  date)  like 

wise  contains  no  reference  to  the  Lord's  Supper,  although 
it  teaches  extreme  doctrine  concerning  baptism,  and  speaks 

of  the  administration  of  that  ordinance  after  death  ('  Sim.,' 

ix.  16).1      The  information  on  points  of  Church  govern 
ment  contained  in  Hermas  will  be  alluded  to  later  (see 

p.  114). 

The  '  Didache ;  or,  the  Teaching  of  the  Twelve  Apostles/ 

1  This  idea  of  baptism  having  been  in  some  cases  administered  after  death 

recurs  elsewhere.  It  underlies  the  Vision  of  Perpetua  (in  her  '  Passio,' 

vii.,  viii.),  and  lingered  long  in  legend.  St  Patrick  is  said  in  the  '  Tripartite 

Life '  to  have  raised  a  heathen  from  the  dead,  baptised  him,  and  sent  him 

back  again  to  his  grave. —Whitley  Stokes'  'Tripartite  Life  of  St  Patrick  ' 
vol.  i.  p.  123. 
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The'Dida-  has  been  already  alluded  to  in  the  opening  of  this  essay. 

the  Teach-  It  should  have  perhaps  stood  earlier  in  order  of  citation, 

Agostles°   but  it;  is  imP°ssible  to  decide  strictly  on  such  points.     Its 
contribution  to  the  knowledge  of  the  Eucharist  question  is 

most  important,  and  is  contained  in  chaps,  ix.  and  x.,  and  in 

the  early  part  of  chap.  xiv.     The  major  portion  of  these 
must  here  be  cited. 

Liturgy  Chap.  ix.  "  Concerning  the  Eucharist,  give  thanks  thus — 
Eucharist.  First,  concerning  the  cup :  We  thank  Thee,  our  Father,  for 

the  holy  Vine  of  David  Thy  servant  [the  Vine  is  probably 

Messiah,  comp.  Berachoth.,  57&],  which  Thou  hast  made 

known  to  us  by  Thy  Servant  Jesus  [so  we  translate  rov 

TratSo?  crov  in  all  places,  because  the  reference  is  to  Isaiah 

liii.  The  Eevised  Version  rightly  translates  the  same  ex 

pression  thus  in  the  two  passages  Acts  iii.  13-26,  iv.  27- 

30].  To  Thee  be  the  glory  for  ever  !  But,  concerning  the 

broken  bread  (rov  /cXao-^aro?)  :  We  thank  Thee,  our  Father, 
for  the  life  and  the  knowledge  which  Thou  hast  made  known 

to  us  through  Thy  Servant  Jesus.  To  Thee  be  the  glory 

for  ever.  As  this  broken  bread  (TO  /c\dtrfjLa)  was  once 

scattered  [in  grains]  upon  the  mountains  [comp.  Psalm 

Ixxii.  16],  and  when  gathered  together  became  one  [loaf], 

so  let  Thy  Church  be  gathered  together  from  the  ends 

of  the  earth  into  Thy  kingdom.  For  Thine  is  the  glory 

and  the  power  through  Jesus  Christ  for  ever.  But  let 

no  one  eat  or  drink  of  your  Eucharist  but  such  as  have 

been  baptised  in  the  name  of  the  Lord ;  for  concerning 

this  the  Lord  said:  'Give  not  that  which  is  holy  to  the 

dogs.'" Chap.  x.  "  But  after  being  filled  thus  give  thanks :  We 
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thank  Thee,  Holy  Father,  for  Thy  holy  name  which  Thou  hast  The  final 

tabernacled  [/carecr/o^z/wo-a?,  comp.  eo-fcrjvwo-ev,  John  i.  14]  giving 
in  our  hearts,  and  for  the  knowledge  and  faith  and  immor- 

tality  which  Thou  hast  made  known  to  us  through  Jesus 

Thy  Servant  ;  to  Thee  be  the  glory  for  ever  !  Thou,  Master 

Almighty  (Seo-Trora),  didst  create  all  things  for  Thy  name's 
sake,  and  food  and  drink  hast  Thou  given  to  men  for 

enjoyment,  that  they  may  give  thanks  (ev^apio-rijo-axTiv')  to 
Thee  ;  but  to  us  Thou  hast  graciously  given  (tyapi<ra>) 

spiritual  food  and  drink  and  eternal  life  through  Thy 

Servant.  Before  all  we  give  thanks  to  Thee  because  Thou 

art  mighty  !  To  Thee  be  the  glory  for  ever  !  Kemember, 

Lord,  Thy  Church,  to  deliver  her  from  every  evil,  and  to 

perfect  her  in  Thy  love.  And  gather  her  together  from  the 

four  winds,  her  that  is  sanctified,  into  Thy  kingdom,  which 

Thou  hast  prepared  for  her;  for  Thine  is  the  power  and 

glory  for  ever  !  Let  grace  come,  and  let  this  world  pass 

away.  Hosanna  to  the  God  of  David  !  If  any  one  is  holy, 

let  him  come  ;  if  any  one  is  not,  let  him  repent.  Maran 

atha  [Our  Lord  is  coming],  Amen." 
Such  were  the  stated  formulas  before  and  after  the 

Eucharist  was  distributed.  Immediately  after  the  above 

is  added  :  "  But  suffer  ye  the  prophets  to  give  thanks 

(ev'xapLa-relv)  as  they  desire."  That  is,  "the  prophets" 
then  in  the  Church  were  not  to  be  bound  to  use  those 

liturgical  forms. 

In  chap.  xiv.  the  following  directions  are  given  for  ordin-  The  ordin 

ary  church  services:  "But  on  each  Lord's  day  (/cvpia/crjv) 
of  the  Lord,  when  assembled  together,  break  bread  and  give 

thanks,   after   you   have  confessed   your   transgressions  in 
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order  that  our  sacrifice  [17  Ovaia  TJ^WV,  MS.,  but  Bryennius 

edits  V/JLWV]  may  be  pure.     But  let  none  that  hath  strife 

with  his  comrade  come  together  with  you  until  they  be 

reconciled,   that    your    sacrifice   (77    6vaia   v^wv)    be    not 

defiled.     For  this  is  that  which  was  spoken  by  the  Lord, 

'  In   every   place   and   time    bring    me   a   clean    sacrifice ; 
because  I  am  a  great  king,  saith  the  Lord,  and  my  name  is 

wonderful  among  the  nations33'  (Mai.  i.  11,  14). 
The  omis-       The  first  and  most  important  feature  of  the  early  Liturgy, 

Christ's      or   liturgical  directions  contained   in  the  Didache,  is  the 

consecra°f  complete  absence  of  any  command  to  employ  in  the  cele- 

tion."         bration  of  the  Eucharist  the  words  of  "  consecration  "  made 

use  of  at  the  original  institution  of   the   Lord's    Supper. 
There  can,  therefore,  have  been  no  idea  at  that  time  of 

any  "miracle'3  or  "change33  in  the  bread  and  wine  brought 
about  by  the  solemn  pronunciation  of  those  words. 

Similar  This  point  is  especially  noteworthy  in  face  of  the  remark- 

in  theses-  able  fact  recently  come  to  light,  that  among  the  Assyrian 

Liturgy  or  Nestorian  Christians,  in  their  public  liturgy,  possibly  the 
Article  oldest  in  existence,  these  words  of  consecration  have  been in  the 

'  Church     also  omitted  for  centuries.     The  '  Church  Times/  February 
Times.' 

2,  1894,  in  a  long  article  signed  "  F.  F.  I.,"  thus  comments 
on  that  important  fact : a  — 

"This  liturgy  is  certainly  older  than  the  Council  of 
Ephesus  (A.D.  431),  and,  as  I  have  already  said,  is  free 

from  heretical  error.  But  it  has,  as  is  pretty  generally 

known,  one  glaring,  and,  indeed,  fatal  defect, — the  words  of 

1  We  quote  the  article  in  the  '  Church  Times '  as  given  in  an  important 

little  book,  'The  Eucharist,  the  Central  Act  of  Faith  and  Worship.'  By  an 
ex-Priest.  London  :  Simpkin,  Marshall,  &  Co.  1895. 
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Institution — or  what  are  commonly  known  throughout  the 

West  as  the  words  of  Consecration — are  entirely  lacking. 

It  appears  to  be  all  but  capable  of  demonstration  that 

originally  this  was  not  so,  though  how  they  dropped  out 

it  is  impossible  to  conjecture.  One  theory  which  seems 

very  probable  on  the  whole  is  that  they  were  said  always 

from  memory  by  the  celebrant,  and  not  committed  to 

writing,  perhaps  from  a  sense  of  reverence.1  However  this 
may  have  been  originally,  the  result  in  later  centuries  has 

been  disastrous,  the  tradition  of  their  recital  having  been 

lost,  and  Syrian  priests  having  become  accustomed  to  recite 

the  liturgy  without  them.  The  Archbishop  of  Canterbury's 
mission  has  done  good  service  in  restoring  them  to  their 

true  position  in  the  carefully  revised  edition  of  the  liturgy 

which  issued  from  its  press  three  years  ago." 

Moreover,  in  Sarapion's  Prayer-Book,  edited  by  Bishop  Egyptian 

John  Wordsworth  (S.P.C.K)  from  an  eleventh-century  MS.  Llturgy< 
in  the  Monastery  of  Mount  Athos,  the  words  of  our  Lord, 

1  It  is  somewhat  interesting  to  compare  this  theory  of  the  writer  of  the 

article  with  a  similar  theory  broached  in  Rev.  E.  W.  Sergeant's  essay  on 
"  Catholic  Worship  and  the  Book  of  Common  Prayer,"  in  the  series  of  essays 

entitled  '  The  Lord's  Day  and  the  Holy  Eucharist,'  edited  by  R.  Linklater, 
D.D.  London  :  Longmans,  1892.  The  latter  writes,  p.  123  :  "It  is  some 
times  urged  that  our  Reformers,  with  a  rational  dislike  to  a  rabbinical 

minuteness  of  direction,  trusted  to  the  priest  to  continue  unbidden  such  of 

the  old  reverent  practices  as  the  nature  of  the  sacrament  required.  It  is  a 

generous  line  of  defence,  and  perhaps  a  true  one,"  &c.  It  is  passing  strange, 
however,  for  Mr  Sergeant  to  write  thus,  with  the  full  account  of  the  reasons 
for  the  omission  of  the  ceremonies  he  refers  to  set  forth  in  the  section  of  the 

preface  to  the  Book  of  Common  Prayer  entitled  "  Of  Ceremonies,  why 

some  be  Abolished,  and  some  Retained. "  All  those  ceremonies  which'are  not 
"  retained  "  in  the  Common  Prayer  were  plainly  intended  to  be  regarded  as 

''abolished."  It  is  strange  that  any  persons  can  be  beguiled  by  such  trans 
parent  sophistry. 
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though  recited  in  the  service,  form  no  part  of  the  Egyptian 

prayer  of  consecration.    Sarapion  was  Bishop  in  Egypt  about 

A.D.  356.    The  Egyptian  retention  of  the  present  participles 

of  the  original  Greek  shows  that  the  bread  and  wine  were 

supposed  to  symbolise  Christ  as  in  the  act  of  dying. 

The  con-         In  face  of  such  facts  and  the  Liturgy  set  forth  in  the 

drawn        '  Didache,'  the  probability  is  that  the  omission  points  to  an 
^Church     original  feature  in  Liturgies  used  in  the  most  ancient  times, 

Times'       when  the  wonder-working  effect  of  those  words  of  consecra- article 

queried,      tion  was  not  universally  believed  in. 

The  It  will  have  been  noticed  that  in  the  'Didache'  the  bread 

symbolised  and  wine   are   not   specially   pointed   out   as   symbols   of 

braid  and   ̂ e  ̂ 0^y  an^  blood  of  Christ,  but  rather  as  symbolising 

generally  "  the  spiritual  food  and  drink  and  eternal  life " 
communicated  through  Jesus  Christ  in  the  character  of 

God's  "  Servant "  (Isaiah  liii.)     But,  while  that  is  the  case, 

in   "the   broken   bread"   there    is   pointed   out    first   the 
Church  scattered  on  the  mountains  (the  single  grains  of 

corn),   and    then   the    Church   united   into    one   body   as 

portrayed  in  the  "  one  loaf."     That  symbolisation  is  found 

Cyprian's    in  St  Paul's  Epistle  (1  Cor.  x.  17).     Cyprian  (martyred 
on  these     A.D.  258)  makes  several  allusions  to  it.      In  his  'Epist. 

to  Magnus '  (Epist.  Ixxv.,  or  Oxford  ed.  Ixix.)  he  observes 
"  that  when  the  Lord  calls  bread  which  is  combined  by  the 
union  of  many  grains  His  body,  He  indicates  one  people 
whom  He  bore  as  being  united ;  and  when  He  calls  the 
wine  which  is  pressed  from  many  grapes  and  clusters,  and 
collected  together,  His  blood,  He  also  signifies  one  flock 
linked  together  by  the  mingling  of  a  united  multitude." 
So  at  greater  length  in  his  '  Epistle  to  Csecilius '  (Epist.  Ixii., 
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Oxford  ed.  Ixiii.),  writing  against  the  employment  of  simple 

water  in  place  of  wine,  which  was  then  common  in  many 

places,  and  urging  the  use  of  the  mixed  chalice,  Cyprian 

maintains  that  by  the  water  is  understood  the  people,  and 

by  the  wine  Christ  and  His  blood,  and  that  both  must  be 

united  together.1  That  Father  nowhere  supposes  the 
mixed  chalice  to  represent  the  water  and  blood  which 

proceeded  from  Christ's  body  when  on  the  cross.2 

It  is  impossible  within  our  limits  to  notice  completely  The  'Dida- 
the  light  cast  on  the  early  government  of  the  Church  by  church 

the  discovery  of  the  '  Didache.'  Suffice  it  here  to  observe 
that  it  has  afforded  distinct  proof  that  apostle  was  a  name 

generally  given  to  itinerating  missionaries.  The  '  Didach& ' 
sets  forth  certain  tests  to  enable  the  Church  to  distinguish 

between  true  and  false  apostles  (chap,  xi.)  The  '  Didache ' 
has  thus  thrown  important  side-lights  on  several  passages 
of  the  New  Testament  which  were  supposed  to  present 

difficulties.  It  explains  how  Barnabas  was  termed  an 

apostle  (Acts  xiv.  14;  comp.  also  2  Cor.  viii.  23),  and 

shows  what  is  meant  by  "  all  the  apostles  "  in  1  Cor.  xv. 

7,  although  "  the  twelve  "  had  been  previously  spoken  of  in 
ver.  5  of  that  chapter.  The  warnings  of  2  Cor.  xi.  13,  14 

and  of  Eev.  ii.  2  gain  in  fulness  of  meaning.  The  '  Didache ' 

1  The  same  idea  is  found  in  other  Fathers,  and  is  alluded  to  in  detail  in 

the  celebrated  book  of  the  Monk  of  Corbey  Abbey,  Bertram  or  Retrain,  '  De 

Corpore  et  Sanguine  Domini,'  cap.  Ixxiii.-lxxv. 
2  It  may  also  be  noted  that  reference  is  made  to  this  symbolism  even  in 

the  Catechism  of  the  Council  of  Trent.     For  in  discussing  the  Eucharist  in 
Pars  ii.  cap.  iv.  §  xviii.,  it  is  observed  that  the  water  signifies  the  Church. 

In  §  xix.,  quarto,  of  same  chapter,  allusion  is  made  to  the  numerous  clusters 
of  the  vine  and  to  the  many  grains  of  wheat  out  of  which  the  bread  is  made 
which  is  used  in  the  Eucharist. 

H 



114  CHUKCH  AND   FAITH. 

speaks  of  apostles,  prophets,  and  teachers,  of  bishops  and 

deacons ;   but  the  latter   two  classes  were   chosen  by  or 

The  light    out  of  the  communities  themselves  (chap.  xvi.  1).     Hermas, 

Hermas      who  was  himself   probably  "a   prophet,"  speaks  of  pres- 

same  *        byters  (Vis.,  i.  4),  of  apostles,  bishops,  teachers,  and  deacons 
subject.      (Vis.,  iii.  5  ;  Sim.,  ix.  15),  of  apostles  and  teachers  (Sim.,  ix. 

16,  25),  of  bishops  (Sim.,  ix.  27),  of  prophets  and  deacons 

(Sim.,  ix.  15),  of  true  and  false  prophets  (Mand.,  xi.,  comp. 

The  Did.,  xi.  and  xiii.)     That  the  Church  organisation  sprang 

out  of  the  arrangements  of  the  Synagogue,  and  not  from 

the  Temple  arrangements,  becomes  plain  at  every  step  taken 

in  investigating  the  matter.  The  very  places  where  the 

Christians  met  for  divine  service,  not  only  in  Palestine 

(where  the  name  lingered  on  long),  but  even  in  Gentile 

lands,  were  long  known  as  "  synagogues."  See  James  ii.  2  ; 

Ignatius'  Epistle  to  Polycarp,  iv.,  and  Bishop  Lightfoot's 

note  on  that  passage  ;  Hermas, '  Mand.,'  xi.1  Even  the  office 
of  the  Diaconate,  although  not  its  name,  seems  to  have  been 

derived  from  the  Synagogue  officials,  styled  by  the  Jews 

the  "  receivers  of  alms  "  (npny  'KM).  Schlirer's  great  '  His 

tory  of  the  Jewish  People '  may  be  consulted  as  to  their 
duties,  which  were  similar  to  those  of  "  the  Seven "  as  set 

forth  in  Acts  vi.  Bishop  Lightfoot  is  correct  in  main 

taining  that  the  chazzan  of  the  synagogue  was  not  the 

prototype  of  the  Christian  "deacon." 
With  the  fact  in  view  that  the  officers  of  the  Church  even 

in  apostolic  days  were  not  alike  at  all  times  (see  1  Cor. 

1  See  the  chapter  cm  "The  Church  and  the  Synagogue"  in  Mr  Chase's 
important  work  on  'The  Lord's  Prayer  in  the  Early  Church'  (1891)  in  the 
Cambridge  "  Texts  and  Studies." 
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xii.  28-30,  Eph.  iv.  11,  12),  it  is  plain  that  the  statements  The  death- 

of  these  Apostolic  Fathers  effectually  demolish  those  Levi-  Levitical 
tical  pretensions  as  to  bishops,  priests,  and  deacons,  set 

forth  indeed  in  the  apocryphal  '  Apostolical  Constitutions  ' 
on  the  lines  drawn  by  Cyprian,  and  which  ultimately 

hardened  into  the  apostolical  succession  theories  of  medi 

eval  and  modern  days. 

We  can   only  give  a  brief   glance   at   the  writings   of  Justin 

Justin  Martyr,  the  date  of  whose  birth  was  probably  some-  ci^the" 
where  about  A.D.  114.     The  date  of  his  martyrdom  is  very  Eucharist- 
uncertain.     His  accounts  of  the  Eucharist  have  been  so 

frequently  quoted  that  it  is  perhaps  permissible  to  ab 

breviate  them.      In  his  '  First  Apology  '  Justin  does  not 

use  the  term  "  bishop  "  ;  he  speaks  of  "  the  president  of  the 

brethren"  (6  nrpoecrr^  rcov  aSeXcfrwv,  chap.  Ixv.),  or  simply 

"  the  president  "  (chap.  Ixvii.,  three  times).      Alongside  of 

"  the  president  "  "  the  deacons  "  are  spoken  of  as  distributing 
"  the  bread  and  the  wine  mixed  with  water  over  which  the 

thanksgiving  was  pronounced  "  (chap.  Ixvi.)      Concerning 

the  express  form  of  that  "  thanksgiving  "  nothing  is  said  in 
chap.  Ixv.,  although  the  words  spoken  by  our  Lord  at  the 

original  institution  are  quoted   in  the  chapter  following 

(chap.  Ixvi.)      But  the  practice  set  forth  in  the  '  Didach&  * 
(already  quoted,  pp.  108-110)  leads  us  to  look  for  more 

precise  statements  than  were  formerly  deemed  necessary. 

Justin  mentions,  however,  that  the  people  were  wont  to 

respond  to  this  and  other  thanksgivings  and  prayers  with 

audible  Amens  (chaps.  Ixv.  and  Ixvii.)     The  "food"  dis 

tributed  among  the  brethren  was  also  termed  "  the  Euch 

arist"  (chap.  Ixvi.) 
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Bread  and  Harnack,  in  a  remarkable  article  on  '  Brod  und  Wasser  : 

bread  and  Die  Eucharistischen  Elemente  bei  Justin/  in  Band  vii. 

water.  Heffc  2  Of  nis  'Texte  und  Untersuchungen'  (1891),  has  shown 
that  there  are  weighty  reasons  leading  to  the  conclusion 

that  Justin's  text  has  been  tampered  with,  and  that  his 

practice  was  to  administer  the  Lord's  Supper  with  bread  and 
water.  We  shall  not  discuss  that  question,  though  the  con 

clusion  of  chap.  Ixvi.  looks  that  way,  because  it  remarks  : 

"  Which  the  wicked  devils  have  in  imitation  commanded  to 

be  done  in  the  mysteries  of  Mithras ;  for  that  bread  and  a 

cup  of  water  after  certain  incantations  are  placed  in  the 

mystic  rites,  you  either  know  or  can  learn." 
Not  com-  Justin,  however,  observes  that  "not  as  common  bread 

or°drink.  an(^  common  drink  (TTO^O)  do  we  receive  these,  but  in  like 
manner  as  Jesus  Christ  our  Saviour,  having  been  made 

flesh  (aap/coTToiviOeis)  by  the  word  of  God,  had  both  flesh 

and  blood  for  our  salvation,  so  likewise  have  we  been 

taught  that  the  food  which  is  blessed  by  the  prayers  of 

His  Word,  from  which  our  body  and  flesh  by  transmutation 
are  nourished,  is  both  the  flesh  and  blood  of  that  incarnate 

(o-apKOTTonjOevTos)  Jesus  "  (chap.  Ixvi.) 
Christian        That  expression  seems  to  have  been  understood  mystic- 

meta-Ce      a^7-     ̂ n  the  '  Dialogue  with  Trypho,'  Justin,  arguing  with 
phoncal.     that  jew?  ̂ ving   quoted   the  passage   in  Mai.  i.   10-12, 

comments  as  follows :    "  The  Lord  then  speaks  of  us  the 
Gentiles,  who  in  every  place  offer  sacrifices  to  Him,  that  is, 

the  bread  of  the  Eucharist,  and  likewise  the  cup  of  the 

Eucharist,  saying  that  we  glorify  His  name  and  that  you 

pollute  it"   (chap,  xli.)     But  later  in  the  same  Dialogue 
(chap,  cxvii.),  commenting  again  on  the  same  text,  and  notic- 
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ing  Trypho's  remark  that  God  calls  prayers  sacrifices,  Justin 

says:    "Now  that  prayers   and   giving  of   thanks 
,  when  offered  by  worthy  men,  are  the  only  perfect  The  only 

and  well-pleasing  sacrifices  to  God,  I  also  admit.     For  such  which  a 

alone  Christians  have  undertaken  to  offer,  and  in  the  re- 

membrance  (eV  ava^aei)  effected  by  their  solid  (lit.  Solids  and 

dry,  %r]pas)  and  liquid  food,  by  which  the  suffering  of 

the  Son  of  God  which  He  endured  is  brought  to  mind." 
This  extension  of  the  thought,  symbolised  solemnly  in  the 

Eucharist,  to  all  the  solid  and  liquid  food  partaken  of  by 

Christians,  is  remarkable. 

Of  the  Eucharist  Justin  speaks  in  an  earlier  passage,  in  The  Eu- 

which  he  strangely  misinterprets  Isaiah  xxxiii.  13-19,  in  simpiy  a 

these  terms  :  "  Now  it  is  evident  that  in  this  prophecy  [refer- 
ence  is  made]  to  the  bread  which  our  Christ  gave  us  to  do 

for  a  remembrance  of  His  becoming  incarnate  (aecrcofjiaTo- 
TroiricrOai)  for  those  who  believe  in  Him,  for  whom  also  He 

became  subject  to  suffering  (Tra^ro?)  ;  and  which  He  gave 

us  to  drink  with  giving  of  thanks  in  remembrance  of  His 

own  blood"  (chap.  Ixx.) 
We  could  wish  to  speak  somewhat  of  the  beautiful  The  'Epis- 

'  Epistle  to  Diognetus,'  the  authorship  of  which  is  still  un- 
known,  but  which  most  likely  is  pre-Justinian.  But  we 
must  forbear.  It  should  be  noted,  however,  that  it  does 

not  speak  of  the  Eucharist.  The  expression  "mysteries," 
which  occurs  in  that  epistle,  can  be  shown,  by  a  collation 

of  passages,  to  be  used  only  in  the  New  Testament  sense  of 

that  word  as  meaning  the  divine  revelations  made  in  the 

Gospel  of  Jesus  Christ.  The  concluding  words  of  that 

epistle  may  be  quoted  where  the  writer  says  :  "  Bearing  this 
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tree  [of  true  knowledge],  and  displaying  its  fruit,  thou  shalt 

always  gather  in  those  things  which  are  desired  by  God, 

which  the  serpent  cannot  reach,  and  to  which  deception 

does  not  approach,  .  .  .  and  salvation  is  manifested,  and 

the  apostles  [the  term  being  here  probably  used  in  the  wide 

sense]  are  filled  with  understanding,  and  the  passover  of 

the  Lord  advances,  and  the  choirs  are  gathered  together, 

and  are  arranged  in  proper  order,  and  the  "Word  rejoices 
in  teaching  the  saints,  by  whom  the  Father  is  glorified ; 

to  whom  be  the  glory  for  ever.  Amen." 
The'Oc-  To  complete  the  survey  of  the  Christian  writings  down 

Mhmtius  to  A.D.  200,  we  must  notice  the  '  Octavius '  of  Minutius 
Felix,  which,  however  objectionable  in  its  description  of  the 

torments  of  the  lost,  is  on  the  whole  a  most  beautiful  com 

position.  Its  date  may  be  fixed  between  A.D.  166  and  198. 

There  is  no  reference  in  it  to  the  Eucharist,  but  there  is  an 

able  defence  of  Christians  against  the  charges  then  freely 

made  of  the  vilest  idolatry,  of  child-murder  and  Thyestian 

banquets,  against  the  objections  of  the  heathen  drawn  from 

the  fact  that  Christians  had  "no  altars,  no  temples,  no 

acknowledged  images "  (chap,  x.)  "  Crosses,"  he  says  in 

chap,  xxix.,  "  moreover,  we  neither  worship  nor  wish  for." 
His  descriptions  of  the  true  God  are  grand,  his  allusions 

to  the  future  inheritance  of  the  saints  inspiring.  The  ex 

posure  of  heathenism  is  scathing.  "He  who  cultivates 
innocence  supplicates  God ;  he  who  cultivates  justice  makes 

offerings  to  God ;  he  who  abstains  from  fraudulent  practices 

propitiates  God ;  he  who  snatches  a  man  from  danger 

slaughters  the  most  acceptable  victim.  These  are  our 

sacrifices,  these  are  our  rites  of  God's  worship ;  thus,  among 
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us,  he  who  is  most  just  is  he  who  is  most  religious  "  (chap, 
xxxii.)  There  is  no  sacrifice  of  the  Mass  spoken  of,  no 

Christian  priesthood  as  standing  between  God  and  man. 

Our  survey  would  not  be  complete  without  a  short  notice 

of  the  works  of  Irenseus,  the  great  Bishop  of  Lyons,  who 
was  born  some  time  between  A.D.  115  and  130,  and  died 

between  A.D.  190  and  A.D.  202.  As  Irenaeus  speaks  of 

having  conversed  with  Polycarp  and  Papias,  who  were 

disciples  of  St  John,  his  testimony  is  of  great  value  in  the 

chain  of  Christian  evidence.  Pothinus,  who  preceded  him 

in  the  bishopric  of  Lyons,  died  as  a  martyr,  and  Jerome 

incidentally  notices  that  Irenaeus  met  also  the  same  glorious 
end. 

His  great  work  extant  is  that  'Against  Heresies/  which, 

as  a  whole,  is  only  preserved  in  the  Latin  version,  though  'Against 

a  considerable  part  is  also  extant  in  the  original  Greek.    ] 
That  work  was  mainly  directed  against  the  Gnostics,  and  it 

is  the  great  storehouse  from  whence  our  information  is 

derived  with  regard  to  their  peculiar  heresies. 

On  the  question  of  the  Eucharist  it  is  difficult  to  con-  The 

dense  Irenseus'  opinions,  because  the  context  often  requires 
to  be  given  at  considerable  length  in  order  to  understand 

his  references.  In  treating  of  Marcus,  whom  Irenaeus  speaks 

of  as  one  who  might  be  "  a  forerunner  (TrpoSpofjLos)  of  Anti 

christ  "  (book  i.,  chap.  xiii.  1,2),  and  whose  skill  in  conjury 
was  used  to  the  furtherance  of  heretical  views,  he  says 

that,  "pretending  to  perform  the  Eucharist  (ev^apLarelv) 
with  cups  of  mingled  wine  (Trortfpia  OLVM  Ke/cpafjueva),  and 

protracting  to  a  great  length  the  word  of  invocation  (-7-775 
he  makes  them  to  appear  purple  and  red,  in 
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order  that  Grace  (17  Xdpv:),  one  of  these  [emanations]  which 

are  superior  to  all  things,  might  seem  to  drop  her  blood 

into  that  cup  by  means  of  his  invocation,  ...  in  order  that 

the  Grace  set  forth  by  this  magician  might  flow  into  them 

[those  that  partake  of  it].  And,  again,  handing  to  the 

women  mixed  drinking-cups  (eWeoyLtara  /cefcpa/jieva),  he 
orders  them  while  he  was  standing  by  to  make  the  Eucharist 

[evxapicrrelv — either  simply  to  repeat  the  benediction,  or 
technically  to  consecrate  the  mixed  cup],  and  when  this  is 

done,  he  himself  bringing  forward  a  much  larger  cup  than 

that  which  the  deluded  woman  consecrated  (ijv^apio-r'rjo-e), 
and  having  poured  out  from  the  smaller  one  that  which  was 

consecrated  (^v^apia-r^fjievov)  into  that  which  was  arranged 

by  him,  repeating  at  the  same  time  thus :  '  May  she  who  is 
superior  to  all  things,  the  unknowable  and  unspeakable 

Grace,  fill  thy  inner  man,  and  multiply  in  thee  the  know 

ledge  of  Her,  sowing  the  grain  of  mustard-seed  in  the  good 

ground.'  And  saying  some  such  things,  and  maddening  the 
wretched  woman  (rrjv  rakaiTrcopov),  he  appears  a  wonder 

worker,  having  filled  the  large  cup  out  of  the  smaller  cup 

so  as  even  to  be  overflowed  by  it." 
It  is  unnecessary  to  comment  on  such  an  imitation  and 

profanation  of  that  which  took  place  at  the  true  Christian 
feast. 

Irenseuson      The  Lord's  Supper  itself  Irenseus  speaks  of  in  a  later  book the  words, 

" This  is  sj  (book  iv.,  chap.  xvii.  5).  In  opposition  to  the  Gnostic 
teaching,  which  treated  matter  in  the  world  as  evil,  and 

despised  creation,  Irenseus  argues  that  God  commanded  men 

to  offer  Him  the  first-fruits  of  His  own  creatures,  not 

because  He  was  in  want  of  those  first-fruits,  but  that  men 
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might  not  be  unthankful.  Therefore,  even  Christ  Himself 

"  received  that  which  is  bread  of  the  creation  (qui  ex 
creatura  panis),  and  gave  thanks,  saying,  This  is  my  body. 

And  the  cup,  similarly,  which  is  of  that  creation  (qui  est  ex 

ea  creatura)  to  which  we  belong,  He  confessed  was  His 

blood,  and  taught  the  new  oblation  of  the  New  Testament, 

which  (oblation)  the  Church  receiving  from  the  apostles, 

offers  to  God  throughout  the  whole  world,  to  Him  who  gives 

us  as  the  means  of  subsistence  the  first-fruits  of  His  own 

gifts  in  the  New  Testament  (Mai.  i.  10,  11),  most  clearly 

signifying  by  these  [verses  of  Malachi]  that  the  former 

people  [the  Jews]  shall  cease  to  offer  to  God,  but  that 

in  every  place  sacrifice  shall  be  offered  to  Him,  and 

that  pure.  But  His  name  shall  be  glorified  among  the 

Gentiles." 
Irenseus  further  argues  that  the  name  of  Christ  is  the  Irenseuson 

name  also  of  the  Father,  for  He  is  the  Father's  likeness,  and  sacrifice. 

ends  thus  the  next  section  (6) :  "Since,  therefore,  the  name  of 
the  Son  belongs  to  the  Father  (proprium  Patris),  and  since 

in  the  omnipotent  God  the  Church  makes  offerings  through 

Jesus  Christ,  He  says  well  on  both  these  grounds  :  '  And  in 
every  place  incense  is  offered  to  my  name,  and  a  pure  sac 

rifice.'     But  John  in  the  Apocalypse  declares  [Eev.  v.  8] 

that  the  incense  is  '  the  prayers  of  the  saints.' " 
It  appears   plain  to  us  that   Irenaeus  here  speaks  of  a  Figura- 

figurative  sacrifice,  and  not  of  a  literal  one.     He  took,  in-  HtSat^ 

deed,  a  step  in  advance  in  speaking   so   much  about  the  sacnfices> 
oblations  and  sacrifices  of  the  Church,  using  the  Old  Tes 

tament    language.      But    the    long   discussion   concerning 

"sacrifices  and  oblations"  contained  in  chap,  xviii.  shows 
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clearly  enough  what  his  meaning  is.  He  is  all  through 

contending  against  those  who  maintained  "  that  the  things 
around  us  originated  from  apostasy,  ignorance,  and  pas 

sion,"  and  he  asserts  that  those  heretics  who  maintained 
such  views  were  insulting  God  by  their  travesty  of  the 
Eucharist. 

The  It  is  important  to  notice  how  Irenaeus  again  and  again 

a  protest     cites  the  Eucharist  as  a  proof  of  the  falsehood  of  the  Gnostic 

Gnost?-       opinions,  and  maintains  in  doing  so  that  our  earthly  bodies 

cism.          are  themselves  nourished   by  the  food  of  the   Eucharist 

[compare  further  book  v.,  chap.  ii.  2],  which  "  increases  the 
substance  of  our  bodies."     "  But  we  offer  to  Him  his  own, 
carefully  announcing  communion  and  unity  and  confessing 

the  raising  of  flesh  and  spirit.1     For  as  the  bread  which  is 
produced  from  the  earth,  when  it  receives  the  invocation  of 

God  (rrjv  €KK\r)criv  rov  6eov),  is  no  longer  common  bread, 

but  the  Eucharist,  consisting  of  two  things,  an  earthly  and 

a  heavenly,  so   also   our  bodies,  having   partaken  of   the 

Eucharist,  are  no  longer  corruptible,  having  the  hope  of 

a  resurrection  for  ever  "  (book  iv.,  chap,  xviii.  5). 
The  sacri-       He  goes  on  immediately  to  affirm  :  "  Now  we  make  offer- ficeandthe  .  . 
creature,  ing  to  Him,  not  as  though  He  stood  in  need  of  it,  but 

rendering  thanks  for  His  gift  [donationi  appears  to  be  the 

true  reading,  in  accordance  with  chap,  xviii.  1  2],  and  thus 
sanctifying  the  creature  (creaturam).  For  even  as  God 

The  Greek  is  •n-poa'Qfpo/j.fi'  Se  avrtf  ra  t8ia,  e'yu/ieAcDs  Koivwviav  /col  svuxnv 

dirayy^ovres,  [«al  6fj.o\oyovvTes~\  crapes  Kal  irvev/j.aros  [eyepo-ti/].  But  the 
words  in  brackets  are  rejected  as  interpolations  by  Grabe  and  Harvey, 

although  maintained  to  be  genuine  by  Massuet  in  Migne's  '  Patrologia.' 

2  But  Massuet  in  Migne  and  others  read  dominationi,  which  is  also  edited 
by  Grabe. 
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does  not  need  our  possessions,  so  we  do  need  to  offer  some 

thing  to  God.  .  .  ." 
There  is  not  a  word  in  all  this  of  "  a  propitiatory  sacri-  The  altar 

fice,"  nor  of  an  offering  of  Christ's  real  body  and  blood  actu-  heaven, 
ally  held  forth  in  the  hands  of  the  priest.     Tor  Irenseus 

closes  the  chapter :  "  Thus  it  is,  therefore,  also  His  will  that 
we  too  should  offer  a  gift  at  the  altar,  frequently,  without 

intermission.    There  is  therefore  an  altar  in  the  heavens  (for 

there  our  prayers  and  oblations  are  directed),  and  a  temple, 

as  St  John  in  the  Apocalypse  says,  '  And  the  temple  of  God 

was  opened,'  and  a  tabernacle,  for  he  says,  'Behold  the 
tabernacle  of  God  in  which  He  will  dwell  with  men.'" 

It  may  be  well  to  quote  the  following  passages  from  Christ's 
body  made book  iv.,  chap,  xxxiii.  2,  lest  it  should  be  said  that  we  from  the 

have  only  presented  one  side.  Irenaeus  is  there  arguing 

against  Marcion,  and  against  his  idea  that  there  are  "  two 

gods  separated  from  one  another  by  an  infinite  distance." 

He  asks :  "  How  could  the  Lord,  with  any  justice,  if  He  be 
longed  to  another  father,  have  acknowledged  the  bread  to 

be  His  body,  while  He  took  it  from  that  creation  to 

which  we  belong,  and  affirmed  the  mixed  cup  (tempera- 
mentum  calicis)  to  be  His  blood?  And  why  did  He  ac 

knowledge  Himself  to  be  the  Son  of  man  if  He  had  not 

gone  through  that  birth  which  belongs  to  a  human  being  ? " 

The  next  passage  is  a  longer  one:  "But  vain  in  every  "Thesal- ..  ,  .  vation  of 
respect  are  they  that  despise  the  entire  dispensation   of  the  flesh." 
God,  and  deny  the  salvation  of  the  flesh,  and  despise  its 

regeneration,  saying  that  it  is  not  capable  of  incorruption. 

But  if  this  indeed  do  not  attain  salvation,  then  neither  did 

the  Lord  redeem  us  with  His  blood,  nor  is  the  cup  of  the 
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Eucharist  the  communion  of  His  blood,  nor  the  bread 

The  sym-  which  we  break  the  communion  of  His  body.  For  blood 

does  not  exist,  unless  from  veins  and  flesh,  and  whatsoever 

*s  according  to  the  substance  of  man  such  as  the  Word 

cism-  of  God  was  actually  made  (qua  verefactum  est  Verbum  Dei). 

By  His  own  blood  He  redeemed  us,  as  also  His  apostle  de 

clares,  '  In  whom  we  have  redemption  through  His  blood, 
even  the  remission  of  sins.  And,  as  we  are  His  members, 

we  are  also  nourished  by  means  of  the  creation  (Sia  -7-779 

/eric-ems),  and  He  Himself  gives  the  creation  (KT'KTLV)  to  us, 
for  He  causes  His  sun  to  rise,  and  sends  rain  when  He 

wills.  He  has  acknowledged  the  cup,  which  is  of  the 

creation  (CLTTO  r^  /crto-eo)?),  as  His  own  blood,  from  which 
He  bedews  our  blood  ;  and  the  bread,  also  of  the  creation 

(CLTTO  T^9  /m'<jeo>9),  He  has  established  as  His  own  body, 

from  which  He  gives  increase  to  our  bodies." 

The  "  When,    therefore,   the   mingled    cup    (TO    /ce/cpa/uuevov 

exhibits8     trorrfpiov)  and  that  which  is  made  bread  (KOI  o 
<¥TO?)  receives  the  word  of  God  [the  benediction]  and 

eternal  becomes  the  Eucharist,  the  body  of  Christ  is  made,  from 
which  things  the  substance  of  our  flesh  is  increased  and 

supported,  how  can  they  affirm  that  the  flesh  is  incapable 

of  receiving  the  gift  of  God,  which  is  life  eternal,  which 

(flesh)  is  nourished  by  the  body  and  blood  of  the  Lord,  and 

is  made  a  member  of  Him  ?  even  as  the  blessed  St  Paul 

declares  in  his  Epistle  to  the  Ephesians  [Eph.  v.  20],  &c." 
—Book  v.,  chap.  ii.  §§  2,  3. 

The  It  is  easy  to  see  from  such  extracts  that  Irenaeus  was  not 

language  of  indisposed  to  make  use  of  mystical  language  ;  for  though  he 

speaks  decidedly  about  the  abrogation  of  the  ceremonial  law, 
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he  was  not  unwilling  to  make  a  figurative  use  of  its  phrase 

ology,  and  to  apply  that  phraseology  to  matters  connected 

with  the  Church  of  Christ.  St  Paul  frequently  speaks  of 

Christ  being  in  the  believer  (Eom.  viii.  9-11 ;  2  Cor.  vi.  16, 
xiii.  5 ;  Gal.  iv.  19,  &c.)  That  truth  in  a  mystical  sense  is 

most  precious.  But  it  is  not  a  literal  fact.  A  fatal  blunder 

was  indeed  committed  when  the  Church  began  to  term  the 

bread  and  wine  "  mysteries,"  explaining  the  "  secret "  only 

to  the  "  initiated."  But,  as  Bishop  Fitzgerald  has  shown,1 

the  "  secret "  was  that  the  bread  and  wine  were  only 
figuratively  so  termed. 

Among  the  fragments  from  lost  works  of  Irenseus  we  Irenaeus 

must  give  two  short  extracts,  which  tend  to  explain  his  lan- 

this  point.  The  following  is  cited  by  (Ecumenius  upon 

1  Pet.  iii. :  "  Greeks  having  arrested  slaves  belonging  to 
Christian  catechumens,  having  used  force  (torture)  in  order 

to  learn  from  them,  no  doubt,  some  secret  thing  about 

Christians,  those  slaves  not  having  anything  to  say  which 

would  gratify  those  who  were  torturing  them,  beyond  what 

they  heard  of  their  masters,  (stated)  that  the  Divine  Com 

munion  (rrjv  Seiav  fierak^iv)  was  the  blood  and  body  of 

Christ ;  they  (the  slaves),  imagining  that  it  was  really  blood 

and  flesh,  told  this  to  those  who  examined  them.  But 

they  (the  torturers)  having  assumed  immediately  that  this 

was  performed  by  Christians,  sent  word  of  this  to  the  other 

Greeks,  and  they  compelled  by  tortures  the  martyrs  Sanctus 

and  Blandina  to  confess  it.  To  those  men  Blandina  replied 

admirably  in  those  words :  '  How  should  those  persons 
endure  such  (accusations)  who  for  the  sake  of  the  practice 

1  Lect.  on  Eccl.  Hist.,  i.  183. 
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(of  piety)  did  not  avail  themselves  even  of  the  flesh  that 

was  permitted  ?  '  ' 

Thyestian       The  paragraph  casts  light  upon  the  charge  of  "  Thyestian banquets.     . 
banquets,     so   frequently  alleged   against   the  Christians. 

Blandina's  reply  showed  that  she    had    no    conception   of 
eating  literally  the  flesh  and  blood  of  the  Eedeemer. 

There  has  also  been  preserved  another  important  frag 

ment  in  Greek,  which  states  as  follows  :  — 

The  Chris-      "  Those  who  have  understood  the  secondary  ordinances  of 
fices  are      the    apostles    (TOL<$    Sevrepais    TWV    aTrocrroKwv 

but  spirit-'  know  that  the  Lord'  according  to  Malachi  the  prophet, 

therefore  esta^isned  a  new  offering  (irpocrfopdv)  in  the  new  covenant 

pure.  [Mai.  i.  11],  as  John  says  in  the  Apocalypse,  'The  incense 

offerings  (ra  Qv^id^aTa)  are  the  prayers  of  the  saints' 
[Rev.  v.  8]  ;  and  Paul  exhorts  us  to  present  our  bodies  a 

living  sacrifice,  holy,  acceptable  unto  God,  which  is  your 

reasonable  service  '  [Rom.  xii.  1]  ;  and  again,  '  Let  us  offer 

up  the  sacrifice  of  praise,  that  is,  the  fruit  of  the  lips  '  [Heb. 
xiii.  15].  These  sacrifices,  indeed,  are  not  according  to  the 

Law,  whose  handwriting  the  Lord  took  away  from  the 

midst,  having  blotted  it  out  [Col.  ii.  14],  but  according  to 

the  spirit,  for  in  spirit  and  in  truth  it  is  necessary  to 

worship  God  [John  iv.  24].  Whereupon  the  sacrifice  of 

the  Eucharist  (77  Trpoo-fopa  r^  ev^apicrria^)  is  not  carnal 

(a-apKiicrj),  but  spiritual,  and  in  this  (is)  pure.  For  we 
offer  unto  God  the  bread  and  the  cup  of  blessing,  giving 
thanks  (ev^apLo-rovvre^)  to  Him,  because  He  commanded 
the  earth  to  bring  forth  those  fruits  for  our  nourishment, 

and  then,  having  fulfilled  the  offering  (rrjv  Trpoafopdv),  we 
call  upon  the  Holy  Spirit  that  He  may  exhibit  this  sacrifice 
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(rrjv  Ouo-iav  ravrrjv),  both  the  bread  the  body  of  Christ  and 
the  cup  the  blood  of  Christ,  that  they  who  receive  those 

antitypes  (rovrwv  rwv  avrirvTrav)  may  obtain  the  remission 

of  sins  and  everlasting  life.  They,  therefore,  that  perform 

these  offerings  in  remembrance  of  the  Lord,  do  not  fall  in 

with  the  dogmas  of  the  Jews,  but  performing  the  service 

(\€t,TovpyovvT€<;)  spiritually  shall  be  called  sons  of  wisdom." 
While  in  these  words  of  Irenseus  we  have  to  regret  the  "The 

first  occurrence  of  that  unscriptural  phrase,  "  the  sacrifice  Of  the  Eu- 

of  the  Eucharist,"  which  wrought  such   mischief   in  the  chanst-" 
Church  of  God  in  later  times,  there  is  nothing  whatever 

in   the   expressions  fairly  understood  which   really  gives 

countenance    to    the   vast    superstructure    of    superstition 

reared  upon  such  phraseology  in  later  ages. 

The  words  of  the  Eoman  Catholic  Bishops  in  England,  "Figura- 
used  in  reference  to  the  language  used  by  Anglican  divines 

concerning  "  sacrifice  and  priesthood,"  may  be  suitably 

quoted  here :  "  The  human  mind  delights  in  tracing  anal 
ogies,  and  it  has  been  the  custom  in  all  ages  to  call  the 

heart's  self-surrender,  with  its  offerings  of  praise  and  prayer 
and  service,  by  the  name  of  sacrifice,  because  these  things 

are  of  the  nature  of  gifts  which  involve  cost  to  self.  Scrip 

ture  itself  uses  this  language,  and  we  are  far,  therefore,  from 

objecting  to  it.  On  the  contrary,  we  employ  it  very  gener 

ally  ourselves.  It  is  important,  however,  to  bear  in  mind 

that  figurative  language  is  figurative,  and  not  to  confound 

resemblances  with  the  realities."  : 

1  A  Vindication  of  the  Bull  Apostolicse  Curse.  A  Letter  on  Anglican 
Orders.  By  the  Cardinal  Archbishop  and  Bishops  of  the  Province  of  West 
minster.  Longmans,  Green,  &  Co.,  1898.  See  p.  77. 
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"  Apos-  We  would  have  wished  to  have  quoted  the  passages  in 

Son!"0"  which  Irenseus  refers  to  the  so-called  "  apostolical  suc 

cession,"  to  which  phrase  we  maintain  he  did  not  attach 

the  objectionable  meaning  assigned  by  the  Tractarian 

divines ;  but  we  have  already  exceeded  our  limits,  and 
must  forbear. 

Contempo-      We   need   scarcely  remind   our   readers   that   although 

ireniul     Tertullian   and   Clement   of   Alexandria  and  others  were 

partly  contemporaries  of  Irenaeus,  their  main  works  were 

published  after  A.D.   200,  and  consequently  they  do   not 

fairly  come  within  the  range  of  the  first  two  centuries. 

The 'Sup-       The  '  Supplicatio '  ascribed  to  Athenagoras,  the  philoso- 

Athena-  °  Pner  of  Athens,  belongs  probably  to  the  same  time.     We 

cannot  discuss  Harnack's  very  interesting  remarks  on  that 
document  and  its  date  in  vol.  i.  of  his  '  Texte  und  Ueber- 

setzungen.'      But  although   it   alludes  to  the  abominable 
calumnies  referred  to  by  Minutius  Felix,  there  is  also  to 

be  found  in  that  interesting  '  Supplicatio '  or  '  Apology ' 
no  reference  whatever  to  a  Eucharistic  sacrifice. 

The  con-         The  final  conclusion  at  which  we  have  arrived  at  the 

thesurvey.  close  of  our  essay  is  that  up  to  the  commencement  of  the 

third  century  there  is  no  real  trace  of  sacerdotalism,  and 

no  belief  in  that  awful  dogma  which  was  afterwards  in 

troduced  into  the  Christian  Church  under  the  appellation 

of  the  Sacrifice  of  the  Mass. 
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BY  THE  REV.  R.  E.  BARTLETT,  M.A. 

"  T  BELIEVE  in  the  holy  Catholic  Church"— "I  believe  introduc- 

one  Catholic  and  Apostolic  Church."  It  is  a  grand,  °ry' 
an  inspiring  profession,  and  ought  to  stir  the  hearts  of 

Christians  with  loyalty  and  pride,  such  as  a  soldier  feels 

for  the  army  to  which  his  allegiance  is  pledged,  and  under 

whose  banner  he  is  ready  to  fight.  And  yet,  when  we 

come  to  look  at  the  actual  facts,  is  there  much  to  be 

proud  of  ?  Is  there  much  to  thrill  our  hearts  with  the 

consciousness  of  belonging  to  a  great  invincible  host, 

united  in  loyal  devotion  to  the  Captain  of  our  salvation, 

going  on  under  His  command  conquering  and  to  conquer  ? 

It  is  easy  to  sing  in  procession — 

"  Like  a  mighty  army 
Moves  the  Church  of  God  : 

We  are  not  divided, 

All  one  body  we." 

But  when  we  have  put  off  our   ecclesiastical   vestments 

and  gone  out  into  the  world,  is  it  such  a  soul  -  stirring 
I 
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spectacle  that  we  see  ?  Do  we  recognise  the  one  body  mov 

ing  like  a  mighty  army  to  victory  over  the  powers  of 

evil  ?  or  is  it  not  rather  a  spectacle  of  division  and  weak 

ness,  of  Christians  turning  their  arms  against  each  other, 

and  wasting  in  internecine  strife  the  strength  that  should 

be  given  to  the  establishment  of  the  Kingdom  of  God  ? 

Question  What,  then,  do  we  mean,  to  what  do  we  commit  our 

selves,  when  we  profess  our  belief  in  the  holy  Catholic 
Church?  If  once  we  could  arrive  at  a  definition  of  this 

term,  we  should  not  be  far  from  a  settlement  of  many 

perplexing  questions  and  of  many  controversies  which 
have  vexed  Christendom. 

It  is  possible  to  lay  too  great  stress  on  the  etymological 

meaning  of  words.  Words  slowly  and  imperceptibly 

change  their  meaning :  they  have  their  history ;  they  do 

not  mean  to  us  what  they  meant  when  they  first  came 

into  circulation.  Still  the  history  of  a  word  is  sometimes 

as  instructive  as  the  history  of  an  institution ;  and  it  may 

be  useful  to  inquire  what  was  the  original  connotation 

of  the  word  Church,  and  of  its  epithet  Catholic. 

"Church":  The  Greek  word  e/c/cXijo-ia  was  used  for  the  general 

team  °  assembly  of  the  citizens  of  a  free  state,  summoned  by  the 
herald  to  meet  on  public  business.  It  was  not  a  select  or 

representative  body,  but  it  was  a  meeting  of  all  the  citizens 

of  full  age,  such  as  may  still  be  seen  in  some  cantons  of 

Switzerland.  In  the  Septuagint  it  was  used  for  the  con 

gregation  of  the  children  of  Israel,  or  the  congregation 
of  the  Lord ;  hence  it  was  natural  that  in  the  writings  of 
the  New  Testament  it  should  be  transferred  to  the  whole 

congregation  [of  the  spiritual  Israel,  the  temple  built  upon 
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the  foundation  of  the  Apostles  and  Prophets,  of  which 

Jesus  Christ  Himself  was  the  chief  corner-stone.  The 

word  Church  is  only  twice  recorded  to  have  been  used 

by  our  Lord,  in  each  case  in  St  Matthew's  narrative :  nor 
can  we  be  sure  of  the  exact  term  which  He  used,  since  the 

oral  tradition  of  His  teaching  embodied  by  St  Matthew 

would  naturally  adopt  the  word  which  apostolic  usage  had 

rendered  familiar;  but  in  the  Epistles  of  St  Paul,  and 

especially  in  the  Epistle  to  the  Ephesians,  it  is  used 

familiarly  as  the  name  of  the  Christian  society,  and 

it  is  noteworthy  that  it  is  always  spoken  of  in  connexion 

with  God  and  Christ:  "The  Church  of  the  living  God." 

"  He  gave  Him  [Christ]  to  be  head  over  all  things  to  the 

Church,  which  is  His  body."  It  is  also  used  in  the  plural 
number,  but  the  division  is  always  local — the  churches  of 
Galatia,  the  seven  churches  of  Asia,  &c. 

The  distinction  between  the  universal  Church,  embracing  "Catho- 

all  who  named  the  name  of  Christ,  and  "  the  churches  of  ing  of 

God  which  in  Judaea  are  in  Christ  Jesus,"  naturally  led  te 
to  the  adoption  of  a  distinctive  term;  and  the  great  all- 

embracing  Christian  society  came  to  be  distinguished  as  1 
the  Church  throughout  all  the  world — the  Catholic  Church. 

The  name  "  Catholic  Church  "  is  first  found  in  the  Epistle 
of  St  Ignatius  to  the  Smyrnseans,  where,  in  exhorting  them 

to  Church  order,  he  says,  "  Where  the  bishop  shall  appear, 
there  let  the  people  be ;    even  as  where  Christ  Jesus  is, 

there  is  the  Catholic  Church."     The  two  uses  of  the  word 

Church  are  well  exemplified  in  the  epistle  from  the  church 

of  Smyrna  describing  the  martyrdom  of  Polycarp:   "The 

1  T)  Kad6\ov  e/c/cATjerio — f]  KaOoXut)) 
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Church  of  God  which  sojourneth  in  Smyrna  to  the  Church 

of  God  sojourning  in  Philomelium,  and  to  all  the  other 

parishes1  of  the  holy  Catholic  Church  in  every  place, 

mercy,  peace,  and  love  from  God  the  Father  and  our  Lord 

Jesus  Christ  be  multiplied." 
The  Catholic  Church  then  meant  originally  "  the  whole 

congregation  of  Christian  people  scattered  throughout  the 

world"  as  opposed  to  the  smaller  congregations  of  Christians 
dwelling  in  separate  cities  or  meeting  in  a  particular  house. 

But  the  word  soon  assumed  another  signification.  Even  in 

apostolic  times  it  was  necessary  to  warn  the  Christian  dis 

ciples  lest  their  minds  should  be  corrupted  from  the  sim 

plicity  that  is  in  Christ,  and  to  put  them  on  their  guard 

against  false  apostles,  deceitful  workers,  preaching  another 

gospel  than  that  which  they  had  received.  But  when  the 

Christian  tradition  came  in  contact  with  the  philosophical 

school  of  Alexandria,  immediately  an  impulse  was  given  to 

the  intellectual  and  speculative  side  of  Christianity,  which 

led  to  an  undue  exaltation  of  knowledge  (gnosis),  and  to 

speculations  about  the  nature  of  the  Godhead  and  of  Christ, 

which  soon  came  into  more  or  less  direct  antagonism  with 

the  received  Christian  doctrine.  And  thus  the  question 

was  raised,  How  can  false  teaching  be  distinguished  from 

the  true  ?  How  may  simple  Christians  know  what  is  to  be 

received  and  what  rejected  ?  The  answer  was  given  as  St 

Paul  gave  it  in  his  day  :  "  Keep  what  you  have  received. 
Beware  of  false  teachers,  who  put  before  you  not  the  uni- 

I  have  translated  this  word  literally  for  want  of  a  better 

word.  "  Places  where  they  sojourn  "  would  probably  express  it  best.  It  is 
the  origin  of  our  word  parish,  though  at  first  it  meant  rather  a  diocese. 
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versal  belief  of  the  Church  throughout  the  world,  but  their 

own  private  notions."  Here  we  have  the  distinction  be 

tween  heresy — a  man's  own  private  choice — and  the  belief 
of  the  Church  universal.  And  thus  the  Catholic  faith  came 

to  be  contrasted  with  private  and  unauthorised  dogmas,  and 

the  Catholic  Church  assumed  the  position  of  custodian  of 

the  faith  once  for  all  delivered  to  the  saints  as  against  the 

corruptions  and  innovations  of  private  men. 

Here  we  have  the  beginning  of  the  tendency  to  make  the  Tendency 

word  Catholic  a  term  not  of  comprehension  but  of  exclu-  t°0™8 
sion — a  tendency  no  doubt  inevitable,  but  still  likely  to  lead 
to  further  exclusion,  and  to  narrow  gradually  the  compre 

hensiveness  of  the  term.  Nor  was  it  long  before  the  same 

tendency  made  itself  felt  in  respect  of  discipline.  In  the 

African  churches  a  schism  arose  touching  the  treatment  of 

those  who  in  time  of  persecution  had  fallen  away,  and  of 

those  who  had  delivered  up  the  sacred  books  to  the  heathen 

authorities.  Was  it  possible  that  such  offenders  could  on 

repentance  be  readmitted  to  Christian  communion  ?  Had 

they  not  crucified  to  themselves  the  Son  of  God  afresh,  and 

put  Him  to  an  open  shame  ?  Must  not  the  Church  be  holy 

and  pure  ?  To  this  St  Augustine  opposed  the  teaching  of  our 

Lord  in  the  parable  of  the  Tares,  "  Let  both  grow  together 

until  the  harvest."  The  Church  has,  and  must  always  have, 
imperfect,  even  unworthy,  members ;  we  must  judge  nothing 
before  the  time,  until  the  Lord  come.  But  this  did  not 

satisfy  the  fanatical  party:  if  the  Church  was  not  pure, 

their  cry  was,  "Come  out  of  her  and  be  separate";  and  so 
there  arose  a  separate  organisation,  with  its  own  bishops, 

renouncing  communion  with  the  more  merciful  society 
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which  was  willing  to  receive  back  penitent  offenders. 

And  so  again  arose  the  question,  How  are  we  to  know 

the  true  Church  ?  To  which  voice  are  we  to  listen  ?  And 

the  answer  was,  To  the  voice  of  the  Church  universal.  The 

separatists  based  their  unity  on  a  single  point  of  discipline ; 

the  Catholics  based  theirs  on  the  proportion  of  faith.  And 

thus,  as  the  Catholic  faith  is  opposed  to  the  private  fancies 

and  the  private  interpretations  of  men,  so  the  Catholic 

Church  is  opposed  to  the  separatist  principle,  which  says, 

We  differ  in  opinion  as  to  some  point  of  doctrine  or  discip 

line,  therefore  we  cannot  worship  God  together,  nor  belong 

to  the  same  body  of  Christians.  It  is  true,  as  we  said  just 

now,  that  under  the  name  of  Catholicity  there  has  been  a 

tendency  to  exclusiveness  rather  than  comprehension ;  but 

still  upon  the  whole  the  principle  enunciated  by  Vincentius 

of  Lerins  (A.D.  433),  that  the  Catholic  faith  is  that  which 

has  been  held  always,  everywhere,  and  by  all  ("  Quod 

semper,  quod  ubique,  quod  ab  omnibus  "),  has  been  a  stand 
ing  protest  against  narrowing  the  terms  of  Christian  com 

munion  ;  an  assertion — though  perhaps  not  so  intended  by 

its  author — that  temporary  or  local  or  individual  opinions 
are  not  to  be  made  conditions  of  membership  in  the  uni 
versal  Church. 

Separa-          The  separation  of  the  Eastern  and  Western  Churches, 

Eastern      begun  by  the  foundation  of  Constantinople  in  the  fourth 

Western     Centur7)  and  widened  by  the  addition  of  the  "Filioque" 
Churches,   clause  to  the  Nicene  Creed  and  by  the  controversy  on  the 

worship  of  images,  marks  a  critical  moment  in  the  history 
of  the  Church.     To  this  time,  with  whatever  different  de 

grees  of  submission  to  the  Papal  See,  the  whole  Church  had 
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been  in  communion  with  the  Church  of  Eome.  After  this 

we  have  the  spectacle  of  two  great  Churches,  each  claiming 

to  be  Catholic,  but  the  one  accepting  and  the  other  reject 

ing  the  growing  claims  of  universal  supremacy  on  the  part 

of  the  Roman  pontiff,  and  the  additions  to  the  creed  of  the 

undivided  Church  decreed  by  successive  Western  Councils. 

Here,  then,  to  all  outward  appearances  was  a  breach,  com 

plete  and  irreconcilable,  of  Catholic  unity ;  the  efforts  of 

popes  and  patriarchs  to  bring  about  a  reunion  led  only  to  a 

temporary  and  superficial  agreement : — 

"  They  stood  aloof,  the  scars  remaining — 
Like  cliffs  that  had  been  rent  asunder  ; 

A  dreary  sea  now  flows  between." 

It  might  seem  as  though  the  theory  of  one  Catholic  and 

Apostolic  Church  had  received  its  death-blow ;  and  yet  may 
it  not  have  been  that  in  the  providence  of  God  the  separa 

tion  has  resulted  in  a  wider  conception  of  Catholic  truth 

and  unity  ?  The  unchanging  East,  the  home  of  theological 

conservatism  and  of  abstract  thought,  and  the  restless, 

changeful  "West  —  for  Dean  Stanley  has  shown  that  the 
apparently  stationary  papal  Church,  even  in  its  least  pro 

gressive  phases,  is  really  changeful  and  innovating  in  com 

parison  with  the  Eastern  Church — these  are  two  opposite 
poles,  either  of  which  without  the  other  would  be  an  im 

perfect  and  one-sided  representation  of  the  truth. 
But    the    breach    between    the    Eastern   and   Western  TheRefor- 

Churches  was,  after  all,  less  fatal  to  the  theory  of  organic 

unity  than  the  convulsion  which  shattered  the  Western 

Church    in    the    sixteenth    century,   which    we   call    the 
Reformation.      That  before  the  Reformation  the    Church 
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was  undermined  and  honeycombed  with  abuses ;  that  Eome 

was  the  fountainhead  of  all  manner  of  corruption ;  that 

good  men  were  everywhere  beginning  to  despair  of  any 

real  reform  in  a  system  of  which  the  diseases  and  the 

remedies  seemed  to  them  alike  intolerable,  —  this  is  ad 

mitted  even  by  writers  to  whom  in  its  results  the  Eeforma- 

tion  seems  unjustifiable.  But  when  it  came  to  the  parting 

of  the  ways,  when  it  became  clear  that  men  must  choose 

between  their  love  of  truth  and  their  allegiance  to  the 

Papacy,  we  cannot  wonder  that  the  less  daring  spirits 

shrank  back  appalled.  For  it  was  no  light  thing  thus  to 

break  with  the  past.  It  was  no  light  thing  deliberately 

to  disobey  and  to  set  at  naught  one  who  claimed  to  be, 

and  whom  they  had  themselves  acknowledged  to  be,  the 

Vicar  of  Christ  upon  earth.  To  men  like  Erasmus  and 

More  and  Colet  the  breach  of  the  continuity  of  the 

Church's  life  involved  in  seeking  reform  otherwise  than 
through  a  General  Council,  and  in  co-operation  with  the 

Pope,  would  be  a  remedy  worse  than  the  disease.  But 

events  proved  too  strong  for  the  moderate  party,  and 

when  Luther  burned  the  papal  bull  at  Wittenberg  it  was 
clear  that  the  Eeformation  meant  not  a  mere  correction  of 

abuses,  but  a  breach  with  Eome. 

On  the  It  was  no  doubt  possible,  while  casting  off  the  papal Continent 

and  in  supremacy,  to  preserve  intact  the  organisation  of  the 
Church.  Bishops  had  existed  in  early  times  with  no 
acknowledgment  of  the  authority  of  the  Bishop  of  Eome 
—nay,  such  bishops  existed  still  in  the  Eastern  Church ; 
why  not,  therefore,  preserve  the  episcopal  succession  un 
changed  ?  This  course  was  actually  pursued  in  England, 
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where  the  royal  authority  was  strong  enough  to  coerce  the 

bishops;  it  was  attempted  in  Prussia,  and  carried  out  in 

Sweden ;  but  in  the  end  the  more  pronounced  form  which 

the  Eeformation  assumed  on  the  Continent,  and  the  greater 

unwillingness  on  the  part  of  the  bishops  to  accept  the 

Eeformed  doctrines,  made  it  impossible  to  preserve  the 

old  scheme  of  Church  government,  and  Protestantism  in 

Germany,  France,  and  Denmark  assumed  a  Presbyterian 

form.  Nor  did  the  preservation  of  the  ancient  organisa 

tion  suffice  to  conciliate  the  Pope:  for  a  time,  indeed, 

he  took  no  active  measures  against  the  English  Church, 

but  the  mission  of  Cardinal  Pole  in  the  reign  of  Mary 

to  accept  the  submission  of  England,  and  to  reconcile  her 

to  the  Catholic  Church,  showed  unmistakably  the  attitude 

of  Eome  towards  the  Eeformation ;  and  if  for  a  moment 

the  Pope  seemed  not  indisposed  to  acknowledge  the  English 

Prayer-book  in  return  for  an  act  of  submission  to  his  auth 

ority,  yet  when  Pius  V.  excommunicated  Elizabeth  and 

absolved  her  subjects  from  their  allegiance,  it  was  clear 

that  the  supreme  authority  of  the  Western  Church  re 

garded  the  Church  of  England  as  a  schismatical  Communion. 

Here,  then,  we  pause  for  a  moment  to  survey  the  situa-  Review  of 

tion.     We  see  the  Eoman  Church  claiming  to  be  the  only  tion.P° 
true  Church,  arrogating  to  herself  exclusively  the  title  of 

Catholic,  hurling  excommunication  against  all  who  refused 

to  acknowledge  her  authority.     On  the  other  hand,  we  see 

the  ancient  Churches  of  the  East  scrupulously  preserving 

their  episcopal  succession,  representing  more  faithfully  than 
the  Western  Communions  the  traditions  of  the  undivided 

Church,  yet  repudiating  the  papal  claims  as  a  modern  usurpa- 
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tion.  We  see  also  the  reformed  Church  of  England  maintain 

ing  her  ancient  organisation,  claiming  in  her  creeds  to  belong 

to  the  one  Catholic  and  Apostolic  Church,  yet  denounced  by 

the  patriarchal  see  of  the  West  as  heretical  and  schismati- 
cal,  her  bishops  and  priests  ignored  as  mere  usurping  lay 

men,  her  orders  treated  as  null  and  void,  her  sacraments 

as  invalid.  And,  further,  we  see,  as  the  result  of  the 

Eeformation  on  the  Continent  and  in  Scotland,  national 

Churches,  Presbyterian  in  their  organisation,  hardly  claim 

ing  the  title  of  Catholic,  and  retaining  but  faint  traces  of 

the  ancient  forms  of  worship.  And  before  long  we  see 

this  type  of  Protestantism  reproducing  itself  in  England. 

Gradually  alongside  of  the  national  Church  there  sprang 

up  Communions  alien  in  worship  and  organisation,  yet 

claiming  to  be  on  her  side  as  against  the  still  formidable 

power  of  Eome,  weak  and  insignificant  at  first,  yet  mani 

festing  a  vigorous  life,  until  the  so-called  Free  Churches 

have  become  an  integral  part  of  English  Christianity,  and 
have  contributed  elements  to  the  social  life  of  the  nation 

which  it  could  ill  have  lacked.  And  it  is  to  be  noted 

that  the  Church  of  England,  scorned  and  excommuni 

cated  by  the  Eoman  see,  naturally  ranged  herself  with 

the  Protestant  Churches  of  the  Continent  as  maintaining 

the  principles  of  the  Eeformation.  With  the  English  Non 
conformists  her  relations  were  never  altogether  cordial, 
although  when  there  was  any  question  of  Eoman  aggres 
sion,  neither  party  forgot  that  the  other  was  Protestant; 
but,  on  the  whole,  throughout  the  West  the  dividing-line 
was  that  between  Eoman  and  Protestant,  not  that  between 
Episcopal  and  non-Episcopal. 
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In  the  face  of  all  this  ecclesiastical  division  and  con-  Unity, 

fusion,  what  construction  are  we  to  put  upon  the  words  of  ity?  Apos- 

the  Creed,  "  I  believe  one  Catholic  and  Apostolic  Church  "  ?  tolicity- 
In  what  consists  the  unity  of  the  Church  ?     In  what  its 

Catholicity  ?      And  in  what  its  Apostolicity  ?      Here  is  the 

difficult  question  which  we  must  be  prepared  to  meet,  if  our 

recitation  of  the  Nicene  Creed  is  not  to  be  charged  with 

unreality.     Is  there,  in  fact,  one   Catholic  and  Apostolic 

Church  ?     And  if  so,  what  are  its  characteristics  and  what 

its  boundaries  ? 

It  may  tend  to  clearness  if  we  try  to  ascertain  what  are  Theories  of 

the  theories  of  Catholicity  held  by  these  different  Christian  it*  .  ° 
bodies.  It  is  characteristic  of  the  fixedness  and  immo- 

bility  of  the  Eastern  Church  that  her  writers  declare  that 

Christ  established  five,  and  only  five,  patriarchates  in  His 

Church,  corresponding  to  the  five  senses — Home,  Constanti 

nople,  Alexandria,  Jerusalem,  and  Antioch — thus  leaving 
no  provision  for  the  extension  of  the  Church,  or  for  the 

discovery  of  new  lands.  They  deny  any  sort  of  primacy  of 

the  Eoman  Patriarch ;  indeed  they  hold  that  the  Roman 

primacy  was  transferred  to  the  New  Eome  when  Constanti 

nople  became  the  seat  of  empire.  The  Tridentine  decree, 

on  the  other  hand,  unequivocally  declares  that  the  holy 

Eoman  Church  is  "omnium  ecclesiarum  mater  et  magis- 

tra " — the  mother  and  mistress  of  all  Churches ;  and  the 

bull  "  Unam  sanctam  "  sums  up  briefly  the  papal  theory  of 

the  Church :  "  We  declare,  affirm,  define,  and  pronounce 
that  it  is  altogether  necessary  for  salvation  that  every 

human  creature  should  obey  the  Eoman  Pontiff."  The 
Church  of  England,  while  professing  her  belief  in  the  Holy 
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Catholic  Church,  gives  as  her  definition  of  the  Church, 

"  The  Visible  Church  of  Christ  is  a  congregation  of  faithful 

men,  in  the  which  the  pure  Word  of  God  is  preached,  and 

the  sacraments  be  duly  ministered  according  to  Christ's 
ordinance,  in  all  those  things  that  of  necessity  are  requisite 

to  the  same."  Although  this  is  a  somewhat  loose  definition, 
it  seems  certain  that  the  compilers  of  the  Articles  had  no 

idea  of  excluding  from  the  Church  those  Eeformed  Churches 

on  the  Continent  which  lacked  episcopal  government.  The 

English  and  Continental  Eeformers  had  received  so  much 

mutual  help  and  support  from  each  other,  that  it  is  in  the 

highest  degree  improbable  that  either  would  regard  the 

other  as  outside  the  Catholic  pale.  The  moderation  and 

good  sense  of  the  Church  of  England  on  this  subject  may 

be  well  summed  up  in  the  words  of  Dr  Isaac  Barrow  in  his 

commentary  on  the  Creed  under  the  Article  of  the  Holy 

Catholic  Church :  "  In  relation  to  which  Society,  these  are 
the  duties  which  we  here  profess  ourselves  obliged  to,  and 

in  effect  promise  to  observe  :  1.  That  we  do,  and  will  per 

sist  in  the  truth  of  Christian  doctrine,  delivered  by  our 

Saviour  and  His  apostles,  attested  unto  by  the  general  con 

sent  of  all  Christians;  avoiding  all  novelties  of  opinion 

deviating  from  apostolical  doctrine.  2.  That  we  are  obliged 

to  a  hearty  charity  and  good  affection  to  all  good  Christians. 

3.  That  we  are  bound  to  communicate  with  all  good  Christ 

ians,  and  all  Societies  sincerely  professing  faith,  charity, 

and  obedience  to  our  Lord;  so  as  to  join  with  them,  as 

occasion  shall  be,  in  all  offices  of  piety ;  to  maintain  good 

correspondence  and  concord  with  them";  and  in  the 
temperate  summing  up  of  Bishop  Harold  Browne  in  his 
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commentary  on  the  19th  Article :  "  The  English  Church 
has  been  content  to  give  her  decision  as  to  the  right  mode 

of  ordaining,  ministering  sacraments,  and  exercising  dis 

cipline,  without  expressing  an  opinion  on  the  degree  of 

defectiveness  in  such  matters,  which  would  cause  other 

communions  to  cease  from  being  Churches  of  Christ."  l 
The  view  of  the  non-Episcopal  Churches  is  more  difficult  2.  Non- 

to  state  definitely.  It  is  clear  that  they  would  not  make 

Episcopacy  of  the  essence  of  Catholicity,  since  by  doing  so 

they  would  be  pronouncing  sentence  against  themselves. 

The  Confession  of  Augsburg,  representing  German  Pro 

testantism,  says  (Art.  vii.) :  "  For  the  true  unity  of  the 
Church  it  suffices  to  agree  concerning  the  doctrine  of  the 

Gospel  and  the  administration  of  the  sacraments.  It  is  not 

necessary  that  human  traditions,  or  rites  instituted  by  men, 

should  be  everywhere  alike."  The  Westminster  Confession 
distinguishes  between  the  visible  and  the  invisible  Church : 

"  The  Catholick  or  universal  Church,  which  is  invisible, 
consists  of  the  whole  number  of  the  elect  that  have  been, 

are,  or  shall  be  gathered  into  one,  under  Christ,  the  head 

thereof ;  and  is  the  spouse,  the  body,  the  fulness  of  Him 

that  filleth  all  in  all.  The  visible  Church,  which  is  also 

catholick  or  universal  under  the  Gospel  (not  confined  to 

one  nation,  as  before  under  the  law),  consists  of  all  those 

throughout  the  world  that  profess  the  true  religion,  to 

gether  with  their  children  ;  and  is  the  kingdom  of  the  Lord 

Jesus  Christ,  the  house  and  family  of  God,  out  of  which 

there  is  no  ordinary  possibility  of  salvation."  And  it  adds 
a  characteristic  note  of  seventeenth-century  Protestantism : 

1  Exposition  of  the  XXXIX.  Articles,  p.  467. 
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"  There  is  no  other  head  of  the  Church  but  the  Lord  Jesus 

Christ;  nor  can  the  Pope  of  Kome  in  any  sense  be  head 

thereof,  but  is  that  antichrist,  that  man  of  sin,  and  son  of 

perdition,  that  exalteth  himself  in  the  Church  against 

Christ,  and  all  that  is  called  God." 
But  a  more  recent,  and  a  very  striking  and  valuable, 

testimony  to  the  view  of  the  non-Episcopal  Churches  is  to 

be  found  in  the  new  '  Evangelical  Free  Church  Catechism,' 

lately  published  by  special  committees  of  Congregational- 
ists,  Wesleyan  Methodists,  Baptists,  Primitive  Methodists, 

Presbyterians,  Methodist  New  Connexion,  and  Bible 

Christians,  with  the  Kev.  Hugh  Price  Hughes  for  their 

chairman  and  convener.  In  this  really  admirable  cate 

chism  we  find  the  following  questions  and  answers: — 

33.   Q.  What  is  the  Holy  Catholic  Church  1 

A.  It  is  that  Holy  Society  of  believers  in  Christ  Jesus  which 

He  founded,  of  which  He  is  the  only  Head,  and  in  which  He 

dwells  by  His  Spirit;  so  that,  though  made  up  of  many  com 

munions,  organised  in  various  modes,  and  scattered  throughout 
the  world,  it  is  yet  One  in  Him. 

35.  Q.  What  is  the  essential  mark  of  a  true  branch  of  the 
Catholic  Church? 

A.  The  essential  mark  of  a  true  branch  of  the  Catholic  Church 

is  the  presence  of  Christ,  through  His  indwelling  Spirit,  mani 
fested  in  holy  life  and  fellowship. 

This  may  no  doubt  be  accepted  as  the  authoritative 

pronouncement  of  the  English  non-Episcopal  communions ; 

and  it  marks  a  very  great  and  welcome  advance  in  the 

direction  of  a  wider  conception  of  the  social  aspect  of 
Christianity  than  one  has  been  accustomed  to  associate 

with  English  Nonconformity.  That  Mr  Price  Hughes 
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should  speak  of  himself  as  "  a  Catholic  Churchman "  is  a 
sign  of  the  times  as  unexpected  as  it  is  cheering. 

We  may  now  go  on  to  discuss  the  question,  What  do 

we  English  Churchmen  mean  when  we  profess  to  believe 

"  one  Catholic  and  Apostolic  Church "  ? 
There  are  three  leading  explanations  of  the  term,  which  Catholic- 

, .  ity  in  the 
we  may  discuss  in  order : —  English 

1.  A  large  number,  probably  a  majority  of  the  clergy,  of  church- First  view. 

the  Church  of  England,  would  define  the  Catholic  Church 

to  mean  those  Christians  who,  professing  the  Catholic 

faith,  are  governed  by  bishops  possessing  the  apostolic 

succession,  and  would  embrace  under  their  definition  the 

Eastern  Churches,  including  the  Greek,  Eussian,  Coptic, 

Abyssinian,  and  other  Churches ;  and  the  Western  Churches, 

including  those  subject  to  the  Eoman  obedience,  the  Church 

of  England  with  the  colonial  Churches,  the  Church  of  Ire 

land,  the  Protestant  Episcopal  Church  of  the  United  States 

of  America,  and  the  various  mission  Churches  established 

by  them  in  foreign  lands — for  instance,  in  China,  Japan, 
Polynesia,  &c.  Whether  the  Scandinavian  Churches 

should  be  included  would  depend  upon  the  question 

whether  they  make  and  can  establish  a  claim  to  the  apos 

tolic  succession.  This  definition  would,  of  course,  exclude 

the  Presbyterian  Churches  of  Scotland  and  the  Continent, 

the  Nonconformist  Churches  of  England,  and  also  the  great 

non-Episcopal  communions  of  the  United  States  and  the 
British  colonies,  which  largely  outnumber  the  Episcopal 

Churches  in  those  lands.  It  is  a  theory  which  commends 

itself  by  a  certain  symmetry  and  compactness,  and  by 

offering  what  our  forefathers  would  have  called  "  a  short 
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and  easy  way  with  Dissenters  " ;  but  it  has  two  great  diffi 
culties  to  meet.  In  the  first  place,  while  it  links  us  in  one 

communion  with  the  Koman,  the  Greek,  and  the  Coptic 

Churches,  it  cuts  us  off  by  an  impassable  barrier  from  the 

most  intelligent  and  progressive  and  active  Christian  com 

munities,  which  have  everything  but  Episcopacy  in  common 

with  ourselves ;  while  it  binds  us  to  the  religion  of  the  past, 

it  severs  us  from  the  religion  of  the  future  ;  while  it  holds 

out  the  hand  of  fellowship  to  the  Pope  of  Home  and  the 

Patriarch  of  Alexandria,  it  turns  its  back  upon  the  Wes- 

leyans  and  the  Presbyterians  and  the  French  and  German 

Protestants.  And  in  the  second  place,  the  Eoman  Church 

sternly,  and  even  contemptuously,  refuses  to  accept  any 

such  common  ground  of  catholicity.  "  We  alone  are 

Catholics,"  it  says ;  "  you  are  schismatics.  Your  episcopal 
succession  is  a  delusion  ;  your  so-called  priests  are  laymen  : 

until  you  acknowledge  the  decrees  of  the  Council  of  Trent 

and  submit  to  the  Koman  pontiff,  we  have  nothing  to  say  to 

you."  To  use  a  little  parable  which  I  ventured  to  put  forth 
once  before,  a  Eoman  and  an  Anglican  priest  and  a  Presby 

terian  minister  are  shipwrecked  together  on  a  desolate 

island.  The  Anglican  congratulates  the  Koman  that  the 

Catholics  are  in  a  majority  of  two  to  one.  "  Not  at  all," 

replies  the  Koman,  "  I  am  the  only  Catholic ;  you  Protes 
tants  are  in  a  majority;  I  have  nothing  to  do  with  you: 

get  you  gone."  It  certainly  seems  difficult  to  maintain 
a  theory  of  catholicity  which,  by  the  majority  of  those 

whom  it  would  embrace,  is  absolutely  and  unconditionally 

repudiated. Second 

view.  2.  Another  theory  which  was  widely  held  three  centuries 
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ago,  but  which  would  find  but  few  adherents  now,  is  that  of 

the  invisible  Church.  This  view,  expressed  in  the  quota 

tion  given  above  from  the  Westminster  Confession,  regards 

the  body  of  professing  Christians  as  the  visible  Church, 

while  the  true  and  holy  Church,  consisting  of  the  elect 

whom  God  has  chosen  to  sanctification,  is  a  select  body 

known  only  to  Him.  Obviously  this  theory  avoids  certain 

difficulties.  The  glorious  Church,  not  having  spot  or 

wrinkle  or  any  such  thing,  but  holy  and  without  blemish ; 

the  body  of  Christ,  the  fulness  of  Him  that  filleth  all  in  all ; 

the  holy  temple  in  the  Lord,  built  upon  the  foundation  of 

the  Apostles  and  Prophets — where  are  we  to  look  for  this  ? 

Can  we  identify  this  magnificent  ideal  of  spotless  holiness 

with  any,  even  the  purest,  of  the  existing  Church  organisa 

tions  ?  And  yet  God's  purpose  cannot  have  failed ;  and 
therefore  this  holy  Church,  this  spotless  spouse  of  Christ, 

must  exist,  though  we  cannot  see  it ;  it  is  the  great  multi 

tude  which  no  man  can  number,  who  have  washed  their 

robes  and  made  them  white  in  the  blood  of  the  Lamb ;  it  is 

the  blessed  company  of  all  faithful  people. 

3.  This  doctrine  of  the  invisible  Church  was  an  inade-  Third 

quate  attempt  to  express  a  great  truth.     It  is  true  that  the  VI 
holy  Catholic  Church  is  invisible — not  because  it  consists 

of  men  and  women  known  only  to  God,  but  because  it  is  an 

ideal  existing  in  its  perfection  only  in  the  divine  mind,  an 

ideal  which  we  cannot  hope  to  see  perfectly  realised,  but 

which,  nevertheless,  we  must  never  cease  to  aim  at  and 

to  strive  after.     It  is  the  principle  set  forth  by  Plato  in  the 

ninth  book  of  the  'Bepublic,'  where  he  says,  speaking  of 

the  ideal  state,  that  "  in  heaven  there  is  laid  up  a  pattern  of 
K 
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it,  inethinks,  which  he  who  desires  may  behold,  and  behold 

ing,  may  set  his  own  house  in  order.  But  whether  such  a 

one  exists,  or  ever  will  exist  in  fact,  is  no  matter ;  for  he 

will  live  after  the  manner  of  that  city,  having  nothing  to  do 

with  any  other."  All  great  things,  all  noble  institutions, 
are  but  strivings,  more  or  less  blind  and  imperfect,  after 
ideals.  It  was  an  ideal  and  not  a  concrete  or  visible 

condition  of  things  that  Tennyson  had  in  his  mind  when  he 

wrote — 
"  Of  old  sat  freedom  on  the  heights, 

The  thunders  breaking  at  her  feet  : 
Above  her  shook  the  starry  lights  : 

She  heard  the  torrents  meet. 

Then  stept  she  down  through  town  and  field 
To  mingle  with  the  human  race, 

And  part  by  part  to  men  reveal'd 
The  fulness  of  her  face." 

And  if  we  are  ever  to  believe  heartily  and  without  reser 

vation  in  the  holy  Catholic  Church,  it  can  only  be  by 

resolutely  looking  above  the  actual  Church  with  its  im 

perfections,  its  controversies,  it's  corruptions,  its  persecu 
tions,  till  by  faith  we  behold  the  holy  city,  New  Jerusalem, 

coming  down  out  of  heaven  from  God,  prepared  as  a  bride 

adorned  for  her  husband ;  it  can  only  be  by  lifting  up  our 

hearts  unto  the  Lord,  and  contemplating  in  His  divine 

humanity  the  ideal  Church  which  is  His  body. 

TheCatho-  If  we  do  not  bear  this  in  mind,  we  shall  be  in  danger  of 

an  ideal,  making  our  profession  of  belief  in  the  Church  a  very  poor 

and  meagre  thing.  To  say  I  believe  one  Catholic  and 

Apostolic  Church,  and  to  mean  by  these  great  words  merely 

I  profess  myself  a  loyal  member  of  the  Church  of  England, 
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or  I  accept  the  doctrine  of  the  Thirty-nine  Articles,  or  even 

I  acknowledge  the  divine  authority  of  Episcopacy,  seems 

hardly  a  worthy  interpretation.  The  statements  of  the 

Creed  are  not  true — it  would  be  paradoxical  to  maintain 

that  they  are  true — of  any  one  existing  Church,  or  of  collec 
tive  Christendom  ;  they  are  true  only  of  that  ideal  Church 

which  exists  in  the  divine  inind,  but  which  must  be  the 

aspiration  and  the  hope  of  every  Christian.  The  holy 

Catholic  Church — that  is  the  ideal ;  "  in  the  visible  Church 

the  evil  are  ever  mingled  with  the  good "  —  that  is  the 
actual.  And  in  the  same  way,  with  regard  to  the  unity  of 

the  Church,  it  is  surely  neither  necessary  nor  desirable,  on 

the  one  hand,  to  shut  our  eyes  to  the  fact  that  Christendom 

is  split  into  a  great  number  of  competing  bodies ;  or,  on  the 

other  hand,  to  assert  in  the  teeth  of  facts  that  the  Greek, 

the  Koman,  and  the  Anglican  are  the  one  Catholic  Church, 

and  the  rest  are  nowhere.  The  Church  is  one,  and  it  is 

holy — not  in  present  fact,  but  in  its  ideal  perfection ;  the 
statement  of  the  Creed  keeps  before  us  the  perfect  heavenly 

ideal,  not  the  imperfect  earthly  reality  ;  and  it  would  be  a 

poor  religion  of  which  the  theory  was  not  higher  than  the 

fact.  It  is  not  in  the  things  that  are  seen  that  our  faith  can 

find  its  fulfilment :  we  must  live  by  ideals,  or  our  faith  will 
become  stunted  and  feeble. 

But  the  Church  is  described  not  only  as  Catholic,  but  Theories  of 

also  as  One  ;  and  here  at  any  rate,  it  may  be  said,  we  need  u 
something  more  than  an  Ideal :  we  require  a  visible  unity, 
such,  for  instance,  as  we  have  in  the  State.     This  is  what 

has  given  to  the  Church  of  Eome  its  strange  attractive 

ness:   it  offers  to  men  perplexed  and  distracted  by  "our 
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unhappy  divisions "  a  real  tangible  and  visible  unity ;  and 

undoubtedly,  if  organic  unity  is  one  of  the  notes  of  the 

Church,  the  great  organisation  which  has  its  visible  head 

on  the  Vatican,  and  which  does  not  hesitate  to  proclaim 

itself  the  one  Catholic  and  Apostolic  Church,  seems  to  offer 

the  only  visible  unity  attainable.  It  is  a  very  unreal  unity 

which  bases  itself  on  an  Episcopacy  of  which  the  majority 

flouts  and  disowns  the  minority ;  and  we  may  be  very  sure 

that  Eome  will  never  even  consider  any  terms  of  peace 
short  of  absolute  and  unconditional  submission.  But  is 

there  no  other  possible  basis  of  unity  ?  At  the  time  of  the 

Keformation,  when  the  Protestant  Churches  separated  them 

selves  from  or  were  rejected  by  the  Church  of  Eome,  it  was 

clear  enough  that  outward  unity  could  be  restored  only  by 

reconciliation  with  Eome  on  her  own  terms ;  and  accordingly 

the  Churches  of  the  Eeformation  looked  for  unity  among 

themselves,  not  in  ecclesiastical  organisation,  which  indeed 

was  impossible,  on  account  of  their  separate  'national  char 
acter,  but  in  harmony  of  doctrine.  This  accounts  for  the 

fact  that  the  Eeformation  era  was  so  fertile  in  long  and 

elaborate  statements  of  theological  belief,  such  as  the  Thirty- 

nine  Articles  of  the  English  Church,  the  Augsburg  Confes 

sion,  the  Helvetic  Confession,  and  in  the  next  century  the 
Westminster  Confession.  But  it  was  not  reasonable  to 

expect  that  a  movement  whose  principle  was  freedom  should 

issue  in  identity  of  belief.  It  is  true  that  the  Eeformers 

agreed  in  appealing  to  Scripture  as  the  supreme  and  in 

fallible  authority ;  but  Scripture  must  be  interpreted,  and 
uniformity  of  interpretation  needed  infallible  interpreters. 

It  was  not  long  before  the  Eeformers  diverged  from  one 
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another  on  questions  of  the  Sacraments,  of  Predestination 

and  Freewill,  of  the  relation  of  Faith  and  Works,  and  the 

like;  and  the  contention  waxed  almost  as  hot  between 
them  as  that  between  the  Keformers  and  the  advocates 

of  Eome.  One  cannot  wonder  that  in  the  variations  of  the 

Protestant  Churches  Bossuet  found  a  tempting  argument 

against  the  Keformation.  It  would  be  easy  to  meet  him 

with  the  reply,  that  in  the  Eoman  Church  variations  have 

always  existed,  and  that  such  apparent  unity  as  is  to  be 

found  has  been  secured  only  by  the  repressive  action  of 

authority.  But  it  is  best  to  admit  frankly  that  the  freedom 

of  thought  which  Protestants  claim  cannot  but  produce 

variations  of  opinion,  and  that  until  men's  minds  are  all 
cast  in  the  same  mould,  or  they  are  persuaded  to  subject 

their  understanding  to  one  infallible  authority,  uniformity 

of  belief  cannot  be  made  the  basis  of  Catholic  unity. 

It  is  strange  that  Christians  should  have  sought  for  their  The  true 

principle  of  unity  in  Church  government  or  in  dogmatic  unity, 

belief,  and  should  have  overlooked  the  unity  which  Christ 

Himself  sets  before  us.  He  seems  to  regard  the  Christian 

society  not  as  a  highly  organised  polity,  not  as  a  hierarchy 

claiming  universal  allegiance,  but  rather  as  a  flock  united 

together  by  their  sense  of  a  common  danger  and  by  their 

trust  in  their  Shepherd.  "  I  am  the  good  Shepherd ;  the 
good  Shepherd  layeth  down  His  life  for  the  sheep.  He  that 

is  a  hireling,  and  not  a  shepherd,  whose  own  the  sheep  are 

not,  beholdeth  the  wolf  coming,  and  leaveth  the  sheep,  and 

fleeth,  and  the  wolf  snatcheth  them,  and  scattereth  them : 

he  fleeth  because  he  is  a  hireling,  and  careth  not  for  the 

sheep.  I  am  the  good  Shepherd,  and  I  know  Mine  own, 
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and  Mine  own  know  Me,  even  as  the  Father  knoweth  Me, 

and  I  know  the  Father ;  and  I  lay  down  My  life  for  the 

sheep.  And  other  sheep  I  have,  which  are  not  of  this  fold ; 

them  also  I  must  bring,  and  they  shall  hear  My  voice ;  and 

they  shall  become  one  flock,  one  Shepherd.  .  .  .  My  sheep 

hear  My  voice,  and  I  know  them,  and  they  follow  Me."  In 

the  striking  words  of  Mr  Llewelyn  Davies,1  "You  can 
hardly  by  any  effort  think  of  this  flock  of  Christ  as  ruling 

its  own  members  with  absolute  authority ;  you  cannot  think 

of  the  sheep  setting  up  for  themselves  and  seeing  it  to  be 

their  duty  to  follow  with  unreserved  submission  a  sheep 

of  their  own  number.  The  figure  of  a  Divine  Queen,  re 

ceiving  the  homage  of  her  subjects  and  ruling  them  with 

despotic  authority,  will  not  suit  the  flock  of  Christ." 
Essence  We  seem,  then,  to  have  arrived  at  this  conclusion,  that 

Church  the  essence  of  the  Church  Catholic  consists,  not  in  its  pos- 

Cathohc.  sessing  a  certain  form  of  ecclesiastical  government,  nor  yet 
in  its  holding  a  certain  expression  of  dogmatic  belief,  but  in 

its  relation  to  Christ,  involving  a  certain  relation  of  the 

members  to  each  other.  That  organisation  and  division  of 

officers  is  as  necessary  to  the  Church  as  to  any  other  human 

society  is  obvious ;  that  to  promote  divisions  among  Chris 

tians  is,  in  fact,  scattering  the  sheep  and  facilitating  the 

wolf's  work  cannot  be  denied ;  but  the  true  test  of  catho 
licity  is,  not  obedience  to  the  Eoman  pontiff,  not  Episcopal 

government,  not  acceptance  of  the  Catholic  faith,  but  alle 

giance  to  Christ,  the  Shepherd  and  Bishop  of  our  souls.  If 

the  Eoman  and  High  Anglican  theory  is  true,  that  Christ 

before  His  Ascension  gave  commandment  to  the  Apostles  as 

1  Davies,  Spiritual  Apprehension,  p.  179. 
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to  the  organisation  of  His  Church,  and  that  by  His  direction 

they  instituted  the  threefold  ministry  of  bishops,  priests, 

and  deacons,  then  it  is  difficult  to  avoid  the  conclusion  that 

the  gates  of  Hades  have  prevailed  against  His  Church. 

But  if  we  go  back  to  the  earliest  and  fundamental  charter 

of  the  Church,  "  Where  two  or  three  are  gathered  together 

in  My  name,  there  am  I  in  the  midst  of  them  " ;  and  if  we 

keep  in  mind  those  other  words  of  His,  "  My  sheep  hear 

My  voice,  and  I  know  them,  and  they  follow  Me,"  we 
shall  learn  that  the  Christian  fellowship  depends,  not  on 

institutions  or  forms  of  government  however  venerable,  but 

in  union  with  Christ  and  in  the  communion  of  the  Holy 

Spirit. 

The  historical  researches  of  recent  years  have  thrown  Not  to  be 

much  new  light  on  the  constitution  of  the  Christian  Church.  Organisa- 

In  Bishop  Lightfoot's  memorable  Essay  on  the  Christian  tlon> 
Ministry,  we  find  the  results  of  his  investigations  into  the 

Christian  Origines  set  forth  with  luminous  clearness.  "  The 
Kingdom  of  Christ,  not  being  a  kingdom  of  this  world,  is 

not  limited  by  the  restrictions  which  fetter  other  societies, 

political  or  religious.  It  is  in  the  fullest  sense  free,  compre 

hensive,  universal.  It  has  no  sacred  days  or  seasons,  no 

special  sanctuaries,  because  every  time  and  every  place 

alike  are  holy.  Above  all,  it  has  no  sacerdotal  system.  It 

interposes  no  sacrificial  tribe  or  class  between  God  and 

man,  by  whose  intervention  alone  God  is  reconciled  and 

man  forgiven.  To  Him  immediately  he  is  responsible,  and 

from  Him  directly  he  obtains  pardon  and  draws  strength." 
And  he  adds  that  though  for  convenience  special  times 

and  places  for  worship  and  special  officers  for  conducting 
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worship  and  imparting  instruction  must  of  necessity  be 

appointed,  yet  "  the  priestly  functions  and  privileges  of  the 
Christian  people  are  never  regarded  as  transferred  or  even 

delegated  to  these  officers.  They  are  called  stewards  or 

messengers  of  God,  servants  or  ministers  of  the  Church  ; 
but  the  sacerdotal  title  is  never  once  conferred  on  them. 

The  only  priests  under  the  Gospel,  designated  as  such  in 

the  New  Testament,  are  the  saints,  the  members  of  the 

Christian  brotherhood."  It  is  true  that  the  Bishop  in  sub 
sequent  editions  and  in  other  publications  explained  that 

although  he  held  that  Episcopacy  had  been  developed  gradu 

ally  according  to  the  needs  of  the  Church,  and  not  all  at 

once,  still  he  believed  that  a  localised  episcopate  was  trace 

able  in  the  later  years  of  the  apostolic  age,  that  it  is  more 

especially  connected  with  the  name  of  St  John,  and  that  in 

the  early  years  of  the  second  century  the  episcopate  was 

widely  spread  and  had  taken  firm  root,  more  especially  in  Asia 

Minor  and  in  Syria.  But  though  this  is  so,  yet  a  localised 

episcopate  gradually  developed,  even  with  the  sanction  of 

apostolic  names  and  under  apostolic  direction,  is  something 

very  far  short  of  a  divine  ordinance  binding  for  ever  upon 

the  universal  Church.  Episcopacy  is  like  monarchy :  it  is 
a  venerable  and  historic  form  of  government ;  it  links  us 
with  the  distant  past ;  where  it  exists,  no  wise  man  would 

wish  to  abolish  it ;  so  long  as  Episcopacy  and  monarchy  can 
adapt  themselves  to  a  democratic  form  of  society,  they  will 
hold  their  own;  but  neither  Episcopacy  nor  monarchy  has  any 
more  exclusive  divine  right  than  any  other  form  of  govern 
ment  in  Church  or  State;  and  to  refuse  to  recognise  a 
Church  because  it  is  not  episcopal,  or  a  State  because  it  is 
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not  monarchical,  would  be  that  fatal  kind  of  blindness,  a 

refusal  to  recognise  accomplished  facts. 

Our  conception  of  the  Church,  then,  will  be  faulty  and  Christ  the 

inadequate  if  we  do  not  begin  from  Christ.  To  quote  once  church, 

more  the  words  of  Mr  Llewelyn  Da  vies  :  "  Christ,  contem 
plated  as  we  know  Him,  has  one  ideal  Church,  so  to  say, 

attached  to  Him.  It  makes  a  great  difference  whether  we 

are  looking  about  for  a  separate  divine  Church  on  the 

earth,  or  are  letting  Christ  in  heaven  suggest  and  bring 

home  to  us  the  Church  which  is  His  body.  Christ  evi 

dently  sought  to  hinder  His  followers  from  thinking  of 

Him  by  Himself.  He  desired  to  be  associated  by  them, 

on  the  one  hand  with  the  Father,  on  the  other  hand  with 

mankind.  It  was  a  main  part  of  the  purpose  of  His 

coming  that  He  should  attach  men  to  Himself,  and 

Himself  to  men.  We  know  Him  most  truly  when  we 

contemplate  Him  as  the  Son  of  the  Father  and  the  Head 

of  His  body.  And  the  body,  thus  regarded  as  completing 

Christ,  becomes  easily  to  our  minds  ideal,  spiritual,  pro 

phetic  :  a  vision  of  what  should  be  and  is  to  be,  not  made 

by  our  imaginations,  but  discerned  in  the  will  of  God  by 

our  faith." 
But,  it  may  be  said,  this  contemplation  of   the  ideal  The  ideal 

Church  will  make  men  less  inclined  to  accept  and  make  ates  the 

the   best   of    their    position   in    the   actual   Church ;    the  actual* 
Anglican  Church  will  lose  its  interest  for  them  if  their 

minds   are   engrossed  with  the  heavenly  ideal.      On  the 

contrary,  the  most  devoted  and  loyal  and  active  servants 
of  the  concrete  Church  on  earth  will  be  those  whose  hearts 

are  set  upon  the  greatness  and  the  perfectness  of  the  ideal 
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Church  in  the  divine  mind,  those  for  whom  the  Anglican 

or  any  other  actual  Church  serves  "unto  the  example 
and  shadow  of  heavenly  things,  as  Moses  was  admonished 

of  God  when  he  was  about  to  make  the  tabernacle :  for, 

See,  saith  He,  that  thou  make  all  things  according  to  the 

pattern  showed  to  thee  in  the  mount."  Christian  worship 
will  be  elevated  and  dignified  when  it  is  seen  to  be  a  part 

of  the  heavenly  worship;  Christian  beneficence  will  be 

ennobled  by  being  connected  with  the  love  and  goodness 

of  God ;  even  the  details  of  church  organisation  will  gain 

fresh  interest  and  meaning  when  we  submit  ourselves  to 

every  ordinance  of  man  for  the  Lord's  sake.  Christian 
effort  will  be  stimulated  and  encouraged  by  the  thought 

that  we  are  workers  together  with  God  in  carrying  out 

and  perfecting  His  divine  plan  for  the  redemption  of 
humanity. 

The  Ox-          The  subject  which  has  been  under  consideration  in  this ford  move 
ment,         essay  is  one  of  great  practical  importance  at  the  present 

time.  For  during  the  last  sixty  years  there  has  been  a 

movement  in  the  Church  of  England  the  object  of  which 

has  been  to  give  greater  prominence  to  what  is  commonly 
called  the  Catholic  element  in  the  Church.  This  move 

ment  has  been  represented  as  supplementing  the  Evangeli 

cal  Revival  which  preceded  it.  The  object  of  that  revival 

was  to  deepen  and  stimulate  personal  religion.  Its  effect 

upon  the  individual  soul  can  hardly  be  better  expressed 

than  in  the  words  of  Cardinal  Newman,  who  speaks  of  the 

influence  of  the  Evangelical  teaching  of  his  early  days  in 

"making  me  rest  in  the  thought  of  two  and  two  only 
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supreme  and  luminously  self-evident  beings,  myself  and 

my  Creator."  The  personal  relation  to  God,  the  personal 
interest  in  Christ,  the  personal  sanctification  and  renewal 

by  the  Holy  Spirit, — this  seemed  in  effect  the  be-all  and 

the  end-all  of  the  Evangelical  system.  Critics  were  apt  to 
say  that  the  idea  of  the  Church  as  a  living  body  and  of  the 

sacraments  as  signs  and  means  of  union  in  that  body  had 

been  too  much  ignored  in  the  teaching  of  the  Evangelicals. 

And  therefore  when  Newman  began  the  publication  of 

the  'Tracts  for  the  Times/  insisting  upon  the  existence 
of  a  visible  Church,  emphasising  the  importance  of  the 

sacraments,  and  bringing  into  prominence  the  fact  that 

the  Anglican  Church  claims  to  be  something  more  than 

a  mere  help  to  individual  edification,  it  came  to  the  minds 

of  devout  Christians  as  something  like  a  restored  truth, 

and  taught  them  for  the  first  time  that  their  profession 

of  belief  in  the  holy  Catholic  Church  had  a  meaning  which 

they  had  not  before  recognised.  They  began  to  see  that 

membership  in  the  Anglican  Church,  which  hitherto  they 

had  accepted  as  a  decent  conformity  to  the  established 

religion,  separating  them  from  the  Church  of  Eome  on 

the  one  hand  and  from  the  Nonconformists  on  the  other, 

and  thus  isolating  them  in  a  little  national  fold  from 

Christendom  at  large,  did  really  bring  them  into  some  kind 

of  connexion  with  the  Church  universal,  and  that  the 

Christian  life  was  intended  to  be  not  an  individual  but 

a  corporate  life.  The  Oxford  movement  was  undoubtedly 

a  gain  to  the  Church  of  England ;  but  it  was  not  all  gain. 

It  produced  a  sense  of  corporate  life  which  has  infused 

fresh  vigour  into  the  whole  system ;  it  has  stirred  into 



156  CHURCH  AND   FAITH. 

animation  a  Church  which  was  in  danger  of  dying  of 

dulness  and  decorum ;  but  in  its  recoil  from  the  somewhat 

dreary  Protestantism  of  the  eighteenth  century  it  has 

too  often  been  tempted  to  minimise  the  significance  of 

the  Reformation,  and  to  find  in  Rome  the  type  to  be 

as  far  as  possible  imitated.  At  first,  indeed,  the  accus 

ations  of  Romanising  freely  brought  against  the  so-called 

Puseyites  were  unjust  and  ignorant.  Dr  Pusey  himself 

probably  never  for  a  moment  felt  a  temptation  to  join 

the  Roman  Communion ;  Cardinal  Newman  till  within 

a  few  years  of  his  submission  wrote  strongly,  almost 

fiercely,  against  Rome;  and  the  ritual  of  both  these 

distinguished  leaders  would  now  be  pronounced  by  many 

a  newly  ordained  deacon  to  be  quite  uncatholic.  But  from 

a  very  early  point  in  the  history  of  the  movement  there 

were  men,  some  of  them  of  hardly  less  intellectual  emin 

ence  than  the  two  just  mentioned,  to  whom  the  attractions 

of  Rome  proved  irresistible.  The  names  of  "Ward,  Faber, 
Oakeley,  Badeley,  Henry  and  Isaac  Wilberforce,  Manning, 
will  serve  to  show  that  the  earlier  converts  were  for  the 

most  part  men  of  piety  and  learning,  who  would  not  take  so 

grave  a  step  "  unadvisedly,  lightly,  or  wantonly."  On  the 
other  hand,  among  the  many  who  never  wavered  in  their 

allegiance  to  the  English  Church,  there  are  names  such 

as  Samuel  Wilberforce,  Keble,  Liddon,  Church,  of  which 

any  Communion  might  be  justly  proud. 

The  crisis  In  writing  this  essay,  I  have  endeavoured  to  keep  out in  the 

Church,  of  my  mind  any  thought  of  the  so-called  crisis  in  the 

Church  through  which  we  are  now  (1899)  passing.  The 
subject  is  one  which  is  best  discussed  without  reference 
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to  passing  controversies.  At  the  same  time,  it  is  impossible 

not  to  remember  that  the  name  Catholic  has  of  late  years 

been  usurped  by  a  section  of  the  Church  of  England, 

implying  thereby  that  its  adherents  alone  are  Catholic,  and 

denying  the  Catholicity  of  all  other  members  of  the  Church. 

It  is  impossible  to  protest  too  strongly  against  such  an 

arrogant  claim.  To  narrow  down  the  grand  and  com 

prehensive  term  Catholic  to  be  the  badge  of  a  party  is  a 

monstrous  piece  of  presumption,  reminding  one  of  the 

old  Scottish  Cameronian  goodwife,  who  being  asked  if  she 

really  thought  that  she  and  her  husband  were  the  only  two 

Christians  left  in  Scotland,  replied  quietly,  "  I'm  no'  that 

sure  o'  Jock."  "We  hear  of  "the  Catholic  party"  in  the 
Church,  and  we  find  that  by  this  designation  is  meant 

the  narrowest,  the  most  reactionary  section  of  the  Anglican 

Communion.  There  are,  of  course,  among  those  who  claim 

to  be  members  of  the  "  Catholic "  party,  men  of  large  cul 
ture,  of  true  Christian  charity,  and  of  saintly  life  and  wide 

influence  for  good — men  who  are  faithful  to  the  Church  of 

England,  though  their  conception  of  it  may  not  be  ours; 

but  the  tendency  of  the  party  generally  is  to  minimise  or 

misrepresent  the  effect  of  the  Eeformation,  and  to  describe 

the  difference  between  ourselves  and  Eome  as  unimportant 

compared  with  the  difference  between  Anglicanism  and 

Protestantism.  And  unhappily  the  party  is  largely  led 

by  its  rank  and  file,  by  men  like  the  newly  appointed 

young  vicar  of  whom  we  have  heard,  who  announced  to 

his  astonished  churchwardens  on  his  arrival,  "You  are 

going  to  have  everything  Eoman  except  the  Pope."  But 
why,  one  asks,  except  the  Pope  ?  If  we  are  to  have  all 
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"Catholic  practices "  — the  Mass  without  communicants, 
Eeservation  of  the  Sacrament,  the  office  of  Benediction, 

the  Festival  of  Corpus  Christi,  candles  burning  before  the 

image  of  the  Virgin,  the  Communion  service  interpolated 

with  passages  from  the  Missal,  and  the  Consecration  Prayer 

said  in  an  inaudible  voice — in  the  name  of  common-sense 

why  except  the  Pope  ?  Submit  to  him,  arid  the  whole 

Koman  Communion  will  admit  that  you  are  "  Catholic " ; 

refuse  to  obey  him,  and  your  "  Catholicity  "  rests  upon  your 
own  assertion.  The  truth  is,  that  the  loose  way  in  which 

people  have  been  accustomed  to  speak  of  the  adherents 

of  the  Koman  Church  as  "  Catholics  "  has  produced  a  kind 
of  unformulated  impression  that  Kome  is  at  any  rate  the 

centre  and  type  of  Catholicity,  and  that  the  nearer  we 

approach  to  her  the  more  sure  we  may  feel  of  being  within 
the  charmed  Catholic  circle.  It  is  time  for  us  to  shake  off 

this  delusion,  and  to  learn  that  Kome  has  in  truth  de 

parted  more  widely  than  any  Church  from  true  Catholicity. 

It  is  time  to  learn  that  if  the  much-quoted  phrase,  "  Quod 

semper,  quod  ubique,  quod  ab  omnibus,"  is  to  be  applied 
to  the  Church  of  modern  days,  it  must  be  applied  to 

Christendom  at  large,  and  that  the  Churches  of  the 

Reformation  have  a  right  to  demand  that  their  voice 

should  be  regarded  as  well  as  the  voice  of  the  fourth 

century — 
"  For  we  are  Ancients  of  the  earth, 

And  in  the  morning  of  the  times." 

And  here  comes  in  that  great  principle  of  Development 

which  Cardinal  Newman  used  as  a  weapon  in  defence  of 

the  Church  of  his  adoption,  but  which  is  capable  of  being 
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used  with  no  less  effect  in  behalf  of  that  liberalism  which 

it  was  the  first  object  of  his  life  to  oppose.  For  as  he  him 

self  said,  "  Here  below  to  live  is  to  change ;  and  to  be  per 

fect  is  to  have  changed  often " ;  and  again,  "  In  such  an 
idea  as  Christianity,  developments  cannot  but  be,  and  these 

surely  divine,  because  it  is  divine."  He  himself  indeed  was 
careful  to  restrict  development  within  certain  definite  limits 

of  Church  authority;  but  his  favourite  motto,  "Securus 

judicat  orbis  terrarum,"  is  surely  susceptible  of  a  wider 
meaning  than  was  assigned  to  it  either  by  St  Augustine  or 

by  the  Cardinal  himself.  The  Church  is  the  interpreter  of 

Scripture;  but  not  the  Church  of  any  one  age,  nor  the 

Church  speaking  in  a  general  Council,  nor  the  Pope  as  the 
infallible  Vicar  of  Christ :  the  voice  of  the  Church  is  like 

the  British  Constitution,  not  a  written  document,  not  re 

duced  to  formulas;  it  is  like  the  wind,  of  which  thou 

hearest  the  sound,  but  canst  not  tell  whence  it  cometh  or 

whither  it  goeth ;  it  has  to  be  gathered,  painfully  and  with 

difficulty,  from  the  indications  of  the  thought  and  of  the 

experience  of  successive  generations  of  men.  And  therefore 

to  endeavour  to  precipitate  once  for  all  the  thought  and 

belief  of  the  Church  into  an  unchangeable  formula  which 

shall  for  all  time  be  the  expression  of  the  Catholic  faith  is 

nothing  less  than  unbelief  in  the  power  of  the  eternal  Spirit. 

True,1  the  Catholic  faith  is  unchanged  and  unchangeable ; 
it  is  unchanged,  just  as  the  tree  is  unchanged  which  has  put 

forth  the  vital  energy  which  makes  it  what  it  is,  and  has 

grown  from  a  young  sapling  into  a  stately  oak.  It  is 

1  I  have  here  borrowed  a  few  sentences  from  my  Bampton  Lectures,  1888, 
on  "The  Letter  and  the  Spirit." 
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unchangeable,  and  yet  we  are  sure  that  as  the  ages  roll  by, 

and  as  social  conditions  change,  and 

"  The  thoughts  of  men  are  widened  with  the  process  of  the  suns," 

it  will  assume  fresh  proportions,  and  will  put  forth  fresh 

shoots,  and  will  imperceptibly  adapt  itself  to  its  new  envir 

onment.  Of  all  heresies,  the  greatest  and  the  most  deadly  is 

that  which  would  limit  God's  revelation  of  Himself  to  one 
age  or  to  one  type  of  character  or  to  one  system  of  thought. 

In  Christ  are  all  the  treasures  of  wisdom  and  knowledge 

hidden.  They  are  hidden  that  we  may  search  them  out, 

that  we  may  expect  ever  fresh  light  and  fresh  knowledge  to 

break  forth  from  Him.  "  I  am  verily  persuaded,"  said  the 
pastor  of  the  Pilgrim  Fathers  as  they  embarked  in  the 

Mayflower,  "that  the  Lord  has  more  truth  yet  to  break 

forth  out  of  His  Word."  "  It  is  not  incredible,"  says  Bishop 

Butler,  "  that  a  book  which  has  been  so  long  in  the  posses 
sion  of  mankind  should  contain  many  truths  as  yet  undis 

covered."  "0  send  forth  Thy  light  and  Thy  truth,  that 

they  may  lead  me,"  should  be  the  prayer,  as  of  each 
Christian  man,  so  too  of  the  Church  at  large. 

Benefits  of  A  true  conception  of  the  Catholic  Church  would  lift  us 
true  belief 

in  Catholic  out  or  many  or  the  ruts  in  which  we  are  now  helplessly 

<chf  labouring.  As  long  as  each  Church,  each  denomination, 
each  party,  claims  the  exclusive  possession  of  the  truth,  we 

shall  go  on  spending  our  strength  in  fruitless  contests 

amongst  ourselves,  in  vain  jangling  about  vain  things  that 

cannot  profit  nor  deliver,  for  they  are  vain, — instead  of 

labouring  to  lay  at  least  the  foundations  of  that  temple 

made  without  hands,  in  which  the  divine  Presence  shall  be 
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once  more  manifested.  But  if  once  we  have  grasped  the 

idea  that  all  the  institutions  and  all  the  ritual  and  all  the 

confessions  of  faith  which  now  limit  our  view  are  but 

adumbrations  more  or  less  imperfect  of  the  things  in  the 

heavens,  of  the  ideal  Church  and  the  house  not  made  with 

hands,  we  shall  learn  to  see  things  in  their  true  proportion, 

and  we  shall  be  able  to  rise  into  a  higher  and  purer 

atmosphere,  where  the  Spirit  of  God  shall  no  longer  be 

adulterated  with  the  breath  of  human  passion  and  con 

troversy.  Too  often  we  identify  the  kingdom  of  God  with 

the  imperfect  human  organisations  in  which  we  have  made 

our  first  acquaintance  with  the  Christian  faith ;  or  we 

idealise  the  early  Church,  and  think  that  the  history  of 
Christendom  has  been  one  of  continuous  deterioration  from 

the  purity  of  its  childhood ;  or  we  cherish  our  Catholicity 

or  our  Protestantism,  and  forget  that  the  main  thing  is  to 

be  disciples  of  Christ.  But — 

"  Our  little  systems  have  their  day  ; 
They  have  their  day  and  cease  to  be  ; 
They  are  but  broken  lights  of  Thee, 

And  Thou,  0  Lord,  art  more  than  they." 

One,  holy,  Catholic,  Apostolic  Church.  The  words  sound  Conclu- 

almost  like  irony.  One — and  the  Church  is  rent  by  fissures 
old  and  new ;  and  if  a  man  is  asked  his  religion  he  says  he 

is  a  Churchman,  or  a  Congregationalist,  or  a  Baptist,  or  a 

Wesleyan,  and  never  thinks  of  the  one  name  that  is  worth 

being  called  by,  that  of  Christian.  Holy  —  and  though 

bishoprics  are  no  longer  bought  and  sold,  nor  heretics  burnt 

at  the  stake,  yet  worldliness  and  intolerance  are  not  un 

known  in  the  Church,  and  men  care  more  for  the  triumph 
L 
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of  their  party  or  the  extension  of  their  religious  denomina 

tion  than  for  the  Kingdom  of  Heaven.  Catholic — and  we 
have  Eastern  Christianity,  and  Western  Christianity,  and 

Anglican  Christianity,  and  Scottish  Christianity;  and  the 

Christianity  of  Christ  is — where?  Apostolic — and  if  the 
Apostles  came  back  to  this  world,  would  they  recognise 

anywhere  the  representatives  and  successors  of  the  churches 

which  they  founded  ?  And  yet  amidst  all  that  is  unworthy, 

all  that  is  corrupt,  all  that  is  petty  and  narrow  in  modern 

religion,  the  eye  of  faith  can  discern,  dimly  it  may  be,  yet 

with  growing  clearness,  the  faint  and  shadowy  outlines  of 

the  Church  which  is  Christ's  body,  the  fulness  of  Him  that 
filleth  all  in  all.  Amidst  all  the  perplexities  and  con 

troversies  and  schisms  of  the  Church  here  on  earth,  our 

duty  is  to  rise  above  the  things  that  are  seen,  and  to  see 

and  hear  the  things  that  eye  hath  not  seen  nor  ear  heard, 

to  walk  by  faith  and  not  by  sight. 

"  Cling  to  Faith  beyond  the  forms  of  Faith  ! 
She  reels  not  in  the  storm  of  warring  words, 

She  brightens  at  the  clash  of  '  Yes '  and  '  No,' 
She  sees  the  Best  that  glimmers  through  the  Worst, 
She  feels  the  Sun  is  hid  but  for  a  night, 
She  spies  the  summer  through  the  winter  bud, 
She  tastes  the  fruit  before  the  blossom  falls, 
She  hears  the  lark  within  the  songless  egg, 

She  finds  the  fountain  where  they  wailed  'Mirage.' " 

"  God's  in  His  heaven — 

All's  right  with  the  world." 
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BY  THE  REV.  T.  W.  DRURY,  M.A. 

I St  Luke's  account  of  primitive  Christian  worship,  we  Origin . ,  .    .  ,        p  .  .of  our 
can  trace  the  origin  not  only  of  our  communion  service,  services. 

but  also  of  our  daily  prayers.  His  description  of  the  com 

mon  devotions  of  the  early  Christians  is  as  follows :  "  Day 
by  day  continuing  steadfastly  with  one  accord  in  the 

temple,  and  breaking  bread  at  home." 1  As  devout  Jews 
they  attended  the  daily  temple  service,  where  the  priests, 

as  of  old,  offered  the  usual  sacrifices  and  prayers,  while  in 

obedience  to  Jesus,  whom  they  had  come  to  believe  in  as 

the  Christ,  they  held  a  specially  Christian  service  by 

"  breaking  bread  at  home." 
This  latter  is  clearly  the  origin  of  the  celebration  of 

Holy  Communion,  and  the  connection  between  the  daily 

Jewish  services  and  our  own  Morning  and  Evening  Prayer 

is  hardly  less  distinct. 

From  other  passages  in  the  Acts  of  the  Apostles  it  is  at 

least  probable  that  from  the  first  the  temple  services  so  in- 

1  So  the  R.V.  renders  KO.T'  of/coy,  Acts  ii.  46. 
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fluenced  the  daily  life  that  the  Jewish  hours  of  prayer 

were  kept  as  regular  hours  of  devotion.  Thus  in  ii.  15 

we  read  of  "  the  third  hour,"  in  iii.  1  of  "  the  ninth  hour," 

and  in  x.  9  of  "  the  sixth  hour." l  Passing  to  the  end  of 
the  second  century,  Tertullian  of  Carthage  speaks  of  these 

same  hours  as  not  only  specially  sacred,  but  as  being  so  by 

apostolic  sanction.  He  calls  them  horas  insigniores,  and 

again,  apostolicas?  And  when  in  the  sixth  century  we  find 

a  fully  developed  system  of  Canonical  Hours  in  the  Western 

Church,  the  three  central  services  are  Tierce,  Sext,  and 

Nones,3  which  had  clearly  held  their  place  from  the  very 
first  days  of  Christianity. 

On  the  services  for  these  Canonical  Hours,  as  we  find 

them  in  the  Sarum  Breviary,  our  present  Morning  and 

Evening  Services  are  founded.  It  is  therefore  a  fair  con 

clusion  that  our  daily  services  are  linked  by  a  continuous 

chain  to  that  temple  attendance  which  is  noted  by  St  Luke, 

just  as  our  Communion  Office  is  connected,  though  by 

stronger  ties,  to  the  primitive  "  breaking  of  bread  at  home." 
It  would  not  be  justifiable  to  press  these  analogies  too 

far ;  but  they  certainly  suggest  that,  as  we  shall  find  in  the 

following  age,  the  celebration  of  the  Eucharist  was  of  a 

most  simple  character,  unmarked  by  anything  of  ritualistic 

display,  and  unconnected  with  the  sacerdotal  ministrations 
of  the  Jews.  It  is  rather  the  lineal  descendant  of  the  home 

festival  which  formed  part  of  the  Paschal  celebration,  and 

1  These,  the  third,  sixth,  ninth,  hours  were  the  recognised  Jewish  hours 
of  prayer.     In  the  '  Didache  '  we  read  of  the  Lord's  Prayer,  "Three  times 
in  the  day  pray  ye  so." 

2  Tert. ,  de  Jejuniis,  cap.  x. 
3  I.e.,  the  services  of  the  third,  sixth,  and  ninth  hours. 
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which  our  Lord  was  pleased  to  take  up  and  use  as  the  pro 

totype  of  His  Holy  Supper. 

The   few  references  found  in  subsequent  parts  of   the  This  view 

Acts  and  the  Epistles  confirm  this  view.     At  Troas  l  the  by  subse- 
celebration  is  described  in  terms  which  convey  the  idea  of 

extreme  simplicity.  The  allusions  in  1st  Corinthians  2  are  notlces- 
such  as  make  it  impossible  to  believe  that  there  was  any 

approach  to  elaborate  ritual,  or  that  any  extreme  outward 

devotion  was  then  practised  :  otherwise  the  rise  in  so  short 

a  time  of  such  irreverence  as  the  Apostle  rebukes,  would 

have  been  impossible.  Doubtless  such  scandals  as  then 

occurred  made  a  seemly  order,  such  as  our  own,  most 

desirable  ;  but  they  also  prove  that  the  primitive  and 

Scriptural  idea  of  the  holy  rite  involved  nothing  to  justify 

the  extravagant  ideas  which  are  now  pressed  as  essential  to 

a  reverent  performance  of  it. 

The  account  in  the  'Didache'  is  remarkable  for  its  strongly  Referred 
marked   tone  of  thanksgiving.      From  the  very  first  the  <Didache; 

character  of  the  service  was  such  as  to  justify  the  name  fog^f^J 

which  shortly  became  so  common  —  the  Eucharist.      Twice  Apostles,' ch.  9,  10. 
in  this  account  the  service,  and  indeed  the  elements  them 

selves,  are  spoken  of  as  the  "  Eucharistic  Thanksgiving." 

"  But  as  touching  the  Eucharistic  thanksgiving,3  give  ye 

thanks  thus."  "But  let  no  one  eat  or  drink  of  your 
Eucharistic  thanksgiving  4  but  they  that  have  been  baptised 

into  the  name  of  the  Lord."  "  But  permit  the  prophets  to 

offer  thanksgiving  5  as  much  as  they  desire." 
1  Acts  xx.  7-12.  2  1  Cor.  x.,  xi.  3  irepl  Se  rfjs 

4  a7rb  rrjs  evxapurrias    v/j.cov.      Cf.   Justin,  Apol.,  i.  66,  ical  TJ  rpocp^j  OUTTJ 

/ca\elrat  Trap'  9?/ui/ 
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The  position  assigned  to  "  the  prophets  "  is  one  of  the 
evidences  of  the  early  date  of  this  writing,1  and  the  freedom 
that  was  allowed  them  shows  that  no  settled  form  of  service 

was  as  yet  binding.     The  whole  passage  reflects  a  natural 

and  simple  celebration  such  as  the  New  Testament  suggests. 

Theac-          In   Justin  Martyr's   First   Apology   (A.D.   140-150)   we 

Justinin     have  an  account  of  a  Sunday  service,  which  is  unmistak- 
Martyr.      ̂ jy  a  ceiebration  of  the  Eucharist.     First  there  are  the 

lessons  from  Apostles  and  Prophets,  a  sermon  follows  from 

the  president  (o  Trpoeo-Tto?),  then  comes  "  common  prayer," 

apparently  ex  tempore,2  to  which  the  people  respond,  Amen. 
Then  the  reception  of  bread  and  mingled  wine  and  water 

takes  place,  portions  being  sent  by  the  deacons  to  those 

who  are  absent,  after  which  an  offertory,  for  orphans  and 

others,  closes  the  simple  worship. 

Two  facts  strike  us  as  we  picture  this  service.  First, 

that  we  have  here  the  framework  of  our  own  and  all  other 

Eucharistic  Offices.  Second,  that  we  are  still  breathing  the 
atmosphere  of  primitive  simplicity.  There  is  no  reserva 

tion,  but  the  portions  are  sent  most  naturally  by  the  hands 
of  the  deacons.  Water  is  mingled  with  the  wine,  but  it  is 
simply  the  custom  of  the  country  ;  not  to  have  done  so 
would  have  been  thought  a  mark  of  excess.  Moreover,  the 
officiating  minister  is  simply  o  Trpoeo-rax;,  the  president. 
We  may  be  sure,  however,  that  he  was  one  of  the  presby 
ters  (priests)  of  the  Church,  and  we  may  note  that  in  1  Tim. 
v.  17  the  words  ol  /eaXw?  Trpoecrrwre?  irpea^vrepoi  occur.3 

|  It  was  written  late  in  the  first  or  early  in  the  second  century. 

3  Tertullian   (de    Corona,    iii.)    says,    "Nee    de    aliorum    manu    quam presidentium  sumimus." 



THE  LORD'S   SUPPER.  167 

An   interesting   piece    of    evidence    comes    next    from  The  ac- 

Cyprian  of  Carthage  (A.D.  250),  and  from  Cyril  of   Jeru-  given  by 

salem  (A.D.  350).     St  Cyprian  says,  "  It  is  for  this  cause  andCyril. 
that  the  priest  before  worship  uses  words  of  introduction, 

and   puts   the   minds  of  the   brethren  in  preparation,  by 

saying, '  Lift  up  your  hearts ' ;  that  while  the  people  answer 

'  We  lift  them  up  unto  the  Lord,'  they  may  be  reminded 

that  there  is  nothing  for  them  to  think  of  but  the  Lord." 1 
It  is  evident  that  we  have  here  a  very  early  trace  of  certain 

formulce  of  worship  which  are  found  in  all  extant  liturgies, 

including  our  own.     St   Cyril  goes  further,  and  adds  the 

words,  "  Let  us  give  thanks  to  the  Lord,"  "  It  is  meet  and 

right,"  thus  leading  up  to  the  song  of  the   Seraphim, — 

"  Holy,  Holy,  Holy,  Lord  God  of  Hosts." 
Thus  it  is  in  the  third  and  fourth  centuries  that  we  find 

the  first  references  to  definite  formulse  of  worship,  which 

must,  however,  have  arisen  many  years  before,  as  they  are 

commented  on  by  writers  in  distant  Churches  as  already 

recognised  parts  of  the  service.  The  old  unrestrained  free 

dom  of  the  Prophet  or  the  President,  as  mentioned  in  the 

1  Didache  '  and  in  Justin  Martyr,  have  now  given  place  to 
what  seems  to  be  a  fixed  liturgy. 

But  by  this  time  changes  of  far  greater  moment  were  A  change 

creeping  in.  As  early  as  the  '  Didache '  (ch.  14),  the  word  appears  in 
"sacrifice"  is  used  of  the  service  as  a  whole.  Moreover, 

from  the  time  of  Justin  Martyr2  the  names  "oblation" 

1  Cyprian,  de  Orat.,  20. 

2  The  earlier  references  in  Clement  are  not  clear.      Bishop  Lightfoot 
regards  the  oblations  there  mentioned  as  general,  not  specially  those  offered 

at  the  Eucharist.     Clem.  Ep.  to  Cor.,  xl.     Cf.  Lightfoot,  Philippians,  p. 
260. 
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and  "  sacrifice  "  were  used  of  the  gifts  for  God's  service 
which  were  always  offered  at  the  Holy  Communion,  just 

as  our  own  "  alms  and  oblations  "  are  now  "  presented  and 

placed  upon  the  holy  table."  These  offerings  included  the 
bread  and  wine  which  were  to  be  used  for  communion ; 

but  it  is  most  important  to  note  that  there  is  no  trace  in 

these  early  days  of  their  being  offered  as  consecrated,  or 

as  representing  the  Lord's  body  and  blood,  but  purely  as 
gifts  recognising  God  as  the  author  of  all  our  blessings, 

and  to  be  used  in  His  holy  service.  As  time  went  on, 

from  a  part  of  the  service  being  thus  called  an  oblation 

or  sacrifice,1  the  whole  celebration  came  to  be  called  by 
those  names.  None  will  deny  that  our  thanksgivings  are 

a  sacrifice,  and  there  is  no  reason  why  we  should  not 

regard  all  our  offerings  as  in  this  sense  a  sacrifice,  nor 

why  we  should  exclude  the  elements  of  bread  and  wine ; 

but  we  should  carefully  note  that  in  following  this  early 

language  we  must  regard  the  bread  and  wine  as  presented 

in  order  to  be  consecrated,  and  not  as  representing  Christ's 
body  and  blood  after  consecration. 

With  St  Cyprian  came  the  change.  He  speaks  of  our 

Lord  as  offering  "  bread  and  wine,  that  is  to  say,  His  own 

body  and  blood,"  2  and  of  offering  Himself  in  this  sacrament 
to  God.  Here  is  the  germ  of  a  great  and  grievous  mistake, 

which  has  wrought  incalculable  harm.  From  this  arose  the 

habit  of  calling  the  elements  after  consecration  a  sacrifice, 

and  of  speaking  of  their  being  offered  to  God  as  the  body 

and  blood  of  Christ.  At  first  it  may  be  true  that  writers 

intended  the  word  "  sacrifice  "  to  mean  only  the  "  memorial 

Gvaia.  2  Cyprian,  Ep.  63. 
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of  a  sacrifice  "  ;  but,  as  we  shall  see  later  on,  the  distinction 
was  too  subtle  for  ordinary  minds,  and  the  introduction  of 

a  distinctly  sacerdotal  view  of  the  priesthood  at  the  same 

date,  helped  to  produce  the  impression  that  after  consecra 

tion  there  was  in  some  sense  an  offering  of  Christ  to  God 

by  the  priest  on  behalf  of  the  people.  The  same  idea  was 

strengthened  by  the  supposed  analogy  between  the  three 

orders  and  the  Levitical  priesthood,  —  an  analogy,  as  Bishop 

Lightfoot  1  has  pointed  out,  which  is  without  foundation. 
We  date  this  serious  change  from  the  times  of  Cyprian, 

who,  though  a  holy  man  and  a  great  Churchman,  was, 

according  to  the  same  writer,  "  the  champion  of  undisguised 

sacerdotalism."  It  should  cause  no  surprise  that  with  this 
change  of  view  there  came  in  by  degrees  what  were  but  the 

logical  consequences,  —  extravagant  language  as  to  the 

holiness  of  the  consecrated  symbols,  the  payment  of 

superstitious  regard,  and  a  ritual  of  dress  and  posture 

corresponding  to  that  of  the  Jewish  priest  of  old. 

We  have  very  imperfectly  traced  the  origin  and  earlier  TWO 

development  of  this  service.     But  enough  has  been  said  to  features  in 

enable  us  to  recognise  two  features  which  marked  the  early 

celebrations  of  the  Eucharist  :   they   were   (a)   obedience,  ti°ns  : 

(a)  obedi- 
(b)   simplicity.  ence;  (6) 

(a)  Obedience.  —  Exact  obedience  to  every  detail  in  the 

Lord's  last  command  seems  to  have  been  regarded  as  an 

essential  condition  of  blessing.  The  words  "  Do  this  "  were 
taken  to  refer  to  the  whole  transaction  in  all  its  detail, 

and  what  Christ  did  on  the  night  of  Institution,  that  His 

followers  tried  to  do  when  He  was  gone.  To  quote  the 

1  Lightfoot,  Philippians,  p.  261. 
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words  of  Dr  Wace,1  "  We  are  bidden  to  do  this  whole 
series  of  actions  in  remembrance  of  Him — this  whole  series 

and  nothing  less — and  if,  in  any  ostensible  obedience  to 

the  command,  any  of  these  actions  are  omitted,  beginning 

with  the  blessing,  and  ending  with  the  eating  and  drinking, 

the  Lord's  command  is  not  really  obeyed."  That  was  the 
spirit  of  implicit  obedience  which  moved  the  primitive 

Christians,  and  we  may  note  in  passing  that  it  carries 

with  it  the  condemnation  of  any  such  order  as  the  refusal 

of  the  cup  to  any  communicant. 

(b)  Simplicity. — These  early  accounts  of  the  Lord's  Supper 
reveal  the  absence  of  any  attempt  to  add  to  the  effect  of  the 

ordinance  by  practised  postures,  or  elaborate  ritual.  Doubt 

less  it  was  necessary,  as  time  went  on,  to  take  precautions 

against  'the  irreverence  which  connection  with  a  common 
meal  might  occasion,2  and  to  provide  a  fitting  dignity  and 
order  for  more  public  celebration.  But  beyond  this,  little 

was  added  in  the  first  three  centuries  —  the  age  when 

apostolic  tradition  was  strongest  and  purest  —  to  the 

simplicity  of  primitive  custom.  Thus  St  Cyprian  says, 

"Cleave  fast  to  the  first  beginning,  hold  fast  the  Lord's 
tradition :  do  that  in  the  Lord's  commemoration  which 

He  Himself  did,  He  Himself  commanded,  and  His  apostles 

confirmed."  3 

We  do  not  forget  that  the  early  liturgies,  now  extant, 

1  Report  of  Islington  Conference,  1899,  p.  19. 
-  E.g.,  those  named  in  1  Cor.  xi.  This  led  to  a  severance  of  the  celebra 

tion  of  the  Eucharist  from  the  Love  Feast,  and  was  in  part  the  cause  of 
the  change  of  hour  to  the  morning.  Cf.  Ante  lucem  convenire,  Pliny, 
Epist.,  97  ;  Antelucanis  ccetibus,  Tert.  de  Corona,  iii. 

3  Quoted  in  our  Homily  on  Worthy  Receiving  of  the  Sacrament. 
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display  a  wealth  of  elaboration  and  complicated  service 

very  different  to  our  own ;  but  these  liturgies,  beautiful 

as  they  are  in  many  of  their  petitions  and  doxologies, 

so  that  some  of  their  main  features  have  been  incorpor 

ated  into  the  worship  of  nearly  all  Christians,  yet  belong, 

as  we  now  have  them,  to  a  later  period,  when  much  had 

been  added  to  the  simple  primitive  tradition  which  it 

seems  probable  that  they  contain.  The  universal  use  of 

the  words  of  Institution,  the  constant  witness  to  the 

noble  burst  of  praise  introduced  by  the  cry,  "Lift  up 

your  hearts,"  while  pointing  to  an  origin  little  short  of 
apostolic,  must  not  make  us  forget  how  much  in  these 

liturgies  is  of  later  date. 

We  next  proceed  to  study  the  true  meaning  and  the  The  mean- 

full  purpose  of  the  service.   There  are  some  five  chief  aspects  purpose 

in  which  men  have  regarded  it,  and  our  object  will  be  gervicee 
to  examine  these  first  in  the  light  of  Scripture,  and  then 

with  whatever  additional  guidance  we  can  obtain. 

I.  The  Holy  Communion  as  a  Remembrance. — This  name  The  mean 
ing  of  the 

brings  us  back  to  the  most  primitive  and  most  universal  word 

idea  of  the  service.  There  can  be  no  authority  so  high 

as  that  of  our  Lord's  own  words,  "  This  do,  in  remembrance 

of  Me"  It  is  true  that  different  schools  of  thought  have 
placed  different  meanings  upon  these  words,  eZ?  rrjv  efjurjv 

dva/jLvrja-iv,  but  the  thought  of  remembrance,  of  recalling 
to  mind  our  loving  Eedeemer  in  the  night  of  His  Passion, 
is  a  common  factor  to  them  all. 

The  word  dvd/jivrjcris  is  therefore  one  of  the  crucial  points 

in  our   inquiry.      Now  there  is   no   reason   to   doubt   its 
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original  meaning,  for  in  classical  use  without  exception, 

in  the  only  other  passage  where  it  occurs  in  the  New 

Testament  (Heb.  x.  3),  and  in  the  majority  of  places  where 

it  is  used  by  the  Greek  translators  of  the  Old  Testament, 

it  has  this  simple  meaning  of  "  recollection."  The  question 
has  however  arisen,  whether  anything  in  this  particular 

context  throws  a  special  shade  of  meaning  upon  the  word 

as  used  by  Christ  on  this  most  momentous  occasion — viz., 
that  of  a  sacrificial  character.  The  strong  presumption 

from  the  word  itself  is  that  no  such  additional  idea  is 

probable.  In  the  first  place,  classical  usage  is  wholly 

against  it.  Again,  in  Heb.  x.  3  we  have  the  only  light 

which  the  New  Testament  affords;  and  it  is  there  used 

of  that  remembrance  of  sins  which  was  made  year  by 

year  on  the  Day  of  Atonement.  Every  year  on  that 

solemn  day,  the  only  fast  of  the  Mosaic  Calendar,  the 

pious  Israelite  was  reminded  by  unique  ritual  what  a 

terrible  burden  was  that  of  unforgiven  sin,  while  in  clear 

and  striking  type  he  was  taught  how  God  had  provided 

a  means  by  which  that  sin  was  borne  away  into  "  a  solitary 

land "  (Lev.  xvi.  22).  So  far  therefore  as  New  Testament 
use  goes,  it  confirms  the  simple  meaning,  it  adds  nothing 
to  it. 

In  the  Septuagint  itself  avd/juvrjo-^  occurs  five  times, 
to  which  we  may  add  one  reference  in  Symmachus,  and 

one  in  an  unknown  translator.  In  Ps.  vi.  3  (Symmachus) 

the  words  are,  "  In  death  there  is  no  remembrance  of  Thee  "  ; 

and  in  Ps.  cxxxv.  13  (unknown  translator),  "  My  memorial 

throughout  all  generations."  Here  the  meaning  is  perfectly 
clear  as  in  classical  use,  and  as  in  Heb.  x. ;  it  is  simply 
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"  recollection."  The  same  meaning  is  undoubted  in  Wisdom 

xvi.  6,  "  for  a  remembrance  of  Thy  Law  " — it  is  the  simplest 
act  of  calling  to  mind ;  and  the  same  may  be  said  of  its  use 

in  Ps.  xxxviii.  1,  when  the  words  are,  "  for  a  remembrance 

of  the  Sabbath."  Again,  in  Ps.  Ixx.  1,  the  words  e£<? 

avd/Avrjo-iv,  et?  TO  2wom  //.e  }Lvpi,ov  are  interpreted  by 
the  Vulgate  to  denote  a  remembrance  of  a  past  deliverance, 

though  the  Greek  words  seem  intended  to  recall  to  mind 

some  well-known  melody  to  which  the  psalm  was  sung. 

The  two  remaining  passages  have  suggested  to  some  an 

argument  for  regarding  the  elements  in  the  Lord's  Supper 
as  a  sacrificial  memorial  offered  to  God.  In  Numb.  x.  10 

it  is  said  of  the  act  of  blowing  the  trumpets,1  "And  it 

shall  be  a  remembrance  for  you  before  God,"  with  which 

we  must  compare  verse  9,  "  And  ye  shall  be  remembered 

(avajjtvricrOrjcrecrOe)  before  the  Lord."  And  in  Levit.  xxiv.  7 
we  read  of  the  shewbread,  "And  the  loaves  shall  be  for  a 

remembrance  "  (els  avd^vqcnv).  In  these  two  passages  the 
word  is  used  in  connection  with  the  thought  of  such  an 

approach  to  God  as  is  always  made  in  prayer  and  praise, 

but  they  do  not  prove  that  dvafjuvrjo-w  can  mean  an  ob 
jective  memorial.  They  cannot  outweigh  the  meaning 

suggested  by  the  form  of  the  word  itself,  backed  by 
classical  as  well  as  other  LXX.  and  New  Testament  use. 

Three  things  are  thus  made  clear :  (1)  The  ordinary  use 

of  the  word  is  that  of  simple  recollection.  (2)  The  LXX. 

use  it  in  two  contexts  where  an  appeal  is  made  to  God  such 

as  we  ourselves  make  in  our  prayers  and  praises.  (3)  There 

1  The  LXX.  did  not  here  regard  the  sacrifices  as  an  a.vap.vi]<ris,  for  they  use 
a  singular  verb,  ecrrat. 
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is  no  sacrificial  meaning  whatever  in  the  word  itself.  It 

may  be  used  in  a  sacrificial  context,  just  as  any  other 

neutral  word  may  be ;  but  ava^vY]cri^  in  itself  never  denotes 

a  specially  sacrificial  idea.  The  word  denotes  an  act  of 

the  mind,  not  an  objective  memorial.  To  offer  prayer  and 

praise  through  the  merits  of  Christ's  sacrifice  may  itself 
be  called  a  sacrifice  (Heb.  xiii.  15),  and  this  sacrifice  we 

offer  in  the  whole  service  of  Communion,  but  we  do  not 

offer  the  consecrated  elements  as  a  memorial  sacrifice  of 

the  Death  of  Christ. 

We  shall  do  well  to  rest  content  with  this  thought,  which 

covers,  as  we  shall  see  later  on,  all  that  our  formularies 

warrant,  that  in  our  recollection  of  the  Eedeemer's  death, 
when  we  eat  the  bread  and  drink  the  wine,  we  cannot  but 

rest  our  souls  upon  the  merits  of  that  sacrifice,  and,  al 

though  no  word  of  it  is  spoken,  there  cannot  fail  to  be  the 

silent  heart-pleading  with  God  that  those  merits  may  be 

our  own.  Beyond  this,  no  general  consideration  and  no 

possible  meaning  of  dva/juvrjo-t,?  can  fairly  carry  us. 
The  three  We  can  now  gather  and  arrange  the  several  ideas 
chief  ideas       ,  .  ,  . 
which  which   centre  in  this  word,  as  describing  the  service  of 

hTthe  Holy  Communion.     First   and  foremost,  it  describes   the 

thought,  sacrament   as   a    Remembrance.      That    this    is   the   pre- 
Remem-  dominant  idea  of   our  own  Communion  Office  admits  of brance. 

no  manner  of  doubt.  The  primary  purpose  is  laid  down 

as  follows:  "And  that  we  should  alway  remember  the  ex 
ceeding  love  of  our  Master  and  only  Saviour,  Jesus  Christ, 

thus  dying  for  us,  and  the  innumerable  benefits  which,  by 

His  precious  blood-shedding,  He  hath  obtained  for  us,  He 
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hath  instituted  and  ordained  holy  mysteries,  as  pledges  of 

His  love,  and  for  a  continual  remembrance  of  His  death." l 
In  strictly  parallel  terms  the  children  are  taught  in  the 

Catechism  that  the  Lord's  Supper  was  ordained  "for  the 
continual  remembrance  of  the  sacrifice  of  the  death  of 

Christ,  and  of  the  benefits  which  we  receive  thereby."  It 
is  strange  that  any  one  can  take  these  words  to  mean  that 

the  main  purpose  of  the  institution  was  to  plead  before 

God  the  sacrifice  of  the  death  of  Christ ;  for  even  if  this 

were  the  natural  meaning  of  the  first  clause,  the  addition 

of,  the  second,  with  its  strictly  parallel  reference  to  the 

benefits  of  that  death,  forbids  the  explanation.  A  meaning 

must  be  assigned  to  Remembrance  in  that  answer  of  the 
Catechism  which  will  cover  both  the  death  and  the  benefits 

received  thereby.  The  Lord's  Supper  (we  are  taught)  was 
ordained  to  recall  both  these  things  to  mind.  Yet  in 

hundreds  of  our  Day  and  Sunday  schools  the  simple  words 

of  the  Catechism  are  thus  being  wrested  from  their  plain 

meaning,  to  teach  what  in  a  sense  is  true,  but  is  being 

pressed  and  distorted  into  positive  error.2  We  are  on  firm 
ground  when  we  say  that  both  Exhortation  and  Catechism 

teach  that  the  primary  and  predominant  purpose  of  this 

sacrament  is  that  of  Remembrance.3 

1  Exhortation  III. 

2  It  is  this  distorted  view  of  truth  which  lies  at  the  root  of  "  Children's 

Eucharists  "—a  custom  wholly  without  warrant  in  our  Church  of  England. 
3  Archbishop  Trench  (New  Testament  Synonyms,  p.   59)  refers  to  the 

"Aristotelian   and    Platonic   distinction   between    'memory'    (jtiHj/irj)   and 

'  recollection '  or  '  reminiscence '  (dvd(j.i'r)<ns),  the  first  being  instinctive,  and 
common  to  beasts  with  men  ;  the  second  being  the  reviving  of  faded  im 

pressions  by  a  distinct  act  of  the  will,  the  reflux,  at  the  bidding  of  the 
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(2)  A  Cele-      But,  secondly,  this  inward  remembrance  will  most  cer- 

bration.      iSi^y  issue   jn   outward   celebration.      No   devout   mind, 

realising  what  Christ's  death  has  wrought,  can  possibly 

stop  at  bare  remembrance — it  will  forthwith  express  itself 

in  thankful  adoration  and  praise.  To  this  once  more  our 

third  Exhortation  goes  on  to  invite  us :  "  To  Him,  therefore, 

with  the  Father  and  the  Holy  Ghost,  let  us  give  (as  we  are 

most  bounden)  continual  thanks."  And  at  an  earlier  part : 

"  Above  all  things,  ye  must  give  most  humble  and  hearty 

thanks  to  God,  the  Father,  the  Son,  and  the  Holy  Ghost, 

for  the  redemption  of  the  world,"  &c.,  &c.  Thus  the 
remembrance  which  the  participation  in  this  holy  rite 

produces  is  no  mere  bare  cold  act  of  recollection,  but  it  is 

"a  thankful  remembrance  of  His  death."1 

(3)  A  Me-        Once  more,  this  remembrance  will  issue  in  proclamation 

to  others.  There  can  be  no  more  telling  sermon  on  the 

Cross  of  Christ  than  this  habitual  loving,  thankful  celebra 

tion  of  His  dying  for  mankind.  Perhaps  we,  who  call 

ourselves  Protestants,  fail  to  realise  that  this  is  one  part  of 

the  great  central  purpose  of  Eernembrance.  But  St  Paul 

says  plainly :  "  For  as  often  as  ye  eat  this  bread,  and  drink 

this  cup,  ye  do  proclaim  (/cara<yye\\€T6)  the  Lord's  death  till 

He  come."  2  Here,  then,  another  thought  converges  to  this 

mind,  of  knowledge  which  has  once  ebbed."  Olympiodorus  calls  the  latter 

the  "regeneration  of  knowledge."  This  is  the  invariable  meaning  outside 
Hellenistic  Greek,  and  the  natural  meaning  of  the  word,  if  we  are  to 

judge  from  the  context,  in  the  two  New  Testament  passages  where  it 
is  used. 

1  Church  Catechism. 

2  It  is  only  painful  necessity  which  leads  me  here  again  to  call  attention 
to  the  serious  misapplication  of  these  words  which  is  being  constantly  made 

in  books  and  sermons  on  this  subject.     This  word,  Kcm^e'AAere,  is  made 
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central  notion  —  namely,  that  of  putting  others  in  remem 

brance.  The  Lord's  Supper  is  therefore  not  only  (1)  a 
Eemembrance,  and  (2)  a  Commemoration,  but  also  (3)  a 

Memorial.  Just  as  a  memorial  church  or  window  puts 

ourselves  or  others  in  memory  of  some  good  person  or 

of  some  heroic  deed,  so  the  Lord's  Supper  is  a  constant 
memorial  to  others,  telling  them  of,  and,  it  may  be,  win 

ning  them  to  welcome  for  themselves,  the  Lord's  great 
love  to  man. 

These  we  claim  to  be  the  three  chief  thoughts  wrapped  up  This  view 

in  the  word  ava^vrja-^.     And  our  conclusion  receives  strong  ported  by 
confirmation   when   we   remember,   first   of   all,  what   the 

Passover  was  to  Israel,  and  then   that   the   Last   Supper  pfathe 
was  a  paschal  meal.     The  analogy,  therefore,  of  the  purpose 

of  the  Passover  is  strictly  to  the  point. 

Now,  the  Passover  was  instituted  to  perpetuate  in  the 

minds  of  the  Israelites  the  great  deliverance  which  God 

had  wrought.  It  reminded  those  who  kept  it  of  that  de 

liverance  ;  it  also  pressed  the  fact  on  the  attention  of  those 

who  did  not  understand  its  meaning.  It  was  a  thankful 

commemoration  for  themselves  ;  it  was  a  salutary  reminder 

to  others  of  their  greatest  national  rescue.  In  Exodus 

xii.  26  we  read,  "  And  it  shall  come  to  pass,  when  your 
children  shall  say  unto  you,  What  mean  ye  by  this  service  ? 

that  ye  shall  say,  It  is  the  sacrifice  of  the  Lord's  Pass 
over,  who  passed  over  the  houses  of  the  children  of  Israel 

to  denote  the  presenting  of  a  sacrificial  memorial  to  God  !  Whatever  be  the 

truth  of  this  idea,  it  is  absolutely  certain  that  no  New  Testament  or  any 
other  support  can  be  produced  for  such  a  meaning  here.  Yet  this  wrong 
interpretation  is  being  sown  broadcast,  to  emphasise  an  aspect  of  the  sacra 
ment  with  which  this  text,  at  any  rate,  has  nothing  to  do. 

M 
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in  Egypt."  Cf.  Ex.  xiii.  9,  and  Deut.  xvi.  3.1  Such  was 

the  purpose  of  the  paschal  celebration,  and  the  Last  Supper 

was  the  paschal  meal.  Nor,  again,  will  this  thankful  re 

membrance,  this  joyful  commemoration,  stop  short  of  the 

most  intense  and  earnest  pleading  before  God  of  the  merits 

of  the  great  atonement.  Never,  never  ought  we  to  recall 

Christ's  death  without  the  instant  resting  our  sinful 

souls  upon  its  infinite  propitiation.  Our  service  is  full  of 

the  thought,  it  leads  us  again  and  again  to  trust  ourselves 

for  everything  to  the  boundless  love  of  God  in  Jesus.  But 

we  should  also  notice  with  what  utmost  caution  our  Ke- 

formers  treated  this  truth.  Sacred  and  Scriptural  and 

primitive  as  it  is,  the  medieval  Church  had  so  "  poisoned 
the  wells  of  Scripture  and  of  primitive  truth  by  disastrous 

perversions  "  that  it  became  necessary  to  preserve  the  right 
proportion  of  this  truth,  and  to  guard  it  against  misuse, 

with  a  care  that  seemed  needless  in  earlier  ages.  For  it  is 

upon  this  doctrine — namely,  that  in  the  consecrated  elements 

the  priest  offers  to  God  a  specially  acceptable  memorial  of 

the  death  of  Christ — that  the  whole  fabric  of  "  the  Mass  " 
has  been  built.  On  this  point  we  must  take  a  firm  stand. 

All  that  we  can  do,  all  that  the  priest  can  do,  as  God's 
minister  and  ours,  has  nothing  in  common  with  that  which 

our  Lord  did  once  for  all  on  Calvary.  That  sacrifice  can  in 

no  sense  be  offered  now.2  Hence  in  our  service  the  plead- 

1  "  That  thou  mayest  remember  the  day  when  thou  earnest  forth  out  of 

the  land  of  Egypt  all  the  days  of  thy  life." 
2  See  Dimock  on  'The  One  Offering.'     Elliot  Stock.      We  say  it  with 

all  reverence,  even  Christ  does  not  now  offer  that  sacrifice.      See  Heb. 
x.  12. 
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ing  of  Christ's  merits  is  very  carefully  dissociated  from  any 
offering  of  the  bread  and  wine  to  God.  That  pleading  per 

vades  the  whole  service,  is  present  in  every  part ;  but  the 

mention  of  a  memorial  "  celebrated  and  made  "  before  God 
with  the  consecrated  elements,  though  present  in  1549,  and 

though  the  words  in  themselves  are  capable  of  right  con 

struction,  was  omitted  in  1552,  and  deliberately  excluded 

in  1662.  Thus,  so  far  as  our  Prayer-book  leads  us,  it  is  in 

the  whole  service,  not  in  any  special  oblation  of  the  con 

secrated  bread  and  wine ;  it  is  by  the  whole  congregation, 

not  by  the  presbyter  in  a  specially  sacerdotal  act, — that  the 

memorial  of  Christ's  death  is  celebrated  in  the  sight  of  God, 
and  with  earnest  prayer  that  the  merits  of  that  sacrifice 

may  be  ours.  The  time  of  most  intense  pleading  will  surely 

be,  as  Bishop  Bickersteth  has  expressed  it,  when  we  our 

selves  receive  those  visible  pledges  of  salvation: — 

"  And  as  we  eat  this  bread  and  drink  this  wine, 
Plead  His  once  offered  sacrifice  divine." 

II.  The  Holy  Communion   as   a  Covenant  Sign.  —  This  A  Coven - 

aspect  is  closely  linked  to  the  next  which  we  shall  consider ;  ai 
but  it  will  better  clear  the  way  if  we  speak  of  them  separ 

ately.    The  Covenant  Feast  will  best  be  approached  by  way 

of  the  Covenant  Sign. 

Here  we  are  brought  face  to  face  with  two  methods  of 

arriving  at  the  meaning  of  this  ordinance.  It  is  possible 

to  approach  it  by  way  of  subsequent  development.  It  is 

also  possible  to  do  so  by  way  of  Old  Testament  preparation. 

We  must  by  no  means  exclude  the  former;  but  we  claim 
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that  the  latter  is  the  truly  scientific  method  of  approach  to 

the  question,  What  is  the  true  character  and  purpose  of 

the  Lord's  Supper? 
The  sacra-      In  the  Old  Testament  we  have  a  sacramental  system. 

tfcenoidf     God's  older  Covenant  with  His  people  had  its  outward  and 

men?"        visible  signs,  as  well  as  the  New  Covenant  of  the  latter 
days,  and  it  seems  reasonable  that  in  our  search  for  the 

meaning   of  the   sacraments   of   the   New  Testament,  we 
should  take  our  start  from  the  sacraments  of  the  Old. 

It  is  a  mark  of  God's  love  to  man  that  He  has  made  a 
covenant  with  him  about  salvation.  A  promise  might 

have  been  enough,  but  a  covenant  conveys  more  comfort 

and  assurance  than  a  bare  promise.  God  assigns  to  man 

his  part,  while  He  engages  to  fulfil  His  own,  and  thus  we 

feel  conscious  of  a  closer  relation,  a  stronger  tie. 

Moreover,  it  is  a  mark  of  God's  consideration  for  man 
that  He  has  given  definite  covenant  signs  or  seals,  not  only 

to  remind  us,  but  also  to  assure  us  by  visible  and  even 

tangible  symbols  of  His  promise  and  our  duty.  Such  was 

the  Eainbow  to  Noah,  the  Eock  and  the  Brazen  Serpent  to 

Israel  in  the  wilderness.  Above  all,  such  were  Circum 

cision  and  the  Passover,  which  were  the  two  great  sacra 
ments  of  the  Jewish  Church. 

Circumcision  was  the  outward  sign  of  a  formal  agree 

ment  between  God  and  man ;  it  involved  blessing  on  the 

one  side,  and  service  on  the  other, — "  It  shall  be  a  token  of 

the  covenant"  (Gen.  xvii.  9-14).  It  is  described  by  St 

Paul,  in  the  case  of  Abraham,  as  "  the  sign  of  circumcision, 
a  seal  of  the  righteousness  of  the  faith  which  he  had,  yet 

being  uncircumcised."  Circumcision,  then,  is  a  sign  and  a 

Circum 
cision. 
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seal.     It  is  a  sign  of  God's  promise  and  of  our  duty  :  it  is  a 
visible  seal  of  the  blessings  conveyed  in  the  Covenant. 

The  same  is  true  of  the  Passover.  It  reminded  the  Jew  The  Pass- 

of  his  relation  to  God.  It  visibly  bound  him  over  to  keep 

the  law  of  God,  while  on  the  other  side  it  was  a  visible  seal 

or  certificate  that  He  who  had  brought  His  people  out  of 

Egypt  would  continue  to  provide  for  their  needs.  The 

Jewish  sacraments  were  thus  title-deeds  to  promised  bless 

ings  on  certain  covenanted  conditions. 

It  is  only  reasonable  to  expect  that  Christian  sacraments  This  forms 

will  be  at  least  what  Jewish  sacraments  were,  and  probably  mentgthat 
something  more.     There  is  a  strong  presumption  to  start 

with  that  they  will  be  signs  and  seals  of  the  New  Coven-  ments  &re covenant 

ant,  and  the  New  Testament  leaves  no  doubt  about  it.  signs. 

Baptism  is  Christian  circumcision  according  to  St  Paul 

(Col.  ii.  11,  12);  it  was  evidently  appointed  by  our  Lord, 

and  used  by  His  apostles  as  the  solemn  rite  of  initiation 

into  the  New  Covenant.  And  so  we  are  led  step  by  step 

to  the  belief  that  the  Lord's  Supper  is  a  covenant  sign, 
reminding  us  of  our  duty,  and  binding  us  to  its  fulfilment, 

by  a  visible  sealing  to  us  of  all  the  blessings  of  Christ's 
death. 

And  when  we  turn  from  these  a  priori  arguments  to  the  This  view 

actual  words  of  institution,  we  find  that  the  above  result  out  by  the 

is  strictly  true.     It  is  at  a  paschal  supper  —  i.e.,  at  a  coven-  ̂ titu^ 

anting  meal  —  that  the  Lord's  Supper  is  instituted,  and  it  tlon< 
is  stamped  as  federal  in  its  nature  by  the  Lord  Himself. 
All  four  accounts  bear  witness  to  the  use   of  the  word 

"covenant"  (SiaOrjrcr)),  as  intimating  the  purpose  of   the 
institution  :  "  For  this  is  My  blood  of  the  New  Covenant  " 
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(St  Matt.,  St  Mark).  "  This  cup  is  the  New  Covenant  in 

My  blood"  (St  Luke,  St  Paul).  No  words  can  be  more 
explicit  than  these. 

Itsprac-  It  is,  therefore,  by  way  of  the  Covenant  that  we  best 

ue'  approach  the  further  meaning  of  this  holy  feast.  And  not 
only  is  it  the  most  reasonable  way  of  approach,  it  is  also 

the  fullest  of  practical  teaching.  It  brings  a  man  face 

to  face  with  the  most  important  of  all  questions,  his 

relation  to  God.  The  Covenant  sign  tells  us  to  what 

God  has  pledged  Himself  through  Jesus ;  it  tests  our  own 

attitude  to  what  God  has  promised.  It  is  a  Covenant  of 

pardon :  "  Their  sins  and  their  iniquities  I  will  remember 
no  more."  It  is  a  Covenant  of  renewal :  "  I  will  write 

My  laws  in  their  minds."  These  blessings  are  offered  to 
all  in  this  federal  rite ;  they  are  given,  taken,  and  received 

through  sacred  symbol,  yet  only  by  the  repentant  and 

believing  soul. 

This  view       Our  own  Office  is  based  on  this  Covenant  conception. 

Hsh  Com-    It   does    not,   like   the   Baptismal   Office,   mark   the   first 

Service       entrance   into   New   Covenant   relations ;   but   it   reminds 

confirms.     us  of   those  relations,  and  bids  us   lay  fresh  hold    upon 
them.      Holy  Communion  marks  not  the  entrance  upon 

Covenant  relations,  but  the  renewal  of  them.     It  is  the 

sacrament,  not  of  incorporation,  but  of  support. 

We  can  in  this  way  see  why  the  Ten  Commandments 

and  the  Creed  are  used  at  the  very  commencement  of 

our  Communion  Service.1  The  service  as  a  whole  is  a 

Covenanting  rite,  and  it  first  of  all  applies  a  plain  test 

1  The  Creed  has  been  used  in  this  position  from  very  early  times,  but  the 
Commandments  were  added  by  our  Reformers  in  1552. 
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as  to  our  Baptismal  vows  of  renunciation,  faith,  and  obed 

ience.  The  Commandments  and  the  Creed  are  presented 

as  touchstones  of  repentance,  faith,  and  duty.  What  we 

engaged  ourselves  to  at  Baptism  and  Confirmation,  we  are 

now  called  upon  to  reaffirm  and  to  renew.  To  take  and 

eat  the  bread,  to  drink  the  wine,  is  to  say  in  solemn 

act  that  we  bind  ourselves  afresh  to  our  Baptismal  vows, 

and  that  we  accept  once  more  with  simple  faith,  and  with 

adoring  love,  God's  covenanted  mercies,  once  more  exhibited, 
secured,  and  made  over  to  us  by  covenant  seal. 

For  we  must  not  forget  that  there  are  the  two  sides  to  Sacra- 

every  sacrament,  God's  part  as  well  as  ours.      Sacraments 
are  regarded  by  some  as  mere  duties  to  be  fulfilled.     The 

Lord  has  told  us  to  do  this  in  remembrance  of  Him,  and  in  tjiey  are also  sacred 

simple  obedience  we  do  as  we  have  been  told.  It  is,  in  this  rites. 

light,  a  positive  duty  but  little  more.  Such  a  view  is  but 

one  part  of  the  truth,  and  empties  the  sacrament  of  half  its 

comfort  and  blessing.  For  sacraments  (as  Dr  Waterland 

says)  are  "  not  merely  duties  of  ours,  but  sacred  rites,  in 

which  God  Himself  bears  a  part."  l  Now  when  we  realise 

the  covenant  meaning  of  the  Lord's  Supper,  it  is  certain 
that  we  shall  no  longer  regard  it  as  a  bare  duty,  which  we 

do  not  understand,  which  is  mysterious  and  hard  to  ex 

plain,  yet  which  we  readily  fulfil  ;  but  we  shall  treat  it  as  a 

sacred  rite  full  of  gracious  meaning,  a  sign  indeed,  but  a 

most  gracious  and  effectual  sign,  bearing  to  us  a  message 

from  our  Heavenly  Father  bidding  us  come  to  meet  Him, 

and  to  take  a  blessing.  And  this  is  precisely  what  our 

Homilies  teach  :  "  In  the  sacraments  God  embraces  us,  and 
1  Doctrine  of  the  Eucharist.    Introduction. 
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offereth  Himself  to  be  embraced  by  us  ;  "  and  again,  "  They 
set  out  to  the  eyes  and  other  outward  senses  the  inward 

workings  of  God's  free  mercy,  and  seal  in  our  hearts  the 

promises  of  God." 
A  further       We  now  take  a  further  step,  which  will  bring  us  natur- 

Covenant    alty  to  our  nex^  division.     In  olden  times  covenants  were 

Covenant    rat^e^  by  feasting.     The  custom  arose  from  the  slaying  of 

Feast.        an  animal  in  sacrifice,1  which  sacrifice  was   regarded   as 
binding  both  parties  to  the  mutual  engagement,  and  after 

wards    the   animal   was   consumed   at   a   sacrificial   feast, 

which  afforded  a  most  expressive  symbol  of  the  peace  and 

fellowship  thus  established.     When  Isaac  made  a  covenant 

with  Abimelech,  we  read  that  "  he  made  them  a  feast,  and 

they  did  eat  and  drink  "  (Gen.  xxvi.  28,  30).     When  Jacob 
at   Mizpah  in  Gilead  made  a  covenant  with  Laban  that 

neither  would   pass   that  way  to  do  the  other  harm,  we 

read  of  first  the  sacrifice  and  then  the  feast  :  "  Then  Jacob 

offered  sacrifice  upon  the  mount,  and  called  his  brethren  to 

eat  bread." 
The  Passover  itself  is  another  instance,  as  are  all  the 

sacrificial   feasts   of   the   Jews,   notably  the   feast   of   the 

peace-offering,  when  priest  and  people  together  feasted  be 
fore  God  in  token  of  restored  friendship  and  goodwill. 

The  inci-        Then  there  is  a  further  reason  for  believing  that  this  is dental 

reference  the  true  way  of  approach  to  the  Lord's  Supper  as  a  feast. 
Lord's  For  in  1  Cor.  x.  14-21  St  Paul  is  speaking  of  the  dangers 

1  cPoPrerx.n  to  Christians  of  such  feasts  in  idol  temples.  He  illustrates 
the  dan9er  of  tne  idol  feasts  by  pointing  to  the  recognised thiidea 

1  The  Hebrew  and  Greek  phrase  to  "cut  a  covenant,"  and  the  Latin  to 
"  strike  a  covenant,"  are  thus  explained. 
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blessing  of  the  Jewish  sacrificial  feast  on  the  one  hand  (v. 

18),  and  of  the  great  Christian  feast,  the  Lord's  Supper,  on 
the  other.  Influence,  he  argues,  there  must  be  in  all  such 

sacred  rites,  but  in  some  cases  it  makes  for  good,  in  others 

for  evil.  It  is  a  fair  conclusion  from  the  whole  passage, 

(1)  that  the  Lord's  Supper  is  a  Covenant  feast,  a  feast  upon 
an  already  offered  sacrifice  ;  and  (2)  that  definite  blessing  is 

the  result  of  worthy  reception,  even  the  communion  of  the 

body  and  of  the  blood  of  Christ. 

Thus,  by  regarding  the  Lord's  Supper  as  a  Covenanting 
rite,  we  have  arrived  quite  naturally  at  our  next  point  of 

view — namely,  the  Lord's  Supper  as  a  sacred  feast. 

III.  The  Holy  Communion  as  a  Sacramental  Feast. — Let  The  Lord's 
us  recall  the  point  at  which  we  have  arrived.  Like  the 

Jewish  sacrificial  feasts,  the  Lord's  Supper  is  a  feast  after 
and  upon  a  sacrifice,  the  sacrifice  forming  the  ground  of  the 

Covenant,  and  the  feast  being  the  solemn  rite  of  ratifica 
tion.  An  additional  confirmation  of  this  view  is  found  in 

the  fact  that  the  Lord's  Supper  is  the  Christian  Passover. 

In  the  Lord's  Supper  we  have  a  sacred  banquet.  It  is  a 
feast  of  remembrance,  it  is  a  feast  of  covenant  force,  but 

it  is  more, — for  in  it  we  feed  on  Christ,  we  are  nourished 

by  the  Body  and  Blood  of  the  Lamb  of  God,  who  has  been 

sacrificed  once  for  all,  and  offered  once  for  all,  to  "take 

away  the  sin  of  the  world." 
An  objection  is  made  to  this  view  that  there  can  be  no  An  objec- 

true  sacrificial  feast  save  on  a  sacrifice  just  offered.     This  view, 

was  the   argument  of   Mr  John  Johnson,  a  learned  and 

devout  Nonjuror,  who  contended  that  it  is  absurd  to  suppose 
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that  we  "  feast  on  something  that  is  a  sacrifice,  and  not 

offered." 1  We  can  understand  the  objection  from  a 
Eomanist  who  believes  that  the  priest  does  truly  offer 

Christ  as  a  propitiatory  sacrifice  to  God,  but  the  objection 

has  no  weight  from  those  who  say  that  the  offering  is  not 

strictly  an  offering  of  Christ  as  a  propitiatory  sacrifice, 

but  merely  the  offering  of  a  memorial  of  that  sacrifice. 

If  this  latter  view  be  true,  then  the  sacrifice  is  long 

past  and  over ;  in  the  Eucharist  we  can  but  "  celebrate 

and  make  the  memorial"  of  it. 

But  this  is  no  valid  objection  to  the  Lord's  Supper,  as 
a  feast  after  and  upon  a  sacrifice,  a  view  which  has  been 

fully  and  ably  set  forth  by  Dr  Cudworth,  one  of  the  lead 

ing  "  Cambridge  Platonists "  of  the  seventeenth  century. 

Christ's  body  and  blood  were  sacrificed  and  offered  more 
than  eighteen  centuries  ago,  and  it  is  upon  that  sacrifice 

offered  once  for  all  that  we  now  feed.  "  Christ  our  Pass 

over  was  sacrificed  [ervOrf]  for  us,"  and  it  is  therefore  that 

we  "  keep  the  feast."  The  manner  in  which  we  feed,  and 
the  means  by  which  we  feed,  are  matters  for  further  con 

sideration.  All  we  now  set  forth  is  that  in  this  sacrificial 

feast  we  feed  on  the  Body  and  Blood  of  Christ,  sacrificed 

for  us  on  Calvary.  Of  that  once  finished  sacrifice  our 

service  speaks  in  words  which  echo  with  unique  emphasis 

the  clear  teaching  of  the  Epistle  to  the  Hebrews,  "Who 

made  there,  by  His  one  oblation  of  Himself  once  offered, 

a  full,  perfect,  and  sufficient  sacrifice,  oblation,  and  satis 

faction  for  the  sins  of  the  whole  world."  We  feast  upon 
that  Passion.  It  is  a  sacramental  feast,  by  which  we  mean 

1  The  Unbloody  Sacrifice,  by  >J.  Johnson. 
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that  the  elements  are  not  the  real  Body  and  Blood  just 

offered,  but  their  appointed  symbols,  receiving  which, 

"according  to  Christ's  holy  institution,  in  remembrance 
of  His  death  and  passion,  we  are  made  partakers  of  His 

most  blessed  body  and  blood." l  In  the  words  of  Dr 

Waterland,  "The  sacrificial  feast  which  we  here  plead 
for  is  not  a  feast  of  the  mouth  but  of  the  mind ;  not  a 

bodily  banquet  but  a  banquet  of  the  soul,  upon  the  fruits 

of  the  death  of  Christ." 2 
This  naturally  leads  to  an  inquiry  as  to  the  meaning  The  mean- 

of  the  words,  to  "  eat  the  flesh  "  and  to  "  drink  the  blood  " 
of  Christ.  They  are  found  in  the  sixth  chapter  of  St  John, 

where  they  have  a  more  general  meaning,  and  in  a  different 

form  they  occur  in  1  Cor.  x.  16,  where  they  are  specially  ap 

plied  to  the  case  of  the  Lord's  Supper.  "  The  bread  which 
we  break,  is  it  not  the  Communion  [joint-partaking]  of  the 
Body  of  Christ  ?  The  cup  of  blessing  which  we  bless,  is  it 

not  the  Communion  of  the  Blood  of  Christ  ? "  (1  Cor.  x.  16.) 
In  St  John  the  propositions  are  so  universal  that  it  is  The  more 

most  improbable  that  they  are  to  be  interpreted  directly  of  fl^in 

the  Eucharist.     The  words  are,  of  course,  again  and  again  v*  c°n" 
applied  to  the  case  of  the  Eucharist,  which  looks  back  to  St  sidered- 
John  vi.  and  is  the  appointed  sacrament  of  that  spiritual 

feeding ;  but  there  are  many  passages  which  show  that  the 

Fathers,   our   own   Eeformers,    and    indeed   some    Eoman 

Catholic  writers,   understood   St   John   vi.    to   mean   that 

spiritual  feeding  in  general,  of  which  the  Eucharistic  Feast 

was  only  the  most  significant  example. 

1  Prayer  of  Consecration. 

2  Doctrine  of  the  Eucharist,  chap.  xi.  p.  325.     Clarendon  Press. 



188  CHURCH  AND   FAITH. 

Thus  Tertullian l  on  St  John  vi.  35  uses  the  words,  "  I  am 

the  bread  of  life,"  to  illustrate  the  petition  in  the  Lord's 

Prayer,  "  Give  us  this  day  our  daily  bread " ;  but  he  could 
hardly  have  done  so  had  he  restricted  the  meaning  of  the 

chapter  to  the  Eucharist.  Origen2  says  distinctly,  "  More 
over,  we  are  said  to  drink  the  blood  of  Christ,  not  only  in 

the  use  of  sacraments,  but  also  when  we  receive  His  words, 

in  which  life  consists,  as  also  He  Himself  says :  '  The  words 

that  I  speak  unto  you,  they  are  spirit  and  life.' "  Cyprian,3 
like  Tertullian,  connects  the  phrase  of  John  vi.  with  the 

petition  in  the  Lord's  Prayer,  and  distinguishes  between 
coming  daily  to  the  Eucharist  and  feeding  on  Christ  Him 

self,  who  may  be  eaten  by  means  of  daily  prayer,  when  one 

is  debarred  from  coming  to  the  sacrament.  The  conclusion 

drawn  by  Dr  Waterland  as  to  what  the  Fathers  taught  on 

St  John  vi.  is  that  in  the  first  three  centuries  they  did  not,  as 

a  whole,  interpret  it  exclusively  or  directly  of  the  Lord's 
Supper,  while  they  did  apply  it  to  that  sacrament  as  the 

special  means  appointed  for  spiritual  feeding  upon  Christ. 
Dr  Moule  draws  attention  to  the  fact  that  Ferus  the 

Franciscan  of  Mainz,  in  the  sixteenth  century,  is  only  one 

of  a  long  chain  of  Eomanist  teachers  who  deny  the  direct 

reference  to  the  Eucharist.  "  Christ  saith,  '  Unless  ye  eat 

the  flesh  of  the  Son  of  man,  ye  shall  not  have  life  in  you.' 
He  speaketh  not  there  of  the  Sacrament;  for  all  are  not 

condemned  who  take  not  it.  He  speaketh  of  spiritual 

eating,  .  .  .  without  which  no  man  shall  see  God." 
Ferus  further  points  out  that  all  who  in  Old  Testament 

1  Tert.  de  Orat.,  vi.  2  Origen  on  Numbers,  Horn.  xvi. 
3  Cypr.  de  Orat.  Domin. 
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times  accepted  God's  promises,  did  truly  eat  Christ's  body 
(in  which  point  St  Jerome  agrees),  and  then  comes  the 

striking  passage :  "  Christ  is  offered  also  to  us  in  the  Sacra 
ment,  which  is  done  to  this  end,  that  by  this  outward  sign 

we  may  be  admonished  of  the  promise,  and  may  be  certified 

by  this  bodily  eating  that  in  very  deed  Christ  is  given  unto 

us  with  all  His  treasures."  (Ferus  in  Matt.  c.  26,  quoted 
by  Dr  Motile  in  the  Eeport  of  the  Islington  Clerical  Meet 

ing,  1899.) 

The  Eeformers  as  a  whole  followed  this  view,  and  Arch 

bishop  Cranmer's  words  are  worthy  of  special  notice: 

"  Whoe  ever  said  or  taught  before  this  tyme,  that  the  Sacra 
ment  was  the  cause  why  Christ  said,  Yf  wee  eat  not  the 

fleshe  of  the  Son  of  Man,  wee  have  not  lyfe  in  us  ?  The 

spiritual  eating  of  his  flesh,  and  drincking  of  his  bloud  by 

faith,  ...  is  the  cause  wherefore  Christe  sayd,  that  if  we 

eat  not  his  fleshe,  and  drincke  not  his  bloud,  we  have  not 

lyfe  in  us.  ...  And  yf  Christe  had  never  ordeyned  the 

Sacrament,  yet  wee  should  have  eaten  his  flesh,  and 

dronken  his  blood,  and  have  had  thereby  everlasting  life." 
There  is,  moreover,  a  practical  consideration  which  should  The  case 

have  prevented  this  mistake.     If  the  statements  of  St  John 

vi.  have  a  direct  and  unqualified  reference  to  the  Eucharist,  ̂  

then  the  logical  consequence  must  be  that  children  ought  reference, 
to  be  partakers  of  it,  otherwise  they  are  not  partakers  of 

Christ's  life,  since  they  do  not  eat  His  flesh,  or  drink  His 
blood. 

It  has  been  rightly  said  that  Baptism  is  the  "  sure  wit 

ness  and  effectual  sign,"  to  children,  of  all  the  spiritual 
grace  and  sustenance  that  they  need,  and  we  want  no 
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clearer  evidence  that  there  can  be  in  St  John  vi.  no  direct 

or  exclusive  reference  to  the  Lord's  Supper.  The  case  of 
infants  shows  that  Christ  offers  Himself  to  us  as  heavenly 

food  in  Holy  Baptism,  as  well  as  in  Holy  Communion ;  and 

this  exclusive  interpretation  of  St  John  vi.  being  rejected, 

the  simple  truth  stands  forth,  that  to  feed  upon  Christ's 
flesh  and  blood  is  a  privilege  not  restricted  to  either  sacra 

ment,  but  sealed  to  us  in  both,  and  enjoyed  by  us  when 

ever  we  hold  Spiritual  Communion  with  the  Lord.  It  is 

none  the  less  true  that  the  Lord's  Supper  was  instituted 
with  special  reference  to  the  truth  of  St  John  vi.,  and  is 

the  appointed  sacrament  of  this  sacred  food. 

The  special  We  now  turn  from  this  feeding  by  faith,  which  is  inde- 

spirituai  pendent  of  external  circumstance,  to  that  special  means  of 

sacredg  *  grace  in  which,  by  sacred  symbols  ordained  by  Christ  Him- 
symbols.  selt  we  «  Spirituany  eat  the  flesh  of  Christ,  and  drink  His 

blood." ! 
St  Paul  says,  "  The  bread  which  we  break,  is  it  not  the 

communion  of  the  body  of  Christ  ? "  and  again,  "  The  cup 
of  blessing  which  we  bless,  is  it  not  the  communion  of  the 

Blood  of  Christ  ?"  (1  Cor.  x.  16.)  Not  only  did  our  Lord 
make  the  support  of  our  inner  life  dependent  upon  the 

nourishment  of  the  soul,  but  He  also  appointed  "  holy 

mysteries,"  sacramental  symbols,  which  were  to  be  one 

special  means  of  spiritual  sustenance.  The  Lord's  Supper 
is  a  gracious  opportunity,  created  by  Christ  Himself,  of 

this  Spiritual  Communion  with  Him. 

Now  when  we  seek  to  answer  the  question,  What  does 

eating  Christ's  flesh  and  drinking  His  blood  amount  to  ? 
1  Communion  Service,  Exhortation  iii. 
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it  is  of  great  moment  to  remember  this  distinction  between 

the  spiritual  eating  and  drinking  which  St  John  describes, 

and  that  sacramental  eating  and  drinking  which  is  our 

privilege  in  the  Holy  Eucharist.  For  we  learn  that  to  eat 
the  flesh  and  drink  the  blood  of  the  Son  of  man  is  in  itself 

independent  of  the  consecrated  elements  at  the  Eucharist. 
The  child  who  has  never  received  the  elements  at  all  can 

do  so.  The  Christian  who  is  by  circumstance  separated 

from  the  outward  means  of  grace  can  do  so.  According  to 

our  own  Church,  and  even  the  Church  of  Kome,  the  believ 

ing  sick  person,  who  is  not  fit  to  receive  the  sacred  symbols, 

can  do  so.1  It  is  abundantly  evident,  therefore,  that  such 
eating  and  drinking  is  quite  independent  of  any  particular 

theory  about  the  Lord's  presence  in  His  sacrament,  and 
should  be  considered  apart  from  such  theories. 

Let  us  come  more  closely  to  the  meaning  of  the  words. 

We  do  not  wish  to  define  too  exactly,  yet  some  limits  of 

definition  are  necessary,  if  we  are  to  guard  from  error. 

No  school  of   theologians   really  teach  that  the  words  No  strictly 

"  eat  the  body "  and  "  drink  the  blood  "  can  be  taken  in  terpreta- 
their  strictly  literal    meaning.      Those  who   teach    Tran-  attempted 
substantiation  do  not  do  so.     They  have  had  to  bring  in  an 

elaborate  theory  about  "substance"  and  "accidents,"  for 
the  very  purpose  of  qualifying  these  words.     No  intelligent 

1  I  refer  to  our  remarkable  rubric  on  Spiritual  Communion.  The  words 

are  :  "  He  doth  eat  and  drink  the  Body  and  Blood  of  our  Saviour  Christ 

profitably  to  his  soul's  health,  although  he  doth  not  receive  the  sacrament 
with  his  mouth."  The  whole  rubric  is  admirably  worded,  and  deserves 
careful  attention.  And  it  is  founded  on  the  following  words  from  the 

Sarum  Office  of  Extreme  Unction  :  "  Prater  in  hoc  casu  sufficit  tibi  vera  fides 
et  bona  voluntas,  TANTUM  CREDE  ET  MANDUCASTI. 
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Eomanist  states  that  the  bread  becomes  the  Body  of  Christ, 

and  that  the  wine  becomes  His  Blood.  What  they  teach 

is,  that  the  substance  of  the  bread  gives  place  to  the  substance 

of  the  body,  and  so  for  the  wine  and  blood.  The  accidents 

are  not  the  accidents  of  the  Lord's  body  and  blood,  they 
are  those  of  the  bread  and  wine.  This  is  a  very  important 

qualification:  it  removes  the  gross  material  idea  which 

offends  our  common-sense  and  our  feelings  of  good  taste. 

But  it  also  proves  that  some  qualification  of  the  literal 

meaning  of  the  words  is  absolutely  necessary.  Nor  will 

the  theory  of  Consubstantiation  remove  the  necesssity. 

According  to  that  theory,  while  we  eat  the  bread  and  drink 

the  wine,  they  are  still  bread  and  wine,  but  "  with,  in,  and 

under"  those  natural  elements,  just  as  fire  is  combined 
with  iron  when  the  iron  is  red  hot,1  the  true  Body  and 
Blood  of  Christ  are  present,  so  as  to  be  received  by  the 

worthy  and  the  unworthy  alike.  Such  an  elaborate  ex 

planation,  even  if  accepted,  implies  a  serious  qualification 

of  the  plain  and  simple  words. 

This  must  be  still  more  clear  in  the  case  of  those  who, 

like  the  Nonjurors  and  many  churchmen  of  to-day,  hold 

that  there  is  a  kind  of  spiritual  presence,  described  by  Dr 

Waterland  as  "  I  know  not  what  impanation  of  the  Spirit." 
Here  we  have  a  more  reasonable  but  still  greater  qualifica 
tion  of  the  literal  words. 

Some  All  such  theories  are  practical  confessions  that  some 
qualifying 

expiana-      qualifying  explanation  is  necessary — in  other  words,  that 

8ary<       '"  some  metaphor  must  lie  somewhere  in  these  words,  "eat  the 

1  The  illustration  is,  of  course,  based  on  a  scientific  mistake,  but  it  was 
used  by  Luther,  and  illustrates  what  he  meant  by  this  theory. 
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flesh  "  and  "drink  the  blood  of  the  Son  of  man."  A  learned  Where 

writer,  named  Albertinus,1  raises  the  question  whether  this  metaphor 

metaphor  lies  in  the  words  "  flesh  and  blood,"  or  in  the 

words  "  eat  and  drink."  It  may  come  to  the  same  thing  in 
the  end,  but  it  will  save  much  confusion  of  thought  if  we 

have  some  clear  understanding  on  the  point.  His  words 

are  worth  quoting  at  length  :  "  Moreover,  the  figure  is  not 

in  the  word  'flesh,'  for  the  true  flesh  of  Christ  must  be  eaten 

for  life;  it  follows  therefore  that  it  is  in  the  word  'eat,' 
which  is  transferred  by  figure  from  the  organs  of  the  body 

to  the  powers  of  the  soul."  And  again,  "  Flesh  and  blood 
denote  nothing  else  but  what  the  words  plainly  mean  (prce 

se  ferunt)  and  so  are  neither  a  riddle  (cenigma)  nor  a 

parable.  .  .  .  But  that  by  no  means  shows  that  the 

word  'eat'  is  not  metaphorical,  or  that  such  eating  must 

not  be  understood  of  spiritual  feeding." 
Granted,  then,  that  some  qualification  is  necessary,  there  There  is  no 

is  one  which  is  simple,  natural,  and  reasonable.      We  re-  in  «  flesh 
quire  no  metaphor  to  explain  the  flesh  and  the  blood  ;  they 

are  the  very  flesh  and  blood  which  hung  upon  the  cross,    ̂ j° 
and  were  there  separated  in  death  for  our  redemption.     We  and drinking. 

are  led  back  to  the  same  night  in  which  the  Lord  was 

betrayed,  we  follow  Him  as  He  bends  beneath  the  cross 

and  bears  it  to  Calvary,  we  see  that  sacred  body  torn  by 

nails  and  pierced  by  spear  ;  and  it  is  that  very  human  flesh, 

that  very  human  blood  of  the  Son  of  man  that  we  re 
member  when  we  fulfil  His  last  command.  There  is  no 

metaphor  here  ;  there  is  none  needed,  for  has  not  He  Him- 

1  Quoted  by  Waterland,  Doctrine  of  the  Eucharist  (Clarendon  Press),  p. 
119,  note  h. 

N 
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self  said,  "  Do  this  in  remembrance  of  Me  "  ?  We  do  remem 
ber  Him,  and  we  do  it  as  exactly  and  as  literally  as  we 

possibly  can.  We  need  admit  no  metaphor  in  the  "  flesh  " 

and  "  blood." 

But  when  we  speak  of  "  eating  "  and  of  "  drinking  "  that 
flesh  and  blood,  then  the  presence  of  metaphor  is  felt. 

None  can  escape  it.  In  no  sense  do  we  strictly  and  liter 

ally  eat  physically  the  flesh  and  blood  of  our  Lord.  The 

Komanist  and  Lutheran  and  Nonjuror  all  modify  the  words 

"  flesh  and  blood  " ;  we  do  not  do  so,  but  we  claim  that  it 
is  quite  as  justifiable,  and  far  more  reasonable,  to  modify 

the  thought  of  eating  that  flesh  and  of  drinking  that 
blood. 

And  the  metaphor  is  most  easy.  It  simply, transfers  the 

figure  from  body  to  soul.  What  the  bread  and  wine  do  for 

our  bodies,  that  the  flesh  and  blood  of  Christ  do  for  our 

souls.  We  eat  the  bread  and  wine — that  is,  we  derive  to 

ourselves  their  nourishment,  their  blessing.  We  eat  the 

flesh  and  blood  of  Christ — that  is  to  say,  we  receive  by  faith 

the  nourishment  and  the  blessing  which  the  flesh  and  blood 

of  Christ,  His  Incarnation  and  Death,  have  wrought  for  our 

salvation.  In  this  light  the  words  of  our  Church  Cate 

chism  seem  full  of  fresh  meaning,  "What  is  the  inward 

and  spiritual  grace  ? "  "  The  strengthening  and  refreshing 
of  our  souls  by  the  body  and  blood  of  Christ  as  our  bodies 

are  by  the  bread  and  wine." 

Such  is  the  meaning  of  "  eating  the  flesh,"  "  drinking  the 

blood,"  of  the  spiritual  feeding  described  in  St  John  vi.,  and 
such  the  meaning  of  the  "  Communion  (or  joint  partaking) 
of  the  body  and  blood  of  Christ  "  in  1  Cor.  x.  It  is  to  re- 
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ceive  the  fruits  of  the  body  broken  upon  the  cross,  and  of 

the  blood  there  shed ;  in  other  words,  to  take  to  ourselves 

the  benefits  of  the  Atonement.  In  strict  harmony  with 

this,  we  pray  in  the  prayer  which  immediately  follows  re 

ception,  that,  "  by  the  merits  and  death  of  Thy  Son  Jesus 
Christ,  and  through  faith  in  His  blood,  we  and  all  Thy 

whole  Church  may  obtain  remission  of  our  sins,  and  all 

other  benefits  of  His  Passion." 
There  is  nothing  in  Scripture,  there  is  nothing  in  our 

service,  to  lead  us  to  suppose  that  in  Holy  Communion  we 

receive  a  special  kind  of  grace,  which  can  be  received  then 

and  then  alone.  But  there  is  every  reason  to  believe, 

humbly  yet  trustfully,  that  times  of  Holy  Communion  are 

times  of  special  opportunity,  when  we  may  with  clearer 

faith,  and  fuller  hope,  and  warmer  love,  embrace  God,  as 

He  offers  Himself  in  holy  symbol  to  be  embraced  by  us, 

and  when  we  may  receive  "  without  measure  "  the  blessed 

benefits  of  Christ's  body  and  blood. 
Nor  must  it  be  forgotten  that  this  is  the  direct  work  of  The  work 

God  the  Holy  Spirit  upon  the  human  soul.  When  we  pray,  the  Holy 

in  our  Prayer  of  Consecration,  "  that  we  receiving  these  Thy 
creatures  of  bread  and  wine  .  .  .  may  be  partakers  of  His 

most  blessed  body  and  blood,"  we  are  most  truly  praying 
for  the  presence  and  help  of  the  Holy  Spirit,  for  it  is  only 

by  the  Holy  Spirit  that  we  can  feed  on  Christ.  It  is  He 

who,  coming  down  upon  the  recipients  in  His  gracious 

power,  brings  the  presence  of  Christ  into  their  hearts,  not 

indeed  through  material  channels  of  bread  and  wine,  but 

yet  so  that  in  the  use  of  them  every  faithful  recipient  is 

made  partaker  of  His  blessing. 



196 CHURCH  AND  FAITH. 

The  true 
view  to 
be  taken 
of  the 
elements 
them 
selves. 
They  are 
relatively 
holy. 

They  are, 
moreover, 
"instru 
ments  of 
convey 

ance." 

Very  few  words  are  now  needed  to  explain  what  is  the 

actual  relation  of  the  bread  and  wine  to  the  body  and  blood 

of  Christ,  or  in  scholastic  terms,  of  the  Sacramentum  to  the 

Ees  Sacramenti.1  In  the  Prayer  of  Consecration  the  ele 

ments  are  solemnly  set  apart  to  bear  a  very  close  relation 

to  the  Lord's  body  and  blood.  They  bear,  though  in  higher 

degree,  just  such  a  "  relative  holiness  "  as  do  the  paper  and 
binding  of  a  Bible,  which  we  treat  with  reverence  because 

of  their  close  relation  to  the  Word  of  God.  Or,  to  take 

a  more  secular  illustration,  the  material  of  which  our 

national  flag  is  made  becomes  sacred,  not  in  itself,  but  in 

relation  to  the  national  honour  which  it  represents.  Or, 

to  take  an  illustration  from  St  Paul,  our  daily  food,  when 

separated  for  use  "  by  the  Word  of  God  and  prayer,"  be 

comes  "  sanctified."  If  these  things  thus  contract  a  sacred 
character  in  proportion  to  the  value  and  dignity  of  what 

they  represent,  so  do  the  consecrated  bread  and  wine  when 

set  apart  to  a  very  close  and  effectual  relation  to  the  very 

body  and  blood  of  Christ. 

It  is  no  mark  of  true  Protestantism  to  speak  lightly  of  or 

treat  lightly  the  seals  and  signs  of  our  redemption.  They 

are  indeed  and  in  truth  "  Holy  things  for  holy  men." 2 
As  St  Bernard  has  well  put  it,  this  relation  may  be  aptly 

illustrated  by  the  instruments  of  investiture  by  which 

certain  dignities  and  positions  are  conveyed  to  those  who 

are  appointed  to  receive  them.  A  canon  receives  office  by 

1  This  is  an  old  scholastic  distinction  out  of  which  sprang  the  term  "  real 

presence" — i.e.,  the  presence  of  the  res  sacramenti,  which  we  claim  to  be 
physically  absent. 

2  A  phrase  common  to  all  early  ̂ liturgies. 
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a  book,  an  abbot  by  a  staff  and  ring ;  just  so,  St  Bernard 

says,  various  graces  are  conveyed  by  various  sacraments. 

They  are  not  only  "  symbols  to  represent,"  but  also  "  instru 

ments  to  convey." 

Waterland's1  chapter  on  this  subject  is  worthy  of  careful 
study,  and  we  will  close  this  part  of  our  subject  by  quoting 

some  of  his  words.  "Frequently  in  human  affairs  things 
or  persons  are  considered  very  differently  from  what  they 

really  are  in  themselves,  by  a  kind  of  construction  of  law ; 

and  they  are  supposed  to  be,  to  all  intents  and  purposes, 

and  in  full  legal  effect,  what  they  are  presumed  to  serve  for, 

and  to  supply  the  place  of."  "  A  deed  of  conveyance,  or 
any  like  instrument  under  hand  and  seal,  is  not  a  real 

estate,  but  it  conveys  one;  and  it  is  in  effect  the  estate 

itself,  as  the  estate  goes  along  with  it,  and  as  the  right, 

title,  and  property  (which  are  real  acquirements)  are,  as  it 

were,  bound  up  in  it.  If  any  person  should  seriously 

object,  in  such  a  case,  that  he  sees  nothing  but  wax  and 

parchments,  and  that  he  does  not  apprehend  how  they  can 

be  of  any  extraordinary  value  to  him,  or  how  he  is  made 

richer  by  them,  he  might  be  pitied  for  his  unthinking 

ignorance  or  simplicity ;  but  if,  in  a  contrary  extreme,  he 

should  be  credulous  enough  to  imagine  that  the  parchments 

themselves  are  really  the  estate,  are  so  many  houses,  or 

tenements,  or  acres  of  glebe,  enclosed  in  his  cabinet,  he 

could  not  well  be  presumed  to  be  far  short  of  distraction." 

We  may,  with  Dr  Waterland,  be  content  to  "  leave  it  to 
the  intelligent  reader  to  make  the  application  proper  to  the 

present  subject." 
1  Doctrine  of  the  Eucharist,  ch.  vii. 
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The  term  IV.  The  Holy  Communion  as  a  Eucharist.  —  Most  of  us 

istic  sacri-  are  familiar  with  the  phrase  "  Eucharistic  sacrifice  "  as 

fable?  but  aPP^e(i  to  this  service,  and  in  itself  it  is  not  only  justifi- 

"resent      a^6'  ̂ ufc  convevs  a  verv  necessarv  truth.     Yet   so  great 
day  mis-     and  serious  has  been  the  distortion  of  this  truth,  and  so 
leading. 

frequently  has  error  been  promoted  under  cover  of  this 

phrase,  that  we,  as  Protestants,  must  shrink  from  its  use, 

except  when  guarded  by  careful  definition.  As  this 

caution  and  reserve  are  impossible  in  popular  use,  is  it 

not  better  to  shrink  from  language  which,  though  justified 

by  wide  and  early  usage,  has  now  become  identified  with 

unprimitive  ideas  ?  For  that  reason  we  have  avoided  the 

expression  "Eucharistic  sacrifice"  as  descriptive  of  Holy 
Communion. 

The  mean-      The  word  "  Eucharist  "  means  simply  Thanksgiving.    We 
use  of  the  can   hardly   be  justified   in   taking   the  word   evxapLcrria 

Eucharist   *n  ̂   ̂or*  x*v>  ̂   *  as  Bearing  tn^s  special  meaning  ;  but  in 

the  '  Didache  '  (c.  9),  and  in  Ignatius,  who  wrote  early  in 
the  second  century,  the  word  is  used  several  times  of  the 

Lord's   Supper,2  and   after   him  Justin   Martyr,   Iremeus, 
Clement,  and  others  use  the  word  as  a  recognised  name. 

There  is   the  highest  authority  for  this   association  of 

ideas.     The   Lord   Himself,   before   He   brake   the   bread, 

"gave  thanks"  (ev\6<yricras,  St  Matthew,  St  Mark;  ev%a- 

piaTrjo-as,  St  Luke,  St  Paul).     It  is  in  this  sense  that  our 
Holy  Communions  are  Eucharists.     We   do   as  our  Lord 

did.     He  "gave  thanks,"  and  "brake  it,"  and  "gave  it  to 

1  "  How  shall  he  that  occupieth  the  room  of  the  unlearned  say  Amen  at 
thy  giving  of  thanks"  (Eucharistia). 

2  Ignatius,  Ep.  ad  Phil.  iv.  ;  ad  Smyrn.,  6,  8. 
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His  disciples."  We  do  not  read  of  any  elevation  of  the 
bread  for  the  adoration  of  the  disciples ;  we  do  not  read  of 

its  being  presented  to  His  Father  as  a  Eucharistic  Obla 

tion.  He  simply  gave  thanks,  brake  it,  and  at  once  gave  it 
to  them  to  eat. 

The  sacrifices  of  the  Gospel  may  be  comprised  under  two  Two  kinds 

heads,1  the  one  propitiatory,  the  other  eucharistic.     Firstly,  nce  in  the 

there  is  that  of  our  Lord  upon  the  Cross,  which  alone  is  GosPe< 
propitiatory ;  secondly,  there  is  that  of  the  Church  when 

she  offers  herself,  which  is  wholly  eucharistic.     Both  of 

these  are  recognised  in  Holy  Communion,  for  the  first  is 

commemorated  while  its  benefits  are  received,  the  second 

is  there  and  then  actually  offered. 

We  may  test  this  view  by  our  own  service.  Again  and  Tested  by 

again  the  once-offered  sacrifice  of  Christ  Himself  is  men-  service, 
tioned.  We  remember  it,  we  commemorate  it,  we  plead  in 

prayer  as  the  ground  of  our  acceptance  with  God.  But 

when  we  seek  to  know  what  sacrifices  we  ourselves  actually 

offer,  there  is  not  a  word  said  of  any  continued  offering  of 

Christ's  sacrifice,  or  even  of  its  memorial  as  being  a 
sacrifice,  but  the  sacrifice  named  as  our  own  is  the 

Church's  offering  of  herself,  individually  and  collectively, 

in  response  to,  and  in  the  strength  of,  the  Lord's  great 
sacrifice  which  is  then  being  commemorated. 

Thus  in  the  Church  Catechism  we  are  bidden  to  come 

with  "  a  thankful  remembrance  of  His  death."  In  the  third 

Exhortation  we  are  bidden,  "  above  all  things,  to  give  most 
humble  and  hearty  thanks  to  God  ...  for  the  redemption 

1  Of.  Waterland's  Doctrine  of  the  Eucharist,  ch.  xii.,  where  he  quotes 
various  passages  from  St  Augustine  as  holding  this  view. 
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of  the  world  by  the  death  and  passion  of  our  Saviour 

Christ."  And  the  close  of  that  Exhortation  is  as  follows : 

"  To  Him  therefore,  with  the  Father  and  the  Holy  Ghost, 

let  us  give  (as  we  are  most  bounden)  continual  thanks." 

And  again,  after  the  "  Sursum  Corda,"  occurs  the  phrase, 

"  Let  us  give  thanks  unto  our  Lord  God,"  with  the  answer, 

"  It  is  meet  and  right  so  to  do."  The  prefaces  which  follow 
are  all  so  worded  as  to  draw  out  intelligent  as  well  as 

heartfelt  thanksgiving,  according  to  the  special  aspect  of 

God's  revelation  which  the  season  recalls. 
Moreover,  in  the  first  prayer  after  Communion  these  acts 

of  Eucharistic  worship  are  called  a  Sacrifice.  "  We  beseech 
Thee  to  accept  this  our  sacrifice  of  praise  and  thanksgiv 

ing."  Indeed  the  whole  of  the  Post- Communion  Service  is 
Eucharistic  in  the  highest  sense,  leading  us  up  to  a  climax 

of  spiritual  sacrifice  in  the  "  Gloria  in  Excelsis  Deo  "  with 
which  our  service  draws  to  a  close.1 

This  Eucharist  is  once  again  expressed  as  the  offering 

of  ourselves.  In  the  same  Post -Communion  Prayer  we 

say,  almost  in  the  words  of  St  Paul,  "  And  here  we  offer 
and  present  unto  Thee,  0  Lord,  ourselves,  our  souls  and 

bodies,  to  be  a  reasonable,  holy,  and  lively  sacrifice  unto 

Thee  "  (Rom.  xii.  1).  Our  thanksgiving  is  not  to  be  merely 

the  outpouring  of  our  hearts'  devotion,  but  it  is  to  be 
prompted  by  the  mercies  we  are  commemorating — the 

conscious  devoting  of  ourselves,  our  lives,  to  God's  service. 
And  yet  again,  the  holiest  impulses  are  harmful  if  we 

1  The  Gloria  in  Excelsis  was  used  at  the  very  commencement  of  the 
service  up  to  1552.  The  change  of  position  was  a  great  gain  to  the 
Eucharistic  idea  of  our  service. 
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do  not  translate  them  into  holy  habit.  From  earliest 

ages,  then,  almsgiving  has  formed  an  essential  factor  in 

Eucharistic  worship.  No  public  celebration  of  communion 

is  allowed  without  the  incitation  and  the  definite  oppor 

tunity  to  "  let  our  light  shine  before  men,  that  they  may 
see  our  good  works  and  glorify  our  Father  which  is  in 

heaven."  The  offertory  is  the  practical  expression  of 
the  thankfulness  which  we  profess.  In  it  we  ask  God 

to  "  accept  our  alms  and  oblations  "  as  well  as  to  "  receive 

these  our  prayers."  To  do  good  and  to  distribute  is  a 

necessary  part  of  a  true  Eucharist,  "  for  with  such  sacrifices 

God  is  well  pleased." 

These  then,  our  thanksgivings,  our  gifts  for  God's  service, 
ourselves,  together  with  all  the  prayer  and  worship  of 

the  service,  are  the  sacrifices  which  belong  to  every  true 

celebration  of  the  Eucharist,  and  which  our  Church  has 

definitely  named. 
This  cannot  but  include  in  some  sense  the  commemora 

tion  of  our  Lord's  death.  Such  an  act  of  devotion,  such 
a  remembrance,  such  a  memorial,  form  a  very  prominent 

part  of  our  whole  service.  And  it  is  undoubted  that  some 

of  the  Fathers  and  some  of  our  English  divines  have  held 

and  taught  that  it  is  allowable  to  speak  of  the  commemora 
tion  of  a  sacrifice  as  a  commemorative  sacrifice.  But  in 

many  cases  they  have  explained  that  by  the  one  they 

meant  the  other.  Thus  Bishop  Andrews  speaks  of  "  the 

commemorative  sacrifice"  and  "the  commemoration  there 

made  of  the  sacrifice"  as  identical  in  meaning.1 
The  question  we  would  ask  is  this :  At  a  time  when 

1  See  Meyrick,  Doctrine  of  the  Holy  Communion,  p.  57. 
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many  are  undoubtedly  teaching  a  doctrine  of  Eucharistic 

Sacrifice  which  can  hardly  be  distinguished  from  the  Mass, 

is  it  wise,  is  it  fair  to  those  who  come  after  us,  to  use  a 

phrase,  admittedly  inexact,  which  serves  as  a  cover  for 

error  ?  How  is  it  possible  for  plain  folk  to  remember  that 

when  we  speak  of  the  Holy  Communion  as  a  Commemor 

ative  Sacrifice,  we  mean  a  service  in  which  we  actually  offer 

a  spiritual  sacrifice  of  thanksgiving,  while  we  commemorate 

the  one  great  propitiatory  sacrifice  of  our  Lord.  Is  not 
confusion  inevitable  ?  Is  it  not  under  cover  of  the  con 

fusion  thus  caused  that  thousands  of  our  children  are  being 

taught  that  there  is  in  the  Holy  Communion  an  offering  of 

a  sacrifice  to  God,  commemorative,  but  yet  so  far  propitia 

tory  as  to  be  an  effectual  means  of  blessing  apart  from 
actual  communion  ?  The  sacrament  which  Christ  ordained 

is  being  neglected  by  reason  of  a  sacrifice  which  He  never 

even  named.  It  is  to  this  we  must  trace  the  increasing 

encouragement  given  to  Children's  Eucharists,  and  to  non- 
communicating  attendance,  both  of  which  are  foreign  to 

the  conception  of  our  service. 

Two  sig-  It  was  to  guard  against  this  doctrine,  and  against  the 

changes,  revival  of  these  practices,  that  our  Keformers  omitted  in 

1552! Ind  1552  the  words  "mass"  and  "altar,"  which  are  now  found 
*n  no  f°rmulary  °f  our  Church  which  is  sanctioned  by 

spiritual  authority.  It  was  to  guard  against  this  doctrine 

and  these  practices  that  they  ventured  on  that  most  radical 

change  in  the  Prayer  of  Consecration  which  marked  the  re 

vision  of  1552.  No  other  explanation  has  been  attempted, 

and  that  change  was  confirmed  and  approved  in  all  sub 

sequent  revisions.  Let  us  recall  what  that  change  was. 
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In  1549  *  the  "Prayer  of  Oblation"  or  "Memorial"  was 
most  closely  associated  with  the  consecration  of  the  bread 

and  wine.  The  words  themselves 2  are  capable  of  a  simple 
and  Scriptural  meaning ;  the  position  of  the  prayer  did 

not  necessarily  convey  any  wrong  suggestion.  Both  might 

have  been  justified,  as  has  been  the  case  in  the  Scotch  and 

American  Churches.  Yet  in  1552  the  words  of  "  Memorial " 

were  wholly  omitted,  and  that  portion  of  the  prayer  was 

bodily  removed  to  the  Post-Communion  service,  lest  any 

idea  that  some  unique  sacrifice  was  being  offered  by  the 

priest  should  still  remain.  That  Prayer  of  Oblation  still 

stands  in  our  service,  but  it  is  not  used  till  after  the 

elements  have  been  received,  and  it  is  made  to  em 

phasise  no  material  offering  of  the  bread  and  wine,  but 

the  spiritual  sacrifice  of  praise  and  thanksgiving,  of 

"ourselves,  our  souls  and  bodies,  as  a  reasonable,  holy, 

and  lively  sacrifice/'  In  this  sense  only  the  Holy  Com 
munion  is  a  Eucharistic  sacrifice,  as  taught  by  the  Church 

of  England. 

Lastly,  The  Lord's  Supper  is  the  truest  and  most  com-  The  Com- 

prehensive    expression    of    "  The    Communion    of    Saints."  Saints. 
That  article  of  our  Creed  has  had  a  very  varied  interpreta 

tion,  and  its  admitted  vagueness  has  led  many  to  despair  of 

finding  in  it  much  practical  value.     Now  the  Lord's  Supper 
suggests  three  things  which  are  essential  to  realising  this 

1  It  is  so  now  in  the  Scotch  and  American  Offices. 

2  "We  Thy  humble  servants  do  celebrate,  and  make  here  before  Thy 
Divine  Majesty,  with  these  Thy  gifts,  the  memorial  which  Thy  Son  hath 

willed  us  to  make"     We  still  use  the  rest  of  the  prayer  as  the  first  Prayer 
after  Communion,  following  the  Lord's  Prayer. 
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Communion,  and  which  at  least  rescue  it  from  being  an 

empty,  vague,  misleading  term.  (1)  There  must  be  the 

common  participation  in  Jesus  Christ.  Communion  (KOL- 

voovia)  is  joint  -  partaking  of  some  common  thing.  All 

society  is  bound  together  by  the  possession  of  some  com 

mon  interests  and  aims.  Whenever  men  find  that  they 

belong  to  the  same  school  or  university,  or  share  the  same 

tastes,  or  possess  the  same  privileges,  then  at  once  fellow 

ship  asserts  itself  and  starts  into  action. 
Just  so  it  is  the  fact  that  true  Christians  have  in  com 

mon  the  greatest  of  all  possessions,  that  has  made  the 

Communion  of  Saints  the  grandest  society  that  the  world 

has  ever  seen.  It  reaches  beyond  the  limits  of  any  visible 

Church,  of  any  body  of  Christians ;  it  binds  into  one  body, 

whatever  may  be  their  differences,  it  unites  in  one  aim,  all 

who  feed  upon  Christ  by  faith  with  thanksgiving.  Now 

the  outward  seal,  the  visible  representation  of  that  Com 

munion,  is  the  partaking  of  the  one  bread  and  of  the  one 

cup,  the  celebration  of  the  Lord's  Supper. 
(2)  The  Communion  of  Saints  involves  not  only  this 

joint-partaking  of  the  benefits  of  Christ's  Passion,  but  also 
by  consequence  the  living  fellowship  with  Him  as  our 

Risen  and  Ascended  Lord.  And  the  Holy  Communion 

which  does  not  live  itself  over  and  over  again  in  the  daily 

life  of  the  communicant  must  have  failed  of  its  purpose. 

The  Christian  who  makes  frequent  attendance  at  Holy 

Communion  a  substitute  for  direct  and  continued  spiritual 

feeding  in  other  means  of  grace,  is  making  a  great  and  fatal 

mistake.  The  time  of  Holy  Communion  is  to  be  the  sum 

ming  up,  the  concentrating  with  peculiar  force  into  one 
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special  act  of  worship,  what  ought  to  mark  the  even  tenor 

of  our  daily  life. 

Now  to  such  as  strive  to  live  a  life  of  fellowship  with 

Christ,  practising  His  presence  in  every  path  of  duty,  the 

Lord's  Supper  is  the  visible  pledge  and  earnest  that  such 
fellowship  is  no  mere  dream-land  fancy,  but  is  one  of  the 
most  blessed  realities  of  the  Communion  of  Saints. 

3.  The  Communion  of  Saints  means  fellowship  with  one 

another,  as  well  as  with  the  Lord.  It  is  the  sacrament  of 

unselfishness.  It  compels  us  to  remember  one  who  pleased 

not  Himself,  and  it  constrains  us  to  do  likewise.  In  the 

Holy  Communion  we  find  the  inspiration  for  all  social  phil 

anthropy.  We,  who  are  joint-partakers  of  Christ,  cannot 

see  our  brother  have  need,  and  "  shut  up  our  bowels  of  com 

passion  from  him."  "  To  do  good  and  to  communicate  1 "  is 
one  primary  lesson  of  this  sacrament,  even  as  it  is  one  of 
the  first  duties  which  mark  the  Communion  of  Saints. 

Here,  too,  we  may  find  the  constraining  impulse  for  all 

missionary  work.  This  sacrament  reminds  us  of  the  native 

Christians  of  many  lands,  who  Sunday  by  Sunday,  and  all 

through  the  Sunday,  kneel  at  the  same  holy  table,  eat  the 

same  holy  food,  and  are  with  us  one  body,  as  with  us  they 
break  the  one  bread. 

"  As  o'er  each  continent  and  island 
The  dawn  leads  on  another  day, 

The  voice  of  prayer  is  never  silent, 

Nor  dies  the  sound  of  praise  away." 

And,  finally,  such  a  celebration  as  it  were  rehearses  the 

boundless  purpose  which  the  Communion  of  Saints  will 

1  Koivuvf'iv. 
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one  day  fulfil.  For  the  fellowship  of  Holy  Communion 

is  only  bounded  by  the  utmost  limits  of  mankind.  It 

embraces  all  of  every  age  and  of  every  clime  who  have 

lived  in  God's  faith  and  fear,  whether  resting  in  paradise 

or  still  "  militant  here  in  earth,"  and  it  can  never  attain 

its  fulness  until  that  "great  multitude  which  no  man 

can  number"  gathers  round  the  throne,  and  when  God's 

elect,  complete  from  "  all  nations,  and  kindreds,  and  people, 

and  tongues,"  shall  have  their  "  perfect  consummation  and 

bliss  both  in  body  and  soul "  in  His  eternal  kingdom. 
This  is  no  new  thought.  In  the  earliest  uninspired 

account  of  the  Eucharist  we  find  it  thus  expressed  in  words 

which  may  well  bring  this  essay  to  a  close : — 

"  As  this  broken  bread  was  scattered  upon  the  moun 
tains,  and  being  gathered  together  became  one,  so  may  Thy 

Church  be  gathered  together  from  the  ends  of  the  earth 

into  Thy  kingdom ;  for  Thine  is  the  glory,  and  the  power, 

through  Jesus  Christ  for  ever  and  ever."  l 
1  Didache,  ch.  9. 
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BY  THE  REV.  FREDERICK   MEYRICK,  M.A. 

T HERE  are  two  subjects  which  among  the  controversies  The  mass 
that  have  been  rife  during  the  last  year  have  specially 

roused  the  apprehensions  and  stirred  the  hearts  of  Eng-  Slonal- 
lishmen  who  love  their  Church  and  thank  God  for  the 

Reformation  of  the  sixteenth  century  —  the  doctrine  of  the 

mass,  and  the  practice  of  the  confessional.  That  there 

should  be  any  that  desire  to  restore  these  two  things,  and 

to  plead  that  they  have  not  been  rejected  by  the  Church  of 

England,  has  created  a  thrill  —  first  of  surprise,  then  of  in 

dignation  on  the  part  of  some,  and  of  deep  sorrow  on  the 

part  of  others  — 

"  Pudet  haec  opprobria  nobis 

Et  dici  potuisse  et  non  potuisse  refelli  !  " 

The  doctrine  and  the  practice  run  in  curiously  parallel 

lines.  Both  claim  the  sanction  of  Holy  Scripture  —  falsely  ; 

both  are  corruptions,  the  one  of  primitive  doctrine,  the 

other  of  primitive  practice.  Both  of  them  originated  about 

the  same  period  and  to  a  great  degree  from  the  same  cause 
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— namely,  the  irruption  of  the  barbarians  into  the  Roman 

Empire  in  the  sixth  and  seventh  centuries,  and  the  inability 

of  the  Church  to  maintain  a  hold  over  them  except  by 

making  concessions  to  their  ignorance  and  coarseness,  which, 

while  they  materialised  doctrine,  might  subject  the  un 

lettered  crowd  to  the  authority  of  their  teachers.  Both  of 

them  won  their  way  gradually  to  acceptance  by  the  heads 

of  the  Latin  Church ;  both  of  them  (for  the  sacrifice  of  the 

mass  is  involved  in  transubstantiation)  were  first  author 

ised  in  the  same  year  and  at  the  same  council — the  Lateran 
Council  of  1215,  under  Innocent  III. ;  and  both  of  them 

received  further  and  final  sanction  in  the  sixteenth  century 
at  the  Council  of  Trent. 

Confession      Confession  and  absolution  are  not  necessarily  connected. 

ution  not    Confession  can  and  does  take  place  apart  from  absolution, 

tiye<  as  may  be  seen  in  Wesleyan  class-meetings,  when  penitent 

souls  are  recounting  their  experiences  and  their  falls.  Ab 

solution  need  not  be  preceded  by  a  detailed  enumeration  of 

sins,  as  may  be  seen  in  the  absolutions  following  upon 

merely  general  confessions  in  the  public  services  of  the 

Church.  What  does  Holy  Scripture  say  of  these  two 

things,  which  it  nowhere  unites  together — (1)  Confession, 
(2)  Absolution  ? 

Scriptural       1.  Full  as  Scripture  is  of  the  necessity  of  confession  to 
doctrine  of  ~     ,      ,  .  i  '•"«••» 
confession.  ̂ ocl>  there  is  not  a  word  ordering  or  suggesting  confession 

to  man,  except  in  the  case  of  one  that  has  trespassed  against 

his  neighbour,  and  is  bound  to  acknowledge  his  trespass  to 

him.  We  may  look  through  the  Old  Testament,  the 

Gospels,  the  Acts,  the  Epistles  of  St  Paul,  the  Epistles  of 

St  Peter,  St  John,  and  St  Jude,  and  the  book  of  the  Reve- 
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lation,  and  we  shall  find  no  such  injunction.  The  only 

passage  which  may  be  understood  in  this  sense  is  James  v. 

16  :  "  Confess  your  faults  one  to  another,  and  pray  one  for 

another,  that  ye  may  be  healed."  This  verse  may  be  under 
stood  simply  to  command  a  man  who  has  wronged  another 

to  make  acknowledgment  of  his  fault  to  him,  in  which 

case  it  has  no  bearing  on  the  question  before  us.  But  sup 

pose  that  it  does  convey  a  precept  to  Christians  not  to 

shrink  from  confessing  their  sins  before  their  brethren,  in 

order  that  their  repentance  may  be  helped  by  a  brother's 
sympathy  and  prayer,  that  might  sanction  the  Wesleyan 

practice  and  might  justify  the  Koman  formula  which  has 

come  down  from  primitive  times,  whereby  the  priest  and 

the  congregation  each  confess  their  sinfulness  to  the  other, 

and  beg  the  other's  prayers  that  they  may  be  forgiven  ; 
and  each  pray  God  that  He  will  pardon  the  other.  But 

St  James's  precept  has  nothing  to  do  with  the  confessional, 
with  a  tribunal  of  penance,  with  a  pardon  bestowed  by  or 

through  man. 

2.  There  is,  then,  no  Scriptural  warrant  for  confession  Scriptural 

with  a  view  to  absolution,  unless  absolution  means  simply  absolution. 

prayer  for  God's  forgiveness  of  another.     What  does  Scrip 
ture  say  of  absolution  apart  from  confession  ?     Two  texts 

are  quoted.     The  first  is  Matt,  xviii.  18,  "Whatsoever  ye  Matt.xviii. 
shall  bind  on  earth  shall  be  bound  in  heaven,  and  whatso-  ises  mak- 

ever  ye  shall  loose  on  earth  shall  be  loosed  in  heaven." 

Here  it  has  not  been  sufficiently  remarked  that,  be  the  of  conduct. 

meaning  of  binding  and  loosing  what  it  may,  it  is  things, 

not  persons  (whatsoever  things,  not  whomsoever),  that  are 

bound  and  loosed  ;  nor   has  the  force  of  the   expression 
o 
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"  binding  and  loosing "  been  adequately  apprehended. 

Lightfoot,  in  his  'Horse  Hebraicae,'  on  St  Matt.  xvi.  19, 
has  proved  by  amplest  evidence  that  these  words,  as  under 

stood  at  the  time  when  our  Lord  used  them,  meant  simply 

"  to  forbid  "  (Heb.  dsar)  and  "  to  permit "  (Heb.  hittir).  By 
this  text,  then,  our  Lord  gave  authority  to  His  apostles 
to  make  rules  of  conduct  for  the  members  of  His  future 

Church,  enjoining  what  things  might  be  done  by  them  and 

what  might  not  be  done,  and  He  promised  that  their  action 

in  this  respect  should  receive  divine  sanction.  And  yet  not 

even  that  unconditionally,  for  in  the  same  breath  He  pro 

mised  that  whatever  any  two  of  them  agreed  on  earth  to 

ask  of  God  should  be  done  for  them  by  His  Father  that  was 

in  heaven.  In  both  cases  the  condition  is  understood,  that 

the  rules  and  prayers  were  such  as  God  approved.  This 

text,  then,  must  be  put  aside  as  not  bearing  on  the  doctrine 

or  practice  of  absolution,  which  has  to  do  with  persons,  not 

with  things.1 

John  xx.  There  remains  the  other  text,  "  Keceive  ye  the  Holy 
23  author-    , 
ises  (i)  ad-  Ghost.     Whose  soever  sins  ye  remit,  they  are  remitted 

mto  the  un^°  them,  and  whose  soever  sins  ye  retain,  they  are  re- 
Church  ; 

(2)  excom-       l  "  In  treating  this  matter  in  the  light  of  Scripture,  we  ought  to  remember 

Scm^m  that  °ne  °f  the  text8  °ften  cited  in  8UPP°rt  of  **»  that  about  '  binding' 
readmis-  an^  'l°osmg'  in  the  16th  and  18th  chapters  of  St  Matthew,  has  primarily 
sion.  nothing  to  do  with  what  we  call  '  absolution.'  The  power  given  [promised] 

first  to  St  Peter,  and  then  to  the  apostles  in  connection  with  His  doctrine 

about  the  Church,  is  a  power  concerning  things,  not  persons.  It  is  a  power 

to  '  bind '  or  '  prohibit '  some  things,  and  to  '  loose  '  or  '  permit '  others — a 
power  given  by  Christ  to  His  Church,  as  a  society,  of  making  rules  on  the 
initiation  of  its  chief  pastors.  On  this  text  we  may  rest  the  validity  of  the 
canonical  rules  of  the  Church,  but  not  the  ministry  of  penitence  to 

persons."— Bishop  John  Wordsworth,  Letter  to  the  Clergy  of  the  Diocese  of 
Salisbury,  p.  49.  Longmans,  1898. 
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tained "  (John  xx.  23).     These  words  were  spoken  by  our 
Lord  Jesus  Christ  on  the  evening  of  the  day  of  the  Kesur- 

rection,  on  the  first  occasion  of   His  appearing   to  "the 

disciples "  as  a  body.     We  know  from  the  account  of  the 
two  disciples  who  went  to  Emmaus,  to  whom  our  Lord  had 

shown  Himself  earlier  in  the  day,  that  the  blow  of  Christ's 
death  had  for  the  time  shattered  the  band  of  believers  and 

reduced  it  to  a  crowd  of  disheartened  individuals,  bound 

together  only  by  the  memory  of  their  Master.     This  was 

their  first  gathering,  which  probably  many  of  them  thought 

would  be  the  last.     While  they  were  in  this  despondent 

state  of  mind,  Christ  appeared  among  them,  and  assured 

them  that  all  was  not  over,  but  in  a  sense  only  beginning. 

They  were  now  to  go  forth,  sent  by  Christ,  as  Christ  had 

been  sent  by  the  Father,  and  to  give  them  confidence  of 

this  He  anticipated  the  full  gift  of  Pentecost  by  a  partial 

communication  to  them  of  the  Holy  Spirit,  who,  as  a  flash 

of  remembrance  would  call  to  their  mind,  was  to  take  the 

place  of  Christ  Himself  as  their  ruler;    and  then  there 

immediately  followed  the  words,  "  Whose  soever  sins,"  &c. 
By  receiving  at  such  a  moment  their  mission  from  Christ, 

and  by  the  gift,  though  only  as  yet  an  earnest,  of   the 

Spirit,  a  flood  of  illumination  would  have  poured  into  their 

minds,  and  they  would  have  seen  that  it  was  their  work  to 

gather  together  a  Church  of  those  that  were  to  be  saved  out 

of  an  ungodly  world  lying  in  wickedness.     Those  whom 

they  admitted   into   the   sacred   fellowship  became  God's 
pardoned  children;   those  whom  they  rejected  continued 

"children  of  wrath,"  "still  in  their  sins."     The  effectual 
sign  of  transference  from  the  kingdom  of  darkness  to  the 
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kingdom  of  light  was  to  be,  as  they  were  taught  by  Christ 

Himself  (Mark  xvi.  16),  baptism,  instituted  by  Him  as  the 

door  through  which,  on  their  repentance  and  faith,  men 

were  to  pass  to  forgiveness  as  the  adopted  children  of  God, 

whose  sins  were  pardoned  for  Christ's  sake.  How  were 
they  to  know  who  were  fit  to  be  admitted  and  who 

not  ?  Christ  promised  that  of  this  they  should  be  con 

stituted  judges  (by  the  help  of  the  Holy  Spirit  they 

would  be  able  to  judge  aright),  so  that  their  act  in  this 

respect  should  be  His  act,  whether  by  granting  the  privi 

lege  of  admission  into  the  Church  they  remitted  a  man's 
sins,  or  by  refusing  it  they  retained  them.  No  doubt,  as 

before,  an  unexpressed  condition  accompanies  the  promise 

— namely,  that  in  each  particular  case  they  were  acting  by 

the  Spirit's  impulse;  but  this  being  granted,  the  words 

give  to  the  officiating  minister  Christ's  authority  to  admit 

persons  into  the  Church  by  granting  them  "baptism  for 

the  remission  of  sins," 1  or  to  reject  them,  and  so  keep  them 
out  of  covenant  with  God,  and  therefore  still  in  their 

sins.  This  is  the  primary  force  and  meaning  of  the  words 

of  the  text,  and  with  this  signification  they  are  still  ad 

dressed  to  every  presbyter  on  his  ordination,  who  is  thus 

officially  enabled  to  admit  catechumens  into  Christ's  king 
dom  by  baptism,  or  to  keep  them  outside  of  it  in  the  world 

1  "  Then  Peter  said  unto  them,  Repent,  and  be  baptised  every  one  of  you 
in  the  name  of  Jesus  Christ  for  the  remission  of  sins.  .  .  .  And  with  many 

other  words  did  he  testify  and  exhort,  saying,  Save  yourselves  from  this  un 
toward  generation.  Then  they  that  gladly  received  his  word  were  baptised  : 

and  the  same  day  there  were  added  unto  them  about  three  thousand  souls  " 
(Acts  ii.  38-41).  Is  there  not  here  a  conscious  reference  by  St  Peter  to  the 
promise  of  John  xx.  23  ? 
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lying  in  wickedness.  In  the  first  case  he  remits,  through 

Christ's  ordinance;  in  the  second,  he  retains  their  sins. 
But  since  the  greater  includes  the  less,  as  the  words  gave 

permission  to  admit  the  worthy  and  to  refuse  admission  to 

the  unworthy,  so  they  authorised  the  rejection  of  one  that 

had  been  admitted  on  his  being  proved  unworthy,  and  the 

readmission  of  him  on  proof  of  his  repentance;  that  is, 

they  not  only  sanctioned,  and  sanction,  the  ministry  of 

those  rites  of  the  Church,  through  the  faithful  use  of  which 

remission  is  commonly  vouchsafed  by  God,  but  they  also 

sanction  excommunication  and  subsequent  reconciliation. 

They  do  not  sanction  the  practice  of  auricular  confession, 

with  which  they  have  no  connection  whatever,  nor  ab 

solution  as  ordinarily  understood. 

That  the  above  exposition  of  our  Lord's  words  accords 
with  the  patristic  view  of  their  meaning  may  be  seen  by  the 

following  commentary  upon  them  by  St  Cyril  of  Alexandria, 

A.D.  412-444 :  "  Spiritual  persons  remit  or  retain  sins  in  two 
ways ;  for  they  either  call  to  baptism  those  who  have  been 

tested  and  are  approved  for  the  gravity  of  their  life  and 

their  faith,  and  prohibit  and  keep  back  from  the  divine 

grace  those  who  have  not  yet  become  worthy  of  it ;  or,  in 

the  second  way,  they  inflict  penalties  on  the  children  of  the 

Church  who  have  fallen  into  sin,  and  remit  them  when  they 

repent,  as  St  Paul  delivered  over  the  incestuous  Corinthian 

for  the  destruction  of  the  flesh,  and  again  admitted  him 

that  he  might  not  be  swallowed  up  by  too  great  grief."  l 

1  On  John  xx.  23.  Hence  the  Nicene,  "  One  baptism  for  the  remission  of 

sins,"  that  is,  for  admission  into  the  Church  and  fellowship  of  those  that 
are  pardoned  for  Christ's  sake  and  made  the  children  of  God. 
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Sins  are          As  the  confessional  is  not  found  in  Holy  Scripture,  so  it 
an  offence    ,      ,  ,.     .    ,.  .-,  ... 
(1)  to  God  ;  had  no  existence  as  a  disciplinary  system  in  the  primitive 

Church^  Church.  It  is  an  axiom  of  reason  that  pardon  must 
proceed  from  the  party  that  is  wronged.  God  is  wronged 

by  sin,  therefore  He  can  forgive  it.  The  Church  is  wronged, 

as  well  as  God,  by  the  sins  of  its  members,  because  they 

give  offence  and  scandal  to  the  faithful,  who  feel  themselves 

contaminated  by  fellowship  with  unrepentant  sinners; 

therefore  she  has  the  right  of  pardoning  those  sins,  not  in 

so  far  as  they  were  offences  against  God,  but  in  so  far  as 

they  are  offences  against  her  as  an  organised  society.  Sins 

that  do  not  bear  this  character,  such  as  those  committed  by 

men  not  belonging  to  her  body,  she  may  and  ought  to  warn 

people  against,  and  she  ought  to  pray  for  the  pardon  of  the 

offenders  ;  but  she  cannot  inflict  penalties  upon  those  that 

are  guilty,  and  she  has  nothing  to  do  with  pardoning  them. 

The  The  penitential  discipline  of  the  early  Church  was  framed 

upon  the  principle  of  self-defence,  combined  with  charity. 
a  man  ou^s^e  ̂ er  Pa^e  commit  a  sin  of  idolatry,  she 

offences  might  warn  him  and  pray  for  him,  but  she  did  not  presume 

herself.  to  put  herself  in  God's  place  to  punish  or  pardon  him.  In 
like  manner,  if  a  man  who  was  a  member  of  her  body  were 

guilty  of  idolatry,  she  did  not  venture  to  inflict  upon  him  a 

penalty  for  the  offence  that  he  had  thus  committed  towards 

God,  nor  did  she  presume  to  pardon  it.  But  by  the  same 

act  he  had  been  guilty  of  a  trespass  against  her.  He  had 

broken  her  laws  as  well  as  God's  laws,  and  had  offended  the 
consciences  of  the  brethren.  This  offence  fell  under  her 

cognisance,  and  for  it  she  inflicted  the  only  penalty  which 

she  was  capable  of  inflicting  —  a  spiritual  penalty,  consisting 
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of  a  suspension  of  the  privilege  of  communion  with  her  until 

the  fault  was  purged  by  the  offender's  penitence,  helped  by 
her  prayers ;  and  the  faithful  were  assured  that  they  were 

not,  by  condoning  the  transgression  and  communicating 

with  the  transgressor,  "  having  fellowship  with  the  un 

fruitful  works  of  darkness,"  instead  of  "  reproving  them  " 

(Eph.  v.  II).1 
How  did  this  work  in  daily  life?     Thus.     A  man  had  The  public 

committed   an   act   of    idolatry.      Perhaps   he   came   and  discipline 

acknowledged  his  fault  to  the  bishop  and  clergy ;  perhaps  church!*  y 
he  did  not.     If  he  did  not,  the  bishop  and  clergy  made 

investigation  into  the  facts.     Whether  he  confessed  or,  on 

scandal  arising,  was  convicted  by  other  evidence,  the  bishop 

and  clergy,  "  having  knowledge  thereof,  called  him  and  ad 
vertised  him  that  in  any  wise  he  presumed  not  to  come  to 

the  Lord's  Table  until  he  had  openly  declared  himself  to 
have  truly  repented  and  amended,  that  the  congregation 

might  thereby  be  satisfied  which  before  were  offended."  2 
But  it  was  not  every  sin  that  gave  offence  to  the  con 

gregation.  Each  member  of  the  congregation  was  conscious 

of  sins  of  infirmity  in  his  own  case,  and  accustomed  to  see 

them  in  others.  By  them  they  were  not  scandalised,  and 

therefore  those  guilty  of  them  had  not  to  be  restrained 

from  joining  the  community  in  prayer  and  sacraments,  or 

to  confess  them  except  to  Him  who  was  rightfully  offended 

by  them. 

What  sins  had  to  be  confessed  to  the  Church,  and  for 

1  See  Socrates'  argument,  founded  on  this  text,  against  doing  away  with 
the  office  of  Penitentiary  Presbyter  (Hist.  Eccles.,  v.  19). 

2  Rubric  preceding  the  Order  of  the  Administration  of  the  Lord's  Supper, 
adapted. 
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What  sins  what  period  those  that  were  guilty  of  them  had  to  be 

confused,  refused  communion  with  their  brethren,  were  not  exactly 

denned.  The  three  great  sins  of  idolatry,  murder,  and 

adultery  were  always  required  to  be  confessed  before  the 
sinner  could  be  readmitted  to  communion.  To  these  were 

added  sometimes  fraud,  sometimes  blasphemy,  or  some 

other  grievous  sin.  Gregory  Nyssen,  brother  of  St  Basil 

(A.D.  373-395),  has  left  us  a  canonical  letter,  in  which  he 
lays  it  down  that  there  are  nine  sins  which  debar  from 

communion,  and  must  be  confessed  to  the  Church  —  apos 
tasy,  for  which  the  penalty  was  refusal  of  communion  for 

life,  or  for  nine  years,  according  to  circumstances  ;  witch 

craft,  with  the  same  penalties;  adultery,  for  which  com 

munion  was  refused  for  eighteen  years  ;  fornication,  for 

nine  years  ;  murder,  for  twenty-seven  years,  or  possibly 

for  fifteen  years;  homicide,  for  nine  years;  robbery  with 

violence,  for  from  fifteen  to  twenty-seven  years;  robbery 

of  graves,  for  nine  years  ;  sacrilege,  to  be  treated  with 

rather  less  severity  than  murder.  No  other  sins  but  these 

nine  had  to  be  confessed,  though  Gregory  would  gladly 
have  added  covetousness  to  the  list. 

To  whom        Even  in  the  case  of  these  greater  sins,  what  do  we  mean 

what  pur-  by  confession  ?     "Was  it  auricular  confession  to  an  indi- 
visual  priest  with  a  view  to  absolution  from  him  ?  No,  it 

fessed.  was  a  confession  made  to  the  bishop  and  clergy  assembled, 

who  had  to  pass  judgment  whether  the  offender's  sin  was 
such  as  to  require  public  confession,  and  if  so,  whether  it 

was  safe  for  him  to  confess  it  publicly,  whereby  it  might 

come  to  the  ears  of  the  public  prosecutor,  and  whether  it 

was  of  a  nature  likely,  if  confessed,  to  defile  the  consciences 
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of  the  more  innocent  members  of  the  congregation.  Unless 

the  bishops  and  clergy  determined  that  the  offence  could 

not  for  these  reasons  be  safely  made  public,  the  offender 
had  to  declare  his  offence  and  his  sorrow  for  it  to  the  whole 

congregation,  after  which  the  length  of  his  penance  was 

declared  by  the  bishop.  In  some  Churches  the  burden  of 

deciding  these  cases  by  the  clerical  staff  in  general  became 

so  heavy  that  one  of  the  body  was  selected  for  the  duty,  to 

whom  the  name  of  Penitentiary  Presbyter  (o  eVl  -n}?  fjuera-  A  Peniten- 

voias  Trpeo-ftvTepos)  was  given.  To  him  the  confession  on  b^r>  r< 
the  part  of  the  penitent,  or  proofs  of  guilt  in  respect  to 

the  impenitent,  were  exhibited  instead  of  to  the  assembled 

clerical  body ;  but  this  again  was  not  done  for  the  sake  of 

absolution  at  his  hands,  but  that  he  might  instruct  the 

penitent  as  to  their  public  penances,  and  inform  the  Church 

as  to  the  guilt  of  the  impenitent. 

In  the  case  of  those  who  confessed  their  fault  and  prayed  The  four 
,          . , ,  .  „    ,  orders  of 

to  be  restored  to  communion,  the  Church,  with  merciful  penitents. 

intent  though  apparent  severity,  pointed  out  the  way  in 

which  they  might  recover  "  the  peace  of  the  Church."  They 
must  undergo  a  public  penance — not  at  all  to  atone  for 
their  sins,  or  to  satisfy  the  justice  of  God  (as  has  been 

dreamed  in  later  times),  but  to  make  manifest  the  reality 

of  their  sorrow  before  the  offended  congregation,  to  deepen 

their  own  penitence,  and  to  receive  the  benefit  of  the 

Church's  prayers  for  their  forgiveness  at  God's  hands.  A 
very  elaborate  system  of  dealing  with  such  penitents  was 

instituted :  they  were  divided  into  four  classes,  called  re 

spectively —  (1)  7rpo(TK\aLovTe<;,  flentes,  or  weepers;  (2) 

audientes,  or  hearers ;  (3)  vTroTTLTrrovTes,  sul- 
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strati,  or  kneelers ;  (4)  crvvLo-rdfjievoi,  consistentes,  or  non- 

communicating  attendants.  The  "weepers"  were  candi 
dates  for  penance — that  is,  they  stood  outside  the  church 

and  besought  the  members  of  the  congregation,  as  they 

went  in  and  out,  to  permit  them  to  enter  on  a  course  of 

public  penitence.  When  their  petition  had  been  granted, 

and  they  had  in  a  loud  voice,  heard  by  all  the  congrega 

tion,  confessed  their  sin,  they  were  placed  in  the  class  of 

"hearers,"  so  called  because  they  were  admitted  within 
the  door  of  the  church  to  hear  the  Holy  Scriptures  read 

and  the  sermon  preached,  but  were  dismissed  before  the 

prayers  began.  After  a  time  they  were  advanced  to  the 

class  of  "  kneelers,"  who  were  allowed  a  little  further  into 
the  church,  and  were  permitted  to  kneel  there  while 

prayers  were  said  for  them.  Finally,  they  joined  the  class 

of  "  non  -  communicating  attendants,"  who  were  allowed 
to  join  with  the  faithful  in  the  general  prayers  and  to 

witness  the  communion  service,  but  not  to  partake  of  the 

sacred  elements.1 

Restora-         When  the  repentant  offender  had  passed  through  the 

the  peace    four  orders  of  penitents,  he  was  readmitted  to  the  peace 

Church.      °f  tne  Church,  the  congregation  being  now  satisfied  of  the 

reality  of  his  repentance  by  the  fruits  of  it  which  they 
had  witnessed.     No  form  of  absolution  was  used  which 

could  possibly  lead  the  most  ignorant  to  think  that  God's 
Form  of      forgiveness  for  the  sin  was  thus  granted.     The  form  used absolution 

or  recon-     can  hardly  be  called  an  absolution  at  all.     It  was  simply 
ciliation. 

1  It  is  singular  to  see  men  voluntarily,  though  unconsciously,  reducing 
themselves  to  the  rank  of  penitents  under  the  impression  that  they  are 
performing  a  devout  action,  suitable  to  advanced  Christians. 
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an  imposition  of  hands  by  the  bishop  and  clergy,  including 

deacons,  accompanied  by  prayer.  And  this  same  form  had 

been  used  when  the  transgressor  had  first  been  admitted 

to  penance,  and  it  had  been  employed  over  him  every  day 

that  he  remained  in  the  order  or  class  of  "  kneelers."  Im 
position  of  hands  did  not  mean  the  transmission  of  a  gift 

from  God,  by  the  hands  of  the  imponent,  to  those  on  whom 

he  laid  his  hands ;  but  it  was  a  ceremony  which  symbolised 

that  prayer  was  being  made  to  God  specially  for  them. 

"What  else  is  imposition  of  hands,"  says  St  Augustine, 

"  but  prayer  over  the  man  ? " l  An  elaborate  and  marked 
form  of  absolution  might  have  been  misinterpreted  to  claim 

a  power  of  pardoning  sin,  but  no  such  formula  was  used — 
nothing  more  than  prayer  and  the  same  imposition  of  hands 

that  had  been  used  at  the  beginning  of  the  penance,  and 

throughout  the  greater  part  of  the  time  that  it  lasted. 

Will  it  be  supposed  that  though  the  clergy  did  not  Lesser  sins 

venture  to  forgive  the  greater  sins,  such  as  those  specified 

by  Gregory  Nyssen,  yet  they  felt  themselves  enabled  by 

their  commission,  contained  in  the  words,  "Whosesoever 

sins  ye  remit,"  to  pardon  the  lesser  sins,  and  that  these 
lesser  sins  were  confessed  to  them  for  this  purpose  ?  We 

have  conclusive  evidence  to  the  contrary.  In  the  case  of 

the  greater  and  lesser  sins  alike,  they  considered  the  sin 

to  be  forgiven  by  God  alone,  on  the  sinner's  repentance 
and  prayer,  the  only  difference  being  that  in  the  case  of 

the  greater  sins  the  Church  demanded  to  see  the  signs 

or  fruits  of  repentance,  in  order  that  the  congrega 

tion  might  be  assured  that  the  repentance  was  genuine, 

1  De  Bapt.,  iii.  16. 
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before  readmitting  the  offender  to  communion,  and  so 

granting  him  her  "peace."  Sins  of  infirmity,  and  all 
sins  which  were  of  a  lower  degree  than  those  for  which 

public  penance  had  to  be  done,  were  considered  to  be 

pardoned  by  the  mere  act  of  the  offender's  prayer  for 
pardon.  St  Augustine  dwells  again  and  again  on  private 

prayer  as  the  medicine  and  cure  of  the  sins  of  daily  life. 

One  or  two  passages  will  be  sufficient  to  quote.  "For 
the  short  and  light  sins  of  every  day,  without  which  no 

one  lives,  it  is  enough  for  the  faithful  to  use  prayer 

every  day.  This  prayer  altogether  does  away  with  slight 

and  daily  sins."  l  "  Baptism  was  appointed  for  the  re 
mission  of  all  sorts  of  sin  ;  prayer  for  such  light  sins 

as  we  all  commit.  What  prayer?  'Forgive  us  our  tres 

passes,  as  we  forgive  them  that  trespass  against  us.'  The 
cleansing  of  baptism  can  be  had  only  once  ;  we  are  cleansed 

by  prayer  every  day.  Public  penitents  have  committed 

some  great  crime,  and  therefore  they  are  obliged  to  do 

penance;  if  their  sins  had  been  light,  daily  prayer  would 

have  been  sufficient  to  do  away  with  them."2  "For  sins 
from  which  no  man  is  free  in  this  life,  He  appointed  a 

medicine  of  daily  use  in  the  prayer  which  He  taught  us, 

in  which  we  say,  '  Forgive  us  our  trespasses.'  "  3 
Was  there,  then,  no  private  confession  in  the  early 

Church  ?  There  was  (1)  that  which  must  always  exist 

jn  a  k0(}y  of  sympathetic  religious  men  and  women  — 

the  interchange  of  spiritual  experiences,  which  often 

takes  the  form  of  one  telling  to  another  the  faults  that 

1  Enchir.,  71.  2  De  Symbol,  ad  Catech.,  i.  7. 
3  De  Fide  et  Operibus,  26. 
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he  is  conscious  of  having  committed.  There  was  (2) 

what  is  equally  certain  to  exist,  the  consultation,  by 

those  who  were  heavy  laden  or  perplexed,  of  such  as 

were  regarded  specially  men  of  God ;  and  these  would 

naturally  be  most  often  found  in  the  ministers  of  the 

Word  and  sacraments.1  The  object  of  the  first  of  these 

"  confessions  "  would  be  spiritual  sympathy ;  of  the  second, 
consolation,  counsel,  and  reassurance.  But  in  neither  case 

would  the  confession,  if  so  it  could  be  called,  have  been 

followed  by  absolution.  There  was  (3)  the  confession 

which  those  guilty  of  great  and  scandalous  crimes  were 

bound  to  make  to  the  assembled  bishops  and  clergy,  or 

to  the  Penitentiary  Presbyter  representing  them,  before 

admission  to  the  privilege  of  public  penitence.  The  ob 

ject  of  this  confession  was,  as  we  have  seen,  that  the 

penitents  might  be  instructed  whether  the  crimes  were 

such  as  it  was  expedient  to  confess  publicly  before  the 

congregation,  considering  the  danger  that  might  accrue 

therefrom  to  the  penitent,  and  harm  that  might  be  done 

to  innocent  members  of  the  congregation.  But  its  object 

was  not  absolution  at  the  hands  of  the  priest  to  whom 

the  confession  was  made;  nor  was  such  absolution  ever 

given.  These  were  the  only  confessions  known  in  the 

early  Church  except  the  general  confessions  and  absolu 

tions  of  the  Liturgy.  There  was,  therefore,  no  private 

confession  to  man  for  the  purpose  of  obtaining  absolution 

for  sins  committed  against  God,  either  before  the  public 

1  To  this  occasional  practice  Origen  refers  in  a  passage  often  quoted  as 
favourable  to  private  confession,  though  the  confession  which  he  advises 
is  with  a  view  to  a  possible  public  confession.  (In  Psalm  xxxvii.) 
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penitential  discipline  was  instituted  or  during  the  whole 

period  that  it  prevailed.     How  long  was  that  period? 

Breaking         The  first  blow  that  was  struck  at  its  prevalence  in  the 

thTpubiic  East  was  at  the  end  of  the  fourth  century.     At  that  time  a 

syTtem!tml  scandal  arose  at  Constantinople,  owing  to  a  lady  who  had 
l.  Aboli-     been  adjudged  a  penitent  by  the  Penitentiary  Presbyter, 

office°of   6  and  as  such  had  been  admitted  to  the  public  penance,  con- 
Pemten-     fessing  a  new  scandalous  sin  that  she  had  committed  during 

the  very  time  of  the  penance.     Great  offence  was  given, 

and   a  presbyter   named   Eudsemon  went   to  the  bishop, 

Nectarius,  and  advised  him  to  do  away  with  the  office  of 

Penitentiary,  and  to  allow  each  person  to  judge  for  himself 
whether  and  when  he  should  return  to  communion  after 

doing  wrong.     Eudsemon's  advice  caused  as  much  excite 
ment  as  the  scandal  created  by  the  lady.     The  Church  will 

be  "  having  fellowship  with  the  unfruitful  works  of  dark 

ness  "  if  she  admits  a  grievous  sinner  to  the  Lord's  table 
without  having  first  been  assured  of  his  repentance,  said 

some,  and  the  historian  Socrates  thought  that  their  con 

tention   was    right.      The    other    party   argued    that   the 
individual   conscience   must   be  trusted.      Nectarius  took 

Eudasmon's  advice,  and  from  that  time  the  public  peni 
tential  discipline  began  to  be  less  uniformly  observed  in 
the  East. 

It  does  not  seem  that  any  serious  effort  was  made  at  this 

juncture  to  substitute  private  confession  to  a  priest  for  the 

public  confession  to  the  congregation.     The  time  for  that 

soBton7on  ̂ ad  not  yet  come.     Still,  there  may  have  been  a  tendency 
confession  in  that  direction  in  some  minds,  and  this  is  perhaps  the to  God  * 

alone.         reason  why  St  Chrysostom,  who  succeeded  Nectarius  on 
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the  patriarchal  throne  of  Constantinople,  dwells  with  such 

emphasis  and  decision  on  confession  to  God  being  alone 

necessary  or  desirable.  "  Why  art  thou  ashamed  and  blush 
to  confess  thy  sins  ?  Dost  thou  tell  them  to  a  man,  that 

he  should  reproach  thee  ?  Dost  thou  confess  them  to  thy 

fellow-servant,  that  he  should  divulge  them  ?  Thou  showest 

thy  wound  to  Him  who  is  thy  Lord,  thy  Protector,  thy 

Physician,  the  Lover  of  mankind.  .  .  .  He  says  to  thee,  I 

do  not  compel  thee  to  go  into  the  midst  of  a  theatre  and 

have  many  witnesses.  Tell  thy  sins  in  private  to  Me 

alone,  that  I  may  heal  thy  wound  and  deliver  thee  from 

thy  pain." 1  "I  beseech  you,  make  your  confessions  con 
tinually  to  God.  For  I  do  not  bring  thee  into  a  theatre  of 

thy  fellow- servants,  neither  do  I  constrain  thee  to  discover 

thy  sins  unto  men.  Unfold  thy  conscience  before  God,  and 

show  Him  thy  wounds,  and  ask  of  Him  the  right  medicine. 

Show  them  to  Him  who  will  not  reproach  thee  but  heal 

thee.  If  thou  art  silent  about  them,  still  He  knows  all. 

Tell  Him,  that  you,  not  He,  may  benefit  by  your  doing  so." 2 

"  He  who  has  done  these  things,  if  he  would  use  the  assist 
ance  of  conscience  for  his  need,  and  hasten  to  confess  his 

sin,  and  show  his  sore  to  the  Physician  who  heals  and 

reproaches  not,  and  accept  His  medicine,  and  converse 

with  Him  alone,  none  knowing,  and  tell  all  exactly,  he 

shall  soon  amend  his  falls ;  for  confession  of  what  we  have 

done  wrong  effaces  faults."  3  In  his  work  '  De  Pcenitentia,' 
he  dwells  gratefully  on  the  many  ways  of  penitence  that 

1  De  Lazaro,  Concio  iv.  torn.  i.  p.  757,  ed.  Ben.     Paris,  1712. 

2  Horn.  v.  De  Incomprehens.  Dei  natura,  torn.  i.  p.  490. 
3  Horn.  xx.  in  Gen.,  torn.  iv.  p.  175. 
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God  permits,  and  enumerates  them  as  (1)  Confession  to 

God,  (2)  tears,  (3)  humility,  (4)  almsgiving ;  but  in  his 

exhaustive  list  not  one  word  does  he  say  of  confession  to  a 

priest  or  absolution  by  him.  "  Hast  thou  sinned  ?  Say  to 
God,  I  have  sinned.  I  do  not  require  anything  else  of  thee 

but  that." l  "  Thou  hast  a  second  way  of  penitence,  to  be 
sorry  for  thy  sin.  Hast  thou  sinned  ?  Be  sorry,  and  thou 

effacest  thy  sin."1  "Thou  hast  a  third  way  of  penitence 
(I  am  telling  you  many  ways,  so  as  to  make  your  salva 

tion  easy  by  the  variety  of  the  ways).  What  is  the 

third  way  ?  Humility.  Be  humble,  and  thou  hast  loosed 

the  knot  of  thy  sins."1  "Let  us  go  on  to  state  a  fourth 
way  of  penitence:  I  speak  of  almsgiving,  the  queen  of 

virtues."2  Throughout  the  treatise,  as  if  in  anticipation 
of  the  corrupt  practice  that  was  to  come,  he  insists  on 

the  claims  of  conscience  in  man,  and  contemplates  no 

confession  except  to  God  alone.  "Paul  says,  'Let  a  man 
examine  himself,  and  so  let  him  eat  of  that  bread  and 

drink  of  that  cup.'  He  did  not  uncover  the  wound ;  he  did 
not  bring  the  accusation  before  the  assembly  of  spectators ; 

he  did  not  require  witnesses  of  the  fault  committed.  Make 

your  judgment,  and  the  examination  into  your  sins,  within, 

in  your  own  conscience,  no  one  being  present  except  the 

all-seeing  God ;  and  considering  all  your  life,  submit  your 

sins  to  the  judgment  of  your  mind.  Keform  your  faults, 

and  so  with  a  clean  conscience  come  to  the  holy  table  and 

partake  of  the  holy  sacrifice."  3  As  many  as  twenty  or 

1  Horn.  ii.  torn.  ii.  pp.  287,  290,  292.  2  Horn.  iii.  p.  295. 
3  Horn.  vi.  p.  326. 
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thirty  passages  might  be  quoted  from  St  Chrysostom's 
works  in  which  he  insists  that  confession  is  to  be  made  to 

God  alone.1 

In  the  West  the  way  was  prepared  for  the  downfall  of  2.  Rescript 

the  public  penitential  discipline,  and  the  substitution  for 

it  of  the  private  confessional,  by  Pope  Leo  I.  (A.D.  440-461). 

Taking  advantage  of  the  objection  which  undoubtedly  lies 

against  making  public  such  crimes  as  might  bring  civil 

punishment  on  their  perpetrator,  he  "  directed,"  in  a  letter 
to  the  bishops  of  Campania,  that  a  statement  of  the  crimes 

of  penitents  should  no  longer  be  made  to  the  congregation. 

The  chief  use  of  such  a  proceeding  he  considered  to  be  the 

obtaining  the  Church's  prayers,  and  he  held  that  that  end 

was  attained  by  the  prayers  of  the  priests.  "  It  suffices 
that  the  guilt  of  the  conscience  be  laid  open  to  the  priests 

alone  in  confession,  ...  for  that  confession  suffices  which 

is  made  first  to  God,  then  to  the  priest  also,  who  draws 

near  to  pray  for  the  sins  of  the  penitent."  Here,  however, 
it  will  be  noted  that  the  priest  is  still  regarded  as  the 

representative,  not  of  God,  but  of  the  Christian  people,  and 

that  his  function  is  still,  not  the  granting  of  God's  pardon, 
but  the  offering  of  prayer  to  God  as  the  organ  of  the  con 

gregation,  which  prayer  had  up  to  that  time  been  offered  by 

the  whole  congregation.  Nevertheless,  the  "  direction,"  so 
far  as  it  went,  was  a  heavy  blow  to  the  old  system  of  public 

penitence,  and  it  encouraged  the  penitent  to  be  satisfied 

1  Many  of  these  passages  are  given  by  Hooker,  'Eccl.  Pol.,'  VI.  iv.  16  ; 

Bingham,  xviii.  3  ;  Daille*,  iii.  14 ;  iv.  25.  '  Dictionary  of  Ecclesiastical 
Antiquities,'  s.v.  "Exomologesis." 

P 
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with  confession  to  a  priest  instead  of  to  the  congregation. 

After  a  time  the  priest  easily  slid  into  the  position  of 

being  the  representative,  not  of  the  congregation,  but  of 

God;  and  the  penitent  learned  to  seek  from  him,  not 

only  his  prayers  as  the  Church's  minister,  not  only  his 

assurance  of  God's  forgiveness,  but  the  divine  pardon 
itself. 

3.  The  And  now  an  event  occurred  which  had  almost  as  im- 

oTthVbar-  portant  effects  upon  the  history  of  the  Church  as  upon  the 

banans.  wori(j>  in  the  fifth  and  following  centuries  came  the 
falling  back  of  the  Eoman  Empire  and  the  irruption  of  the 

barbarians.  Koman  soldiers  and  Eoman  magistrates  dis 

appeared,  but  the  Church  still  bravely  held  its  ground,  and 

entered  on  the  task  of  gathering  the  wild  tribes  into  the 

fold  of  Christ.  She  succeeded,  but  her  success  cost  her 

something.  The  wild  northern  barbarians  knew  nothing 

of  the  traditional  doctrines  and  expositions  with  which  the 
Eoman  world  had  been  familiar.  Down  to  this  time  it 

had  been  well  known  that  the  text,  "  This  is  My  body,"  was 

to  be  understood  spiritually ;  that  the  text,  "  Whosesoever 

sins  ye  remit,"  meant  that  Christ's  ministers  were  authorised 
by  the  Master  to  admit  men  into  the  kingdom  of  grace,  or 

to  keep  them  out  of  it,  and  to  cast  them  out  from  it  if 

necessary,  and  to  readmit  them  on  their  proving  themselves 

worthy.  The  unlettered  new  converts  accepted  the  first 

text  carnally,  and  the  second  grossly.  The  clergy  had 

enough  to  do  to  keep  a  hold  on  them  in  any  way,  and  they 

were  well  content  to  allow  them  in  misunderstandings 

which  would  at  least  confirm  them  in  subjection  to  them 

selves,  who  were  the  representatives  not  only  of  religion, 
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but  of  civilisation.1  It  was  hopeless  to  make  the  fierce 

soldiery  submit  to  public  penance,  but  they  might  come  to 

their  priests  for  forgiveness  when  their  conscience  became 

alarmed  over  any  unusual  act  of  outrage. 

From  this  time  the  doctrine  which  culminated  in  1215  Private 
confession 

in  transubstantiation,  and  the  practice  which  at  the  same  tolerated 

date  and  at  the  same  moment  became  sanctioned  as  com-  next  six 

pulsory  and  habitual  confession  and  absolution,  gradually 

spread  through  Western  Christendom.  When  we  reach 

Archbishop  Theodore's  Penitential,  A.D.  668,  we  find  that 
it  was  more  usual  to  confess  to  a  priest,  but  it  was  con 

sidered  sufficient  to  confess  to  God  (I.  xii.  7).  The  ques 

tion  is  left  still  open  by  a  canon  of  the  Second  Council  of 

Chalons,  A.D.  813,  which  says,  "  Some  say  they  ought  to 
confess  their  sins  to  God  only,  and  some  think  that  they 

ought  to  be  confessed  to  the  priests:  both  of  which  are 

practised  in  the  Holy  Church,  not  without  great  fruits.  .  .  . 

The  confession  made  to  God  purges  sin  ;  that  made  to  the 

priests  teaches  in  what  way  those  sins  should  be  purged  " 

(Canon  xxxiii.)  And  even  Gratian's  Decretum,  in  the 
middle  of  the  twelfth  century,  leaves  the  advisableness  of 

confession  to  a  priest  to  the  judgment  of  the  individual.2 
It  was  not  till  the  Fourth  Lateran  Council  of  1215,  under  Compul- 

Innocent  III.,  that  the  double  yoke  of  the  doctrine  of 

transubstantiation  and  of  the  practice  of  habitual  con- 

fession  to  a  priest  was  laid  on  the  Western  Church's  neck,  \°™?d  in Izlo. 

1  "The  ecclesiastics  must  have  been  almost  more  than  men,  certainly  far 
beyond  their  time,  to  have  resisted  the  temptation  of  what  would  seem 
innocent   or   beneficent   fraud,    to   overcome   or   to   control    the    ignorant 

barbarian."  —  Milman,  Latin  Christianity,  iii.  2,  p.  292. 
2  De  Posnit.,  L  89. 
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History  Glancing  back  at  this  historical  review,  we  have  a  right 

a^vindy  to  ask,  How  is  it  possible  that  Christ  should  have  estab- 

tribunafof  lished  a  tribunal  of  penitence  in  the  priest— to  which  if  He 

penitence.  ̂   establish  it,  we  are,  for  that  reason  alone,  all  bound  to 

have  recourse — when  the  practice  of  private  confession  is 

unknown  to  Holy  Scripture,  and  was  unknown  to  the 

Church  for  at  least  five  hundred  years,  after  which  time  it 

began  sporadically  and  occasionally,  among  the  most  ignor 
ant  and  unlettered  of  the  members  of  the  Church,  win 

ning  its  way  to  no  more  than  tolerance  during  the  next 

five  hundred  years,  and  first  enjoined,  as  habitually  and 

necessarily  to  be  exercised,  by  a  council  which  was  the 

mouthpiece  of  the  haughtiest  of  the  Popes,  in  the  thirteenth 

century  after  the  Christian  era  ?  The  bare  facts  of  history 

put  out  of  court  the  claims  made  for  habitual  and  organ 

ised  confession  to  be  an  institution  appertaining  to  the 

Christian  religion  as  such,  though  it  may  accord  well 

enough  with  some  corrupt  developments  of  it.  And 

further,  we  may  ask,  Does  not  the  fact  that  for  twelve 

hundred  years  no  absolutions  from  sins  were  known,  except 

in  the  form  of  prayer  to  God  that  He  would  forgive,  make 

it  impossible  to  think  that  during  that  long  period  the 

belief  existed  that  the  priest  was  delegated  to  grant  God's 
forgiveness  to  the  sinner  ?  To  pray  to  God  to  forgive 

a  transgressor  is  one  thing ;  to  grant  him  God's  forgiveness 
is  another  thing. 

The  institution  of  the  tribunal  of  the  confessional  as  part 

of  the  system  of  the  Western  Church  dates  from  the  year 
1215  A.D.,  and  the  author  of  it  was  not  the  Lord  Jesus 

Christ  but  Pope  Innocent  III.  It  exists  now  as  it  was 
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appointed  by  him,  with  only  such  additional  rules  for  con 

ducting  it  as  have  been  laid  down  by  a  series  of  casuists 
who  have  succeeded  one  the  other  from  medieval  times 

onward, — rules  which  were  satirised  by  all  the  wit  and 

moral  indignation  of  Pascal  in  his  '  Provincial  Letters,'  but 
have  now  been  approved  and  adopted  in  the  main  by  the 

'Moral  Theology'  of  St  Alfonso  de'  Liguori,  who  in  all 
questions  of  morals  is  the  appointed  doctor  of  the  modern 
Eoman  Church. 

Penitence,  as  this  system  has  been  called,  is  described  as  Penitence 
,  ,  .  .         defined  as 

consisting  of  an  imperfect  contrition,  designated  attrition,  consisting 

confession,  and  satisfaction.  Attrition  differs  from  contri-  jo 
tion  in  its  motive.  Contrition  is  sorrow  for  sin  arising  from 

the  love  of  God,  and  from  grief  at  having  offended  Him. 

But  no  one  with  the  Word  of  God  before  him,  whether  in 

the  Old  Testament  or  in  the  New,  could  dare  to  deny  that 

wherever  there  was  contrition  on  the  part  of  man  there 

was  full  forgiveness  on  the  part  of  God ;  that  though  the 

transgressor's  sins  were  as  scarlet,  they  were  on  contrition 
made  white  as  wool.  Where,  then,  was  the  need  of  con 

fession  to  man,  and  absolution  by  man,  with  the  purpose 

of  obtaining  that  pardon  which  had  been  already  granted  by 

God  ?  According  to  the  old  theory  of  penance,  confession 

was  of  use,  for  the  sake  of  obtaining  the  prayers  of  the 

brethren,  and  for  the  assurance  of  the  faithful,  that  the 

sinner  was  repentant  and  worthy  to  be  received  back  into 

communion  ;  but  this  was  not  the  object  of  confession  and 

absolution  according  to  the  new  theory.  Absolution  would 

now  be  doing  over  again  what  had  already  been  done  by 

contrition.  So  for  contrition  was  substituted  attrition — 
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that  is,  distress  of  mind  following  upon  sin  through  fear  of 

its  punishment  in  this  world  or  the  next.  This,  it  is  sup 

posed,  with  confession  and  penance,  followed  by  absolution, 

will  have  the  same  effect  as  contrition  without  them,  pro 

vided,  it  is  added,  that  the  sinner  has  felt  the  fear  not  more 

than  a  day  or  two  before  his  confession.  Hence  it  follows 

that  if  we  have  contrition,  we  do  not  require  confession  to 

man  with  a  view  to  pardon  from  God ;  and  that  if  we 

have,  or  have  lately  had,  attrition,  we  may  by  means  of 

confession  obtain  God's  pardon  without  loving  Him  at  all. 
Can  anything  be  more  contrary  to  the  dictates  of  our 

spiritual  instincts  or  to  the  teaching  of  Holy  Scripture? 

2.  "  Con-  "  Confession,"  which  is  represented  as  the  second  part  of 

"  penitence,"  is  now,  and  since  1215,  a  different  thing  from 
the  confession  of  the  early  Church,  except  in  name ;  that 

was  demanded  only  in  case  of  grievous  sins  represented  by 

apostasy,  murder,  and  adultery ;  and  when  made,  it  was  to 

be  made  before  the  whole  congregation,  in  order  that  the 

penitent  might  obtain  the  benefit  of  the  congregation's 
prayers,  and  the  people  might  be  induced  to  forgive  the 

transgressor  for  the  scandal  that  he  had  caused ;  and  it 

could  only  be  permitted  once  in  a  man's  life.  Now  every 
grave  sin,  and  every  act  to  which  the  casuists  thought 

proper  to  affix  the  name  of  grave  sin, — and  these  two  things 

are  very  far  from  coinciding, — must  be  confessed  after  an 

earnest  ransacking  of  the  memory ; l  and  wherever  the  con- 

1  "  To  all  that  have  fallen  into  sin  after  baptism  an  entire  confession  of 
their  sins  is  necessary  by  divine  law.  .  .  .  All  mortal  sins  that  can  be  re 

membered,  after  searching  out  the  hiding-places  of  the  mind  and  after  diligent 
thought,  must  be  discovered  to  the  priest ;  and  besides,  the  circumstances 
must  be  laid  open  to  him  which  change  the  character  of  the  sin.  All  this 
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fessor  thinks  that  modesty  has  caused  reticence,  he  is 

authorised  to  make  the  minutest  inquiries,  and  to  insist  on 

direct  answers  on  matters  on  which  no  modest  girl  would 

speak  to  her  mother,  nor  a  modest  wife  to  her  husband. 

It  differs  also  in  having  to  be  made  frequently — the  more 

frequently,  it  would  seem,  the  better  —  instead  of  once 
only  in  the  course  of  the  whole  life. 

The  manner,  too,  of  modern  confession  differs  from  that 

formerly  employed  as  much  as  the  matter.  In  the  early 

Church  the  man  stood  up  before  the  assembled  congrega 

tion  and  said,  "I  apostatised  from  the  faith;"  "I  am  a 

murderer ; "  "I  have  been  guilty  of  adultery  " — no  more ; 
no  particulars;  no  questions.  And  then  the  bishop  pub 

licly  assigned  him  his  place  in  this  or  that  class  of  penitents  ; 

or  if  the  nature  of  the  crime  was  such  as  to  endanger  the 

penitent's  life  or  the  congregation's  wellbeing,  if  publicly 
declared,  he  was  silently  placed  by  the  bishop  among  the 

penitents.  But  now  the  man — far  more  often  the  woman 

— whispers  into  the  priest's  ears  his  or  her  sins,  and  the 
priest  makes  his  interrogations  and  listens  to  the  replies, 

not  in  the  public  audience  of  the  Church,  but  in  the 

secrecy  of  the  confessional  box,  or  a  retired  part  of  the 

church,  or  the  vestry,  or  wherever  it  may  be.  Occasion 

ally  a  Michelet  raises  a  maddened  cry  of  protest ; x  occasion 
ally  an  Achilli  lifts  a  corner  of  the  veil  which  ordinarily 

obscures  the  public  vision.2  We  do  not  wish  to  look 

is  secretly  deposited  in  the  ears  of  the  priest  alone"  (Devoti,  Inst.  Canon., 
ii.    69,   70).     Advocates  of  confession  in  the   English  Church  go  beyond 
their  Roman  prototypes,  by  requiring  all  wrong  feelings,  words,  and  acts, 
whether  grave  or  not,  to  be  confessed  on  pain  of  sacrilege. 

1  '  Priests,  Women,  and  Families.'  2  Achilli  v.  Newman. 
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behind  it,  but  we  cannot  help  seeing  that  this  part  of  the 

discipline  is  one  that  bad  men  and  weak  men,  and  all  but 

saintly  men,  may  at  least  easily  abuse.  Then  why  intro 

duce,  in  the  face  of  such  a  danger,  what  Christ  did  not 

institute,  nor  the  primitive  Church  practise  ?  I  do  not 

doubt  that  it  has  been  done  in  many  cases  with  the  best  of 

motives,  but  without  taking  into  consideration  the  counter 

balancing  evils. 

3.  Satisfao  Satisfaction — the  third  part  of  penitence — under  the  new 

system  differs  altogether  from  the  satisfaction  sought  and 

obtained  under  the  old  system  of  discipline.  There  satis 

faction  meant  (1)  that  if  the  penitent's  offences  "  were  not 
only  against  God  but  also  against  his  neighbours,  then  he 

should  reconcile  himself  unto  them,  being  ready  to  make 

restitution  and  satisfaction  according  to  the  uttermost  of 

his  powers  for  all  injuries  and  wrongs  done  by  him  to 

any  other " ; 1  and  (2)  that  by  the  open  declaration  of  his 

repentance  and  amendment  "  the  congregation  might  there 

by  be  satisfied  which  before  were  offended."1  But  now 

the  word  means  "  penal  satisfaction  made  to  God,  to  satisfy 
the  Divine  Justice,  which  requires  the  injury  done  to  it  to 

be  repaired."2  In  other  words,  the  penances  imposed  by 
the  priest  at  his  discretion  have  to  be  performed  by  the 

penitent  as  "an  atonement,  punishment,  satisfaction  for 

sin  committed."3  According  to  this  theory,  a  man's  guilt 
is  done  away  with  by  absolution  and  the  penalty  of  hell 

is  escaped,  but  God  must  still  be  propitiated  and  His 

1  Order  of  the  Administration  of  the  Lord's  Supper  (Church  of  England). 
2  Liguori,  Theol.  Mor.,  vi.  4,  1. 

3  Fasting  is  thus  described  by  the  present  Roman  priest  at  Norwich. 
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justice  satisfied  by  the  sinner's  suffering  on  earth,  or  if  he 
does  not  live  long  enough  for  the  purpose,  by  his  con 

tinuing  to  suffer  in  Purgatory — a  place  brought  into  exist 
ence  by  medieval  reasoning  chiefly  with  the  object  of  en 

abling  sinners  to  complete  their  satisfactions,  which  their 

penances  began  but  did  not  finish.  While,  then,  the 

satisfaction  demanded  in  the  primitive  and  Anglican 

Churches  is  a  righteous  and  necessary  accompaniment  of 

repentance,  the  satisfaction  required  by  the  confessional 

is  an  unspiritual  unevangelical  effort  on  the  part  of  the 

sinner  to  atone  for  his  own  sins  by  pains  which  he  offers 

to  God  as  a  recompense  to  Him  for  his  transgressions. 

And  these  pains,  the  unreformed  Church  teaches  him, 

must  be  endured  to  the  uttermost  unless  the  superabundant 

merits  of  some  one  else  be  handed  over  to  him  by  an  in 

dulgence,  to  make  up  the  defective  tale  of  his  own  satisfy 

ing  works  and  sufferings. 

Absolution  also,  like  the  three  processes  that  preceded  Absolution 

it,  changes  all  but  its  name.     It  had  been  a  prayer  to  God  character, 

for  a  man's  pardon  and  a  licence  to  him  to  return  to  the 
communion  of  the  Church.    Now  it  is  the  actual  concession, 

not  of  the  Church's  pardon  for  offences  committed  against 

her,  but  of  God's  pardon  for  offences  against  Him.     The 

precatory  form  ("  May  God  pardon  you  ")  is  exchanged  for 

the  indicative  ("  I  absolve  thee  ")  as  the  common  rule.1 
Of  this  system  of  confession,  looked  at  as  a  whole,  we 

1  "  Sins  must  be  remitted  by  the  priests  themselves  as  vicars  of  Christ, 
and  it  is  not  enough  that  they  pray  to  God  that  He  would  remit  them  " 
(Liguori,  vi.  4,  430).  Yet  there  was  no  form  but  the  precatory  for  twelve 
hundred  years. 
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Working  may  say  that  it  is  a  plan  for  a  man's  deliverance  from 
confes-  eternal  punishment  without  the  love  of  God  (for  attrition 

is  counted  sufficient),  and  for  his  deliverance  from  temporal 

punishment  by  his  performing  certain  enjoined  painful  acts, 

the  merit  of  which  will  satisfy  God's  justice  for  his  mis 
deeds,  or  if  he  has  not  completed  that  satisfaction,  by  un 

dergoing  further  suffering  in  the  next  world,  unless  he  has 

been  provident  enough,  by  wearing  a  scapular  or  some  such 

easy  manner,  to  supply  himself  with  a  way  of  escape  at  the 

hour  of  death;  and  should  he  have  been  so  negligent  as 

not  to  have  done  even  that,  he  may  still  leave  a  sufficient 

sum  of  money  to  purchase  deliverance  for  himself ;  or — a 

still  more  easy  way  —  a  friend  may  obtain  for  him  an 

indulgence  applicable  to  the  dead.  We  may  then  designate 

the  confessional,  as  enjoined  by  the  Fourth  Lateran  Council, 

a  device  for  escaping  the  punishment  due  to  sin  in  this 

world  and  the  next,  without  godly  repentance,  on  the  con 

dition  of  making  confession  to  a  priest  and  either  per 

forming  an  appointed  penance  or  taking  some  prudent 

but  very  simple  precautions  against  the  chance  of  the 

penance  not  having  been  performed. 

Evils  of          Nor  is  this,  grave  as  it  is,  the  only  mischief.     There 

confession.  are  other  evils  attached  to  habitual  confession  which  affect 

the  penitent,  the  priest,  the  nation,  and  the  family. 

1.  To  the        Of  the  evils  affecting  the  penitent  the  most  serious  is 

fa)nweak-   tne  weakening  of  the  authority  of  conscience.     Every  one 
conscience.  w^°  ̂ as  eitner  looked  into  his  own  heart  or  has  studied  the 

science  of  psychology  or  of  ethics,  knows  that  just  so  far 

as  conscience  is  appealed  to  and  followed,  it  speaks  with 

authority  and  decision.      A   man   asks   himself,  "Is  this 
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right  ? "  Conscience  replies  "  Yes  "  or  "  No."  Every  time 
that  he  acts  upon  the  dictates  of  his  conscience  he 

strengthens  its  authority  over  himself,  and  conscience 

speaks  more  clearly  and  magisterially  on  the  next  occasion. 

At  length  it  becomes  a  perfect  guide,  infallible  except 

where  confused  or  perverted  by  superstition.1  On  the 
other  hand,  if  conscience  is  not  listened  to  and  obeyed, 

its  voice  becomes  weaker  and  weaker,  till  at  length  it  is 

not  heard  at  all,  and  the  man  is  left  without  a  guide  within 

himself  in  respect  to  right  and  wrong.  Now  conscience, 

while  it  is  a  very  powerful,  is  also  a  very  tender  and 

delicate  instrument  to  deal  with.  If,  when  it  says  "Do 

this,"  the  man  answers,  "  I  am  not  so  sure ;  I  will  get 

better  advice,"  conscience  will  bear  it  once  or  twice  with 
out  resenting  it ;  but  if  the  man  comes  to  act  thus  habitu 

ally,  conscience  retires  from  the  strife  with  an  alien  autho 

rity,  and  when  at  last  despairingly  appealed  to,  utters  no 

voice,  gives  no  sign.  The  man  has  become  conscienceless, 

a  piece  of  mechanism,  a  staff  in  the  hands  of  another,  and 

1  "  Let  any  plain  honest  man,  before  he  engages  in  any  course  of  action, 
ask  himself,  Is  this  I  am  going  about  right,  or  is  it  wrong  ?  Is  it  good,  or 
is  it  evil  ?  I  do  not  in  the  least  doubt  but  that  this  question  would  be 

answered  agreeably  to  truth  and  virtue  by  almost  any  fair  man  in  almost 
any  circumstances.  Neither  do  there  appear  any  cases  which  look  like  excep 
tions  to  this,  but  those  of  superstition  and  partiality  to  ourselves.  Super 

stition  may  perhaps  be  somewhat  of  an  exception,  but  partiality  to  ourselves 
is  not,  this  being  dishonesty.  .  .  .  Conscience  does  not  only  offer  itself  to 
show  us  the  way  we  should  walk  in,  but  it  likewise  carries  its  own  authority 

with  it,  that  it  is  our  natural  guide — the  guide  assigned  us  by  the  Author  of 
our  nature.  It  therefore  belongs  to  our  condition  of  being,  it  is  our  duty 
to  walk  in  that  path  and  follow  this  guide  without  looking  about  to  see 

whether  we  may  not  possibly  forsake  them  with  impunity." — Butler,  Sermon 
III.,  Upon  Human  Nature. 
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is  ready  for  any  crime  suggested  to  him  by  the  ruler  that 

has  usurped  the  place  of  conscience,  without  pity,  without 

compunction,  without  remonstrance.  Such  is  the  tendency 

of  a  man's — still  more  of  a  woman's — habitually  taking  the 

confessor's  judgment  or  the  judgment  of  any  "  approved 

doctor"  in  place  of  his  own.  And  such  results  we  see 
follow.  The  Jesuits  are  men  whose  personal  conscience 

has  been  sacrificed  by  submitting  it  to  the  external  rule 

exercised  by  another.  When  matured,  they  will  say  any 

thing  or  do  anything  required  of  them  without  the  least 

caring  whether  it  be  true  or  false,  right  or  wrong.  The 

murders  committed  by  the  members  of  secret  societies  are 

accounted  for  by  their  consciences  having  been  submitted 

to  the  conscience  of  the  directors  of  the  society.  How  but 

thus  can  we  account  for  a  Spanish  Inquisitor — a  Dominic, 

a  Torquemada,  an  Ximenes,  who  were  undoubtedly  devout 

men  ?  And  who  that  has  had  the  opportunity  of  looking 

on  has  not  seen  men  and  women  guilty  of  the  most  cruel 

acts,  which,  if  conscience  had  not  been  put  to  sleep,  they 

could  never  have  done,  because  ordered  by  a  power  which 

has  usurped  the  place  of  God's  voice  within  them  ?  They 
have  committed  moral  suicide  ;  they  are  no  longer  men 

and  women,  but  parts  of  a  machine  for  the  direction  of 

which  they  are  not  responsible. 

(6)  Weak-       Another  effect  on  the  habitual  penitent  is  the  weakening 

modesty.     °f  modesty  and  the  blunting  of  delicacy  which  follows  from 

putting  into  words  feelings  which  by  that  very  means  take 

form  and  shape  and  consistency,  even  when  no  questions 

are  asked.     I  pass  this  point  by. 
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Another  effect  is  the  weakening  or  confusing  of  the  sense  (c)  Weak- 

of  truthfulness.  If  a  man  is  asked  by  his  confessor  whether  truthful- 

he  has  committed  a  sin  which  he  regards  as  venial,  or  a  n 
mortal  sin  which  he  has  confessed  to  another  priest,  the 

highest  authority  on  these  matters  authorises  him  to  say 

that  he  has  not  done  it  at  all.1  If  a  nun  is  asked  by  the 
bishop  in  the  very  act  of  visitation  whether  an  abuse  exists  in 

her  monastery,  she  is  by  the  same  authority  "  excused  from 

telling  the  truth,"  if  telling  it  has  a  tendency  to  harm  her, 
or  if  she  knows  it  as  a  secret,  or  if  she  thinks  it  will  be  no 

good  to  tell  it,  or  if  only  a  few  know  about  it,  or  if  she 

thinks  it  has  been  corrected.2  Would  the  man  who  had 

gone  to  a  priest  to  whom  he  was  unknown  and  confessed  a 

sin  to  him,  and  then  denied  to  his  own  confessor  that  he 

had  committed  it,  or  would  the  nun  who  had  answered  No 

to  the  inquiries  of  the  bishop  in  the  case  mentioned,  have 
inflicted  no  wounds  on  their  sense  of  truthfulness  nor 

seared  what  remained  of  their  conscience  ?  The  man  or 

woman  who  confesses  to  the  all-seeing  God  cannot  play 
these  tricks  upon  themselves  or  with  Him. 

Another  effect  is  the  emboldening  a  man  to  commit  a  (d)  Em- 

crime  from  a  reasonable  expectation  of  being  freed  from  its  £ 

guilt  by  a  process  which  he  can  readily  anticipate.     And 

this  does  not  only  affect  the  coarse  and  unlettered  assassin, 

who  goes  on  his  quest  with  a  light  heart  owing  to  that 

comforting  assurance.     It  is  a  subtle  danger  which  will 

make  a  man  of  a  different  stamp  persist  in  doing  wrong 

from  a  secret  or  even  acknowledged  consciousness  that  he 

1  Liguori,  iv.  157.  2  Ibid.,  v.  57. 
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will  to-morrow  do  a  bitter  penance,  by  his  confessor's  order, 

to  make  amends  for  to-day's  indulgence.1  Nay,  it  encour 
ages  simple  souls,  who  have  to  observe  a  rule  of  frequent 

confession,  to  do  something  counted  a  little  wrong,  such  as 

infringing  the  regulations  issued  for  fasting  in  Lent,  in 

order  to  have  something  to  confess,  which  at  times  they 

have  quite  a  difficulty  in  finding. 

(e)  Scrup-  Without  dwelling  on  other  points,  such  as  the  scrupu 

losity  often  engendered  by  searching  into  every  corner  and 

cranny  of  the  heart  for  matter  for  confession,  I  pass  to  the 

2.  Evils  to  injury  done  by  the  confessional  to  the  priest ;  and  here  too 
the  confes- 
sor.  I  shall  only  mention  one  or  two  of  its  effects.     One  is 

(a)  Arrog-  spiritual  arrogance.  The  Fourth  Lateran  Council,  by  its 
two  dogmas  of  transubstantiation  and  the  confessional, 

changed  the  character  and  idea  of  the  priesthood.  Hence 

forth  "by  means  of  the  words  of  consecration"  he  could 

"cause  the  Body  and  Blood  of  Christ  to  become  present 

under  the  appearances  of  bread  and  wine,"  and  he  had  "  the 
office  and  power  of  effecting  the  real  objective  Presence  on 

the  altar  of  the  true  Body  and  Blood  of  Jesus  Christ,  and 

thereby  offering  HIM  up  in  sacrifice,"  as  Cardinal  Vaughan 
has  claimed  that  Koman  priests  do  now.  And  he  could 

judicially  forgive  sins  also,  sitting  in  the  tribunal  of  peni 

tence,  not  as  the  representative  of  the  people,  to  whom 

confession  was  made  according  to  the  public  penitential 

system  which  formerly  prevailed,  but  as  the  vicegerent  of 

God.  No  wonder  that  he  should  entertain  high  ideas  of 

"  I  will  go  in.  I  had  made  up  my  mind  before  I  came.  Oh,  I  shall  do 
penance  enough  for  it ;  you  need  not  be  afraid  of  that.  I  shall  suffer  enough 

for  it."— The  Puritans,  p.  266. 
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his  office,  which  will  colour  all  his  behaviour.1  Let  him 
be  surrounded  with  a  bevy  of  adoring  penitents  who  re 

gard  him  as  the  embodiment  of  perfection,  and  it  will  be 

strange  if  he  does  not  think  so  highly  of  himself  as  to 

demand  unquestioning  obedience,  which  in  ninety -nine 
cases  out  of  a  hundred  will  be  effusively  and  officiously 

rendered ;  but  if  any  one  shows  sympathy  for  views  other 

than  those  of  the  master,  although  those  views  have 

nothing  whatever  to  do  with  the  matter  of  the  confes 

sion,  from  a  dear  daughter  she  will  at  once  become  as  a 

heathen  woman  and  a  publican.  The  confessor's  penitents 

must  be  his  disciples,  or  cease  to  be  his  penitents.2  Is  he 
not  "  as  God  "  to  them  ? 

A  keen  sense  of  the  loveliness  and  sanctity  of  truth  is  (&)  Weak- 

likely  to  be  dulled  by  the  confessional  in  the  confessor,  as  truthful- 

well  as  in  the  penitent,  by  the  perplexing  situation  to  which  n 
he  must  often  be  reduced.     The  Abbe  Gaume,  following 

Thomas  Aquinas  and  a  long  series  of  casuists,  lays  it  down 

that  the  confessor  knows  what  he  learns  in  confession  "  as 

God,"  not  "  as  man."    Consequently,  "  as  man  he  may  swear 
with  a  clear  conscience  that  he  knows  not  what  he  knows 

1  "  What  is  a  priest  ? "  says  a  French  manual  used  in  Retreats.     "  He  is  at 

once  God  and  man  "  ('  Le  Manreze  du  Pretre ').     "  What  is  a  priest  ? "  writes 
a  German  writer  of  Lippstadt.     "  He  is  a  man  that  represents  God,  a  man 
invested  with  the  whole  plenitude  of  the  power  to  God.     Go  to  make  con 

fession  to  an  angel  or  to  the  Virgin  Mar}7.     Will  they  absolve  you  ?     No. 
The  Virgin  cannot  transform  the  Host  into  her  divine  Son.     If  there  were 
two  hundred  angels  here  they  could  not  absolve  you.     A  priest,  poor  as  he 

may  be,  can  do  so.     He  can  say  to  you,  Go  in  peace ;  I  pardon  you." — See 
1  Foreign  Church  Chronicle,'  March  1898. 

2  The  writer  has  known  two  instances  of  this  arrogance  in  the  English 
Church. 
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only  as  God."  1  I  am  far  from  saying  that  this  question  is 
free  from  difficulty.  The  clergyman  is  bound  to  keep  safe 

any  secret  committed  to  him  like  the  lawyer  and  the  doctor, 

and  he  must  be  ready,  if  need  be,  to  suffer  penalties  for  his 

silence.  But  when  confession  is  not  habitual,  such  cases 

will  be  rare ;  when  it  is  habitual,  not  one  man  here  and 

there  will  be  perplexed,  but  the  whole  body  of  the  clergy 

will  be  in  the  custom  of  passing  off  on  themselves  such 

sophisms  as  the  above,  and  of  saying  frequently  that  what 

is  not  is,  and  what  is,  is  not.  Straightforward  truthfulness 

will  thus  have  to  be  exchanged  for  diplomatic  sleight, 

(c)  Danger  There  is  another  point,  applicable  both  to  confessors  and 
of  inordin-  .  .  .      T  .         J ,          ,      .        ,      , . 
ateaffec-  penitents,  which  I  must  not  pass  by,  though  in  dealing 

with  it  my  right  hand  is  tied  behind  my  back,  and  I  touch 

upon  it  all  unwillingly.  I  will  only  say  that  all  good 

writers  on  the  subject  earnestly  warn  against  the  danger, 

if  confession  be  frequent,  of  spiritual  affection  sliding  into 

a  different  feeling  almost  unconsciously  to  those  concerned ; 2 

that  St  Alfonso  de'  Liguori  thought  it  necessary  to  insert 

into  his  '  Moral  Theology '  a  dissertation  on  the  subject  of 
solicitation ;  that  a  series  of  popes,  beginning  with  Paul  IV. 

in  1561,  issued  bulls  ordering  the  denunciation  of  priests 

who  made  use  of  the  confessional  as  a  means  of  temptation ; 

and  that  at  the  very  moment  when  every  Protestant  in 

Spain  was  being  hunted  out  to  be  burnt  in  an  auto-da-fi, 

"  the  Inquisition  having  decreed  that  every  woman  who  had 
been  tempted  in  the  confessional  to  sin  should  denounce 

the  author  of  the  temptation  to  the  Holy  Office,  so  many 

1  Pusey's  Manual  for  Confessors,  p.  402. 
2  Liguori,  Praxis  Confessarii,  119. 
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denunciations  were  made  that  it  was  found  necessary  to 

hush  up  the  matter." 1     The  following  testimony  of  a  priest 
now  officiating  in  France  in  the  Eoman  Church  is  such  as 

can  be  quoted :  "  II  est  vrai  que  la  femme  se  pre*sente  au 
pretre  sous  une  forme  bien  vivante,  tres  attrayante,  plus 

seduisante  encore  au  confessional,  avec  ses  confidences,  ses 

abandons,  ses  faiblesses  monies,  dont  elle  parle  d'un  fagon 
si  touchant,  on  dirait  presque  si  volontiers.     Qui  de  nous 

n'a  succombe  ?     Bien  rares  sont  les  exceptions.     Je  recon- 

nais  qu'il  y  a  des  temperaments  de  la  vertu  desquels  je  ne 

doute  pas,  mais  combien  ?     Helas  !  j'ai  confesse  beaucoup 

de  pretres.     J'en  sais  trop  long." 2     If  that  snare  is  avoided,  (d)  Danger 

is  there  no  danger  to  the  priest's  purity  of  heart  from  the  Of  Sindf 
records  poured  constantly  into  his  ears  ?     Liguori  justifies 

priests  in  continuing  to  hear  certain  confessions  although 

they  are  thereby  put  into  the  proximate  occasion  of  sinning, 

and   very  often  sin.3     Such  experiences  cannot  but  have 
their  effect. 

The  evil  done  to  a  nation  by  the  confessional  is  too  plain  3.  Evils  to 

to  escape  the  notice  of  keen-sighted  statesmen.    Lord  Salis 

bury  has  designated  it  as  a  loss  of  virility.4    This  result  fol-  (a)  Loss  of 

lows  when  the  Lateran  discipline  is  in  general  accepted  by  v 
the  nation,  as  it  is  in  Spain  and  South  America  by  the 

highest  and  the  lowest,  though  not  by  the  middle  class.    But 

1  History  of  the  Church  of  Spain,  p.  390.     Wells  Gardner,  1892. 
2  Le  Chretien  Frangais,  February  1898. 
3  Theol.  Mor.,  vi.  4.  456  ;  Prax.  Confess.,  69. 

4  "  We  know  that  besides  its  being  unfavourable  to  what  we  believe  to  be 
Christian  truth,  in  its  result  it  has  been  injurious  to  the  moral  independence 

and  virility  of  the  nation  to  an  extent  to  which  probably  it  has  been  given 

to  no  other  institution  to  affect  the  character  of  mankind." — Speech  in  the 
House  of  Lords,  July  14,  1873. 

Q 
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to  other  nations  still  calling  themselves  Eoman  Catholic 

this  discipline  is  intolerable ;  and  thus  we  have  the  pheno 

menon  presented  by  France,  where  the  laymen,  refusing  to 

submit  to  the  yoke  of  Innocent  III.,  have,  as  a  rule,  either 

cast  off  the  profession  of  Christianity  or  declare  themselves 

"non-practising"  Christians.  Out  of  the  38  millions  of 
Frenchmen  how  many  men  besides  priests  and  a  com 

paratively  few  countrymen  practise  habitual  confession  ? 

If  not  to  be  counted  on  the  fingers,  would  they  amount  to 

hundreds  ?  And  those  who  do  not  practise  it  are,  by  the 

theory  of  the  confessional,  excluded  from  Holy  Communion. 

As  the  nation  is  made  up  of  its  individual  members,  we  see 

that  the  confessional  produces  either  bigotry,  want  of  inde 

pendence,  and  loss  of  power  of  initiation,  or  else  unbelief 

and  rejection  of  a  religion  which  has  allowed  such  a  prac 

tice  to  be  made  compulsory.  Do  we  think  the  moral  and 

religious  state  of  Spain  and  the  South  American  republics 

or  of  France  is  superior  to  that  of  Great  Britain  ? 

(6)  Domin-  From  another  point  of  view  the  confessional  is  fatal  to  the 

unpatriotic  peace  and  wellbeing  of  nations.  The  ruler  of  a  country,  be 

interests.  ̂   Emperor,  King,  President,  or  Prime  Minister,  is  bound 
to  look  first  to  the  welfare  of  the  country,  and  ordinarily 

• 

he  does  so,  except  when  led  astray  by  his  personal  interests 

or  predilections.  But  supposing  that  he  has  a  confessor 

always  at  hand  to  whom  he  is  bound  to  submit  his  judg 

ment  in  moral  and  spiritual  questions,  it  will  not  be  the 

welfare  of  the  country  but  of  a  Church,  and  if  that  Church 

has  a  centre  outside  the  country,  of  a  foreign  Church  and 

Power  which  boasts  of  making  itself  an  imperium  in  im- 

perio,  that  he  will  put  in  the  first  place.  It  may  be  said 
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that  in  political  questions  he  will  not  be  affected  by  a  con 

fessor's  opinion.  But  who  shall  say  what  political  ques 
tions  stand  by  themselves  unconnected  with  morals  and 

religion  ?  Which  of  the  great  domestic  questions  which  in 

our  lifetime  have  stirred  the  heart  of  Englishmen  could  be 

so  designated  ?  No  man  can  keep  them  apart.  Louis  XIV. 

was  no  weak  thing  to  be  made  an  instrument  in  the  hands 

of  another,  and  yet  he  could  not  stand  up  against  his  con 

fessors.  They  did  not  prevent  his  licentious  life,  but  the 

three  great  political  crimes  of  his  reign  —  the  dragonnades, 
the  Eevocation  of  the  Edict  of  Nantes,  and  the  persecution 

of  the  Port-Eoyalists  —  were  committed  by  their  influence 
and  that  of  his  confessor-ruled  wife  when  he  had  become 

"devout."  At  the  last  moment  of  his  life  he  strove  to 

throw  the  responsibility  off  himself  on  them  ;  but  he  could 

not  undo  the  mischief  wrought  on  his  country,  from  which 

it  is  still  suffering.  Isabel  of  Castile  abhorred  the  Inquisi 

tion,  and  would  not  admit  it  into  her  dominions  until  her 

confessor  told  her  that  it  was  her  duty  to  do  so,  and  it  was 

under  strong  pressure  from  him  that,  against  her  own  in 

stincts,  she  solicited  the  papal  bull  establishing  it  in 

1478.  James  II.  might  have  had  a  different  fate  if  it  had 

not  been  for  Father  Petre  and  the  other  papal  ecclesiastics 

to  whom  he  deferred.  Eulers  and  subjects  alike  suffer  from 

Innocent  III.'s  institution. 
The  overthrow  of  family  life  from  the  same  cause  is  even  4.  Evils  to 

more  pitiable.     What  is  it  that  makes  home  home  to  the 

English  man  and  the  English  woman  ?     It  is  the  absence  of  °.f  home 
the  director.    When  the  director  is  present  there  is  an  alien 

power  in  the  household,  standing  between  the  husband  and 
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the  wife,  the  father  and  the  daughter.  He  has  probably  no 

influence,  or  next  to  none,  on  the  master  of  the  house.  But 

the  influence  over  the  wife  grows.  She  gets  accustomed  to 

look  to  the  director  for  counsel  on  the  highest,  and  by 

degrees  on  all,  subjects.  May  she  do  this  ?  is  not  asked  of 

the  husband,  but  of  the  priest.  Who  can  give  such  good 
advice  about  the  children  ?  Has  one  of  them  a  vocation  for 

the  priesthood  ?  If  the  husband  has  his  own  views  and 

takes  his  own  line,  there  comes  to  be  a  conspiracy  of  wife, 

children,  and  (behind  the  scenes)  the  director  against  him. 

The  husband,  father,  and  master  is  no  longer  the  head  of 

the  house,  around  which  the  thoughts  and  feelings  of  the 

family  are  grouped.  An  extraneous  mind  is  the  ruling 

power.  He  who  ought  to  be  the  rightful  authority  feels 

that  he  is  so  no  longer ;  there  is  a  shadow  between  him  and 

his ;  confidence  is  not  given,  and  therefore  he  does  not  give 

it.  He  feels  himself  boycotted.  He  knows  not  why,  or  if 

he  does  know,  his  religious  principles,  if  he  approves  of  the 

confessional,  or  his  contemptuous  toleration  and  pride,  if 

otherwise,  forbid  him  to  apply  a  remedy  ;  he  acquiesces,  and 

betakes  himself  to  the  cafe,  the  table  d'hote,  and  the  club, 
leaving  the  priest  the  undisputed  ruler  of  his  women-folk, 

and  contenting  himself  with  bitter  sarcasm  and  angry 

neglect  of  all  religious  observance.  Meantime  the  '  Moral 

Theology,'  which  through  the  director  has  become  the  family 
conscience,  authorises  wife,  children,  and  servants  in  a 

course  of  conduct  which  makes  any  healing  of  the  schism 

impossible.1  M.  Bourrier,  who  has  lately  resigned  his 

1  Wife,  children,  and  servants  may  all  steal  (furari,  surripere)  different 

amounts,  according  to  a  tariff.     Some  part  of  the  wife's  pilferings  are  to  be 
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ministry  in  the  Eoman  Church  in  France,  writes  :  "  Ce  que 

le  prete  prend  de  la  fern  me  au  confessional,  c'est  le  meilleur 
d'elle  meme :  son  coeur  trop  souvent  et  toujours  sa  con 
science.  II  faut  convenir  que  les  maris  imbeciles  qui  se 

contentent  du  reste  sont  fort  complaisants.  Et  nous  ne 

parlous  ici  que  des  confesseurs  vertueux ;  que  dire  des 

autres  ?  Voila  pourquoi  Saint  Francois  de  Sales  etait  si 

difficile  avec  sa  Philothee  pour  le  choix  d'un  confesseur: 
'  Choisez-le  entre  mille,  dit  Aviler,  et  moi  je  vous  dis  entre 

dix  mille.'  Telle  etait  sa  maxime." l  Is  not  this  the  reason 

why  "  home  "  is  so  much  more  Teutonic  than  Latin,  that 
the  Teutonic  races  have  repudiated  habitual  confession,  and 

the  Latin  races  retain  it  for  their  women,  if  not  for  men  ? 

We  now  come  to  the  teaching  of  the  Church  of  England  The  teach- 

on   the   subject.      At   the   time   of   the   Eeformation   the  church  of 

Lateran  system  was  in  full  force.     Every  one  was  bound      % an  ' 
by  ecclesiastical  law  to  communicate  at  Easter  and  to  go 

to  confession  before  communion,  and  habitual  confession 

was  regarded  as  the  normal  practice  of  religious  men  and 

women.    "  In  the  three  hundred  years  that  elapsed  between 

the  Lateran  Council  and  the  Keformation,"  says  Bishop 

John  Wordsworth,   "the  system  had  been  found  not  to 
work  well.     It  rendered  communion  infrequent ;  it  fostered 

a  coarse  and  material  conception  of  sin ;  it  checked  the 

preferably  spent  on  alms  and  offerings,  that  God  may  not  punish  the 
husband  ;  his  children  may  swear  at  him,  so  that  it  is  behind  his  back  ; 

and  the  servants  may  compensate  themselves  for  accepting  what  they  regard 
as  too  low  wages.  Such  is  the  teaching  of  the  highest  authority  on  morals, 
which  governs  all  confessionals  in  the  Roman  Church  (Liguori,  Theol. 

Mor.,  iv.  540-543,  334,  521-524). 

1  Le  Chretien  Fran^ais,  February  1898. 
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development  of  a  sense  of  responsibility;  it  encouraged 

priestly  pretentiousness."1  These  and  other  evils  con 
nected  with  the  practice,  some  of  which  are  enumerated 

above,  the  Church  of  England  resolved  to  free  herself  from 

at  the  Eeformation.  Accordingly  she  broke  the  double 

yoke  of  the  Lateran  Council.  She  repudiated  transubstan- 
tiation,  and  she  restored  to  the  general  body  of  believers 

the  liberty  of  confessing  their  sins  to  God  and  God  alone, 

which  Christians  had  enjoyed  down  to  A.D.  1215,  and 

which  St  Chrysostom  and  St  Augustine  had  so  eloquently 
vindicated. 

The  Com-  To  see  how  she  dealt  with  the  subject  we  should  turn  to 

Service"1  ̂ ne  Commination  Service,  issued  in  the  First  Prayer-book, 
of  1549.  We  see  there  expressed  a  wistful  longing  to 

return,  according  to  the  genius  of  the  English  Eeformation, 

to  the  practice  of  the  earliest  days,  but  with  it  a  recog 

nition  that  though  it  were  "  much  to  be  wished  "  that  the 

"godly  discipline  of  the  primitive  Church" — that  is,  the 
public  confession  before  the  congregation  of  great  and 

scandalous  crimes — "  might  be  restored,"  yet  that  that  was 
now  impossible.  What  should  she  do  ?  Should  she  con 

tent  herself  with  merely  doing  away  with  the  compulsory 

character  of  the  medieval  system  and  leave  the  practice 

of  confession  still  a  part  of  the  regular  Christian  life  ?  or 

should  she  boldly  trust  her  children  to  the  guidance  of 

their  God-given  conscience,  and  teach  them  to  make  their 
confessions  to  God  and  God  alone?  Here  was  the  place 

for  her  to  show  her  mind.  After  her  note  of  regret  at 

the  primitive  practice  being  gone  beyond  recall,  she  might 
1  Letter,  &c. 
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have  said,  "Instead  whereof  it  is  thought  good"  that, 
though  the  practice  is  no  longer  enforced  as  a  condition 

of  communicating,  you  should  use  private  confession  if 

you  seek  to  advance  in  holiness  of  life.  But  what  did 

she  say  ?  "  Instead  whereof  it  is  thought  good  "  that  you 

should  hear  God's  denunciation  of  unrepented  sins  read 
in  your  ears,  followed  by  an  earnest  call  to  repentance. 

She  instructs  and  appeals  to  the  Christian  man's  con 
science,  and  leaves  the  teaching  of  Scripture  and  the 

exhortations  of  the  Church  to  do  their  work.  Having 

repudiated  the  Lateran  discipline,  and  acknowledging  that 

she  could  not  restore  the  primitive  discipline,  she  has  re 

course  not  to  private  confession  and  absolution,  habitual 

though  not  compulsory,  but  to  free  confession  to  Almighty 

God  by  the  contrite  soul. 

In  the  same  Prayer-book,  that  of  1549,  the  general  con-  The  gen- 
fession   and   absolution  (composed   by  Cranmer  in  1548)  fessions 

were  introduced  into  the  Order  for  the  Administration  of  futions!°" 
the  Lord's  Supper,  and  in  a  passage  to  be  quoted  presently 
they  are  referred  to  as  being  all  that  was  required,  without 

"  auricular  and  secret  confession  to  a  priest."     In  1552  the 
same  principle  was  acted  on  for  the  Morning  and  Evening 

Prayer,  and  the  general  confession  and   absolution   were 

prefixed  to  the  services,  which  had  previously  been  without 

them,  with  the  view  of  discouraging  private  confession  and 

giving  all  that  a  repentant  Christian  required  in  the  public 

offices  of  the  Church.     Henceforth  none  that  were  spiritu 

ally  sound  in  health  were  to  be  encouraged  or  invited,  far 

less  compelled,  to  use  confession  to  man,  or  to  seek  for 

pardon  except  directly  from  God  through  Jesus  Christ. 
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Auricular  The  normal  life  of  the  Christian  was  thus  provided  for. 

Was  he  living  in  the  fear  and  love  of  God,  let  him  be 

thankful  for  the  past  and  vigilant  for  the  future,  praying 

^0(*  ̂ ^  *or  ̂ e  Par(*on  °f  tne  daily  S^ns  °f  infirmity-  Did 

he  fall  into  grave  sin,  let  him  confess  it  to  God  in  his  secret 

chamber,  let  him  recall  it  with  shame  as  he  joined  in  the 

general  confessions  which  he  made  with  the  rest  of  the 

brethren  in  God's  house ;  and  let  him  not  doubt  that  on  his 
contrition  he  was  freely  forgiven  by  his  Father  who  was  in 
heaven. 

Two  ex-          But  there  were  two  exceptional  cases  to  be  met.     Sup- 

cases°ofa     P°se   that  a  man  who  had  hitherto  led  a   peaceful   and 

fouis688^    religi°us  life  were  on  a  sudden  to  fall  into  some  great  sin — 
say,  that  in  fear  of  death  he  had  denied  his  Lord.     It  would 

be  quite  possible,  even  likely,  that  when  the  crisis  was  past 

he  would  be  overwhelmed  with  horror  at  his  deed,  and  be 

unable   to  persuade  himself  that  God  could  forgive  him. 

1.  Before     As  the  Lord's  Supper  is  the  joyous  feast   of  those   who 

munion!m"  already  feel  themselves  in  loving  communion  with  their 
Father  as  His  pardoned   children,  he  would  feel   himself 

excluded  from  it,  and  rightly,  until  he  could  approach  it 

with   a   quiet  mind  and  full  confidence   in  God's  mercy. 
What  should  be  done  for  him  and  others  like  him  ?     The 

Church  told  them  that  their  right  course  was  to  go  to  their 

clergyman  or  some  other  learned  minister  of  God's  "Word, 
to  tell  him  why  they  were  forced  to  excommunicate  them 

selves,  and  to  receive  from  him  that  assurance  of  God's  free 
forgiveness  which  they  could  not  by  themselves  attain  to, 

and  so  to  obtain  the  benefits  of  absolution  in  their  readmis- 

sion,  with  a  quiet  mind,  to  the  Holy  Communion.     In  the 
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first  reformed  Prayer-book,  of  1549,  the  wording  was  some 
what  different  from  that  which  we  have  at  present.  It  ran 

as  follows :  "  And  if  there  be  any  of  you  whose  conscience 
is  troubled  and  grieved  in  anything,  lacking  comfort  or 

counsel,  let  him  come  to  me  or  to  some  other  discreet 

and  learned  priest,  taught  in  the  law  of  God,  and  confess 

and  open  his  sin  and  grief  secretly,  that  he  may  receive 

such  ghostly  counsel,  advice,  and  comfort  that  his  con 

science  may  be  relieved,  and  that  of  us  (as  of  ministers  of 

God  and  of  His  Church)  he  may  receive  comfort  and  abso 

lution,  to  the  satisfaction  of  his  mind  and  avoiding  of  all 

scruple  and  doubtfulness :  requiring  such  as  shall  be  satis 

fied  with  a  general  confession  not  to  be  offended  with  them 

that  do  use,  to  their  further  satisfying,  the  auricular  and 

secret  confession  to  a  priest ;  nor  those  also  which  do  think 

needful  and  convenient,  for  the  quietness  of  their  own  con 

sciences,  particularly  to  open  their  sins  to  the  priest,  to  be 
offended  with  those  that  are  satisfied  with  their  humble 

confession  to  God  and  the  general  confession  to  the  Church. 

But  in  all  things  to  follow  and  keep  the  side  of  charity,  and 

every  man  to  be  satisfied  with  his  own  conscience,  not 

judging  other  men's  minds  or  consciences ;  whereas  he  hath 
no  warrant  of  God's  Word  to  the  same." 

This  counsel  of  toleration  in  respect  to  those  of  scrupu 
lous  or  distressed  conscience  was  natural  when  universal 

confession  to  a  priest,  which  had  prevailed  for  three  hun 

dred  years,  was  first  declared  unnecessary.  But  when  the 

Prayer-book  of  1549,  which  was  tentative  and  provisional 
in  its  character,  was  superseded  three  years  afterwards  in 

1552,  and  ten  years  afterwards  in  1559,  by  a  book  repre- 
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senting  the  more  fully  formed  convictions  of  the  Church, 

the  latter  part  of  the  exhortation,  which  might  have  seemed 

too  favourable  to  "auricular  and  secret  confession  to  a 

priest,"  was  omitted,  and  for  "  absolution  "  was  substituted 

"  the  benefit  of  absolution,"  which  in  the  early  Church  was 
regarded  to  be  readmission  to  communion  and  the  peace  of 

the  Church.1 
2.  Before  There  was  yet  another  exceptional  case  to  deal  with 

besides  that  of  the  man  who  did  not  feel  sufficiently  at 

peace  with  God  to  partake  of  the  Lord's  Supper.  This 
was  the  case  of  the  dying  sinner.  What  was  to  be  done 

with  and  for  him  ?  If  he  could  feel  assured  of  God's  for 
giveness  on  his  contrition,  all  was  well ;  but  if  his  con 
science  was  sore  troubled  after  all  his  efforts  and  demanded 

relief,  what  then  ?  Common  charity  would  answer  that  it 

was  the  part  of  God's  minister  to  move  him  to  make  a 
clean  breast  of  it  before  he  died,  and  so  to  receive  from 

him,  when  made  acquainted  with  the  facts,  the  assurance, 

which  his  own  heart  could  not  give  him,  of  God's  pardon, 
solemnly  pronounced  by  the  mouth  of  His  servant.2 

In  these  two  cases,  then — the  case  of  the  man  who 

desires  but  fears  to  come  to  the  Lord's  Table,  because  he 

cannot  persuade  himself  of  God's  forgiveness,  and  the  case  of 

1  "  The  sentence  of  ministerial  absolution  hath  two  effects  :  touching  sin, 
it  only  declareth  us  free  from  the  guiltiness  thereof  and  restored  unto  God's 
favour  ;  but  concerning  right  in  sacred  and  divine  mysteries,  . .  .  the  Church, 

upon  our  apparent  repentance,  truly  restoreth  our  liberty,  looseth  the  chains 

wherewith  we  were  tied,"  &c. — Hooker,  Eccl.  Pol.,  vi.  6,  5. 

2  "  What  is,  then,  the  force  of  absolution  ?     Doth  it  really  take  away  sin, 
or  but  ascertain  us  of  God's  most  gracious  and  merciful  pardon  ?     The 
latter  of  which  two  is  our  assertion,  the  former  theirs"  (the  Papists). — 
Hooker,  Eccl.  Pol.,  vi.  6,  4. 
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the  man  who,  for  the  same  reason,  fears  to  die — in  these 

two  cases,  and  those  only,  the  Church  of  England  approves 

of  private  confession,  followed  by  absolution,  to  give  as 

surance  of  God's  mercy  and  pardon.  It  is  plain  that  this 
is  not  habitual  confession  nor  judicial  absolution,  and  that 
the  evils  connected  with  habitual  confession  could  not 

follow  from  the  exceptional  action  which  a  presbyter  would 

probably  not  have  to  perform  more  than  once  or  twice,  if 

so  often,  in  the  course  of  his  whole  ministry. 

But  it  may  be  asked,  Does  not  the  last  of  these  instances  NO  judicial 

prove  that  the  Church  does  sanction  the  belief  that  the  f^m^inT 

priest  can  judicially  pardon  sin  ?  It  does  not  prove  it. 

Supposing  that  the  form  of  absolution  in  the  Visitation 

Service  were  in  any  way  judicial,  it  would  only  be  so  to 

this  extent,  that  the  priest,  being  assured  of  the  man's 
repentance,  and  consequent  forgiveness  by  God,  judged  and 

judicially  declared  that  he  might  therefore  be  restored  to 

the  peace  of  the  Church  and  the  Communion  of  the  Lord's 
Table.  But  it  does  not  go  so  far  as  that.  The  priest  is 

acting  only  ministerially,  and,  owing  to  his  inability  to  see 

the  heart,  conditionally.  If  the  man  is  contrite,  he  de 

clares  him,  to  his  comfort,  absolved.  If  he  is  not,  the 

Master's  judgment  overrules  the  servant's  ministry.  Had 
the  absolution  been  intended  for  a  judicial  and  uncondi 

tional  pardon  of  sin,  it  would  not  have  been  immediately 

followed  by  a  prayer  for  pardon  and  forgiveness,  which,  on 

that  hypothesis,  would  have  been  conveyed  the  moment 
before. 

It  is  true  that  the  form  of  the  absolution  is  here  indica-  The  indic ative  form 

tive,  "  I  absolve  thee,"  instead  of  precatory,  "  Pardon  and  of  absolu- 
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tion  sub-  deliver  you  "  ;  and  this  is  perhaps  the  only  case  where  the 

foiMthe1  English  Church  appears  to  have  adopted  a  medieval  for  a 
precatory.  primitive  form  For  it  is  certain  that  the  indicative  form 

was  never  used  in  respect  to  sins  towards  God  till  the 

twelfth  century,  being  first  authoritatively  ordered  by  a 

Council  held  in  London  in  1268,  and  next  by  a  Council  of 

Nismes  in  1284.  "  Whence  also,"  says  Martene,  "  William 

of  Paris  in  1248  writes, '  And  the  confessor  does  not  pro 

nounce  in  the  style  of  the  judge,  "  We  absolve  thee,"  "  We 

do  not  condemn  thee";  but  let  him  make  a  prayer  over  him 
that  God  may  give  him  absolution  and  remission  and  the 

grace  of  sanctification.'  With  this  agree  all  the  ancient 
manuscript  ritual  books  of  both  Churches,  in  which  various 

and  pious  prayers  for  the  reconciliation  of  penitents  are 

read." l  If  anywhere,  previous  to  this  time,  an  indicative 
form  is  to  be  found,  it  was  used  by  the  bishop  (only)  when 

a  declaration  was  to  be  made  by  authority  of  restoration  to 

the  communion  of  the  Church.  Such  a  form,  for  this 

limited  purpose — that  is,  an  absolution  from  Church  cen 

sures,  not  from  sin — is  first  found  in  the  Pontifical  doubt 

fully  attributed  to  Egbert,  A.D.  767.  It  is  probable  that 

the  Eeformers,  in  selecting  the  direct  form,  desired  to  indi 
cate  that  it  was  restoration  to  communion  that  was  meant 

to  be  effected.  The  use  of  the  form  is  not  imperative  on  a 

clergyman,  even  when  he  uses  the  Visitation  Service,  which 

he  seldom  does.  For  the  rubric  originally  ran,  "  After 
which  confession  the  priest  shall  absolve  him  after  this 

form"  but  it  has  been  changed  into  "  After  which  confes 
sion  the  priest  shall  absolve  him  (if  he  humbly  and  heartily 

1  De  ant.  eccl.  ritibus,  i.  6,  5.     L <Y.J 
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desire  it)  after  this  sort"  which  leaves  the  exact  wording 
of  the  absolution  optional.  Nor  is  the  indicative  form 

authorised,  except  in  the  case  of  a  very  sick  man  with  a 

troubled  conscience ;  for  though  permission  was  given  in 

1549  to  use  it  in  other  cases,  the  clause  granting  that  per 
mission  was  struck  out  in  1552. 

In  her  book  of  Homilies  the  Church  of  England  sets  Teaching 

forth  her  doctrine,  both  positively  and  negatively,  with  Homilies, 

greater  authority  than  any  one  of  her  divines  can  enjoy,  andnee 

and  more  consecutively,  and  therefore  more  clearly,  than  tive- 

in  her  offices.  Positively,  she  teaches,  "  There  be  four 

parts  of  repentance " — (1)  "  the  first  is  the  contrition  of 

the  heart ; "  (2)  "  the  second  is  an  unfeigned  confession 

and  acknowledging  of  our  sins  unto  God ; "  (3)  "  the  third 
part  of  repentance  is  faith,  whereby  we  do  apprehend  and 

take  hold  upon  the  promises  of  God,  touching  the  free 

pardon  and  forgiveness  of  our  sins,  which  promises  are 

sealed  up  unto  us  with  the  death  and  blood-shedding  of 

His  Son  Jesus  Christ ; "  (4)  "  the  fourth  is  an  amendment 
of  life,  or  a  new  life,  and  bringing  forth  fruits  worthy 

of  repentance."  Negatively  (1)  she  knows  no  such  thing 
as  attrition ;  (2)  "  Whereas  the  adversaries  go  about  to 
wrest  this  place  (James  v.  16),  for  to  maintain  their 

auricular  confession  withal,  they  are  greatly  deceived 

themselves,  and  do  shamefully  deceive  others ;  for  if  this 

text  ought  to  be  understood  of  auricular  confession,  then 

the  priests  are  as  much  bound  to  confess  themselves  to 

the  lay  people  as  the  lay  people  are  bound  to  confess 

themselves  to  them;  and  if  to  pray  is  to  absolve,  then 

the  laity  by  this  place  hath  as  great  authority  to  absolve 
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the  priests  as  the  priests  have  to  absolve  the  laity.  .  .  . 
What  need  we  to  tell  forth  our  sins  into  the  ear  of 

the  priest,  sith  that  they  be  already  taken  away  ?  .  .  . 

It  is  most  evident  and  plain  that  this  auricular  confession 

hath  not  his  warrant  of  God's  Word.  .  .  .  Moreover,  these 

were  St  Augustin's  words,  '  What  have  I  to  do  with  men, 
that  they  should  hear  my  confession  as  though  they  were 

able  to  heal  my  diseases?'  .  .  .  Let  us  with  fear  and 
trembling,  and  with  a  true  contrite  heart,  use  that  kind 

of  confession  that  God  doth  command  in  His  Word  ;  and 

then  doubtless,  as  He  is  faithful  and  righteous,  He  will 

forgive  us  our  sins  and  make  us  clean  from  all  wicked 

ness.  I  do  not  say  but  that  if  any  do  find  himself 

troubled  in  conscience,  they  may  repair  to  their  learned 

curate  or  pastor,  or  to  some  other  godly  learned  man,  and 

show  the  trouble  and  doubt  of  their  conscience  to  them, 

that  they  may  receive  at  their  hands  the  comfortable 

salve  of  God's  Word ;  but  it  is  against  the  true  Christian 
liberty  that  any  man  should  be  bound  to  the  numbering 

of  his  sins,  as  it  hath  been  used  heretofore,  in  the  time 

of  blindness  and  ignorance ; "  (3)  "  They  that  teach  repen 
tance  without  a  lively  faith  in  our  Saviour  Jesus  Christ, 

do  teach  none  other  but  Judas'  repentance,  as  all  the 
Schoolmen  do,  which  do  only  allow  these  three  parts  of 

repentance :  the  contrition  of  the  heart,  the  confession  of 

the  mouth,  and  the  satisfaction  of  the  works ;  but  all 

these  things  we  find  in  Judas'  repentance;"  (4)  "Hereby 
do  we  learn  what  is  the  satisfaction  that  God  doth  require 

of  us,  which  is,  that  we  cease  from  evil  and  do  good,  and 

if  we  have  done  any  man  wrong,  to  make  him  true  amends 
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to  the  uttermost  of  our  power.  This  was  commonly  the 

penance  which  Christ  enjoined  sinners,  '  Go  thy  way,  and 

sin  no  more.'  " 1 
The   sum   of   what  has  been    maintained   above  is   as  Summary, 

follows : — 

1.  Holy  Scripture  contains  no  injunction  for  confession 

of  sins  to  man,  to  be  followed  by  absolution. 

2.  The   text   on   binding  and   loosing  (Matt,  xviii.   18) 
authorises  the  rulers  and  ministers  of  the  Church  which 

was  about  to  be  set  up,  to  make  regulations  or  canons  for 

the  conduct  of  its  members ;  and  the  text,  "  Whosesoever 

sins  ye  remit,"  &c.  (John  xx.  23),  authorises  them  to  admit 
men  into  the  Church  by  baptism,  expel  them  from  it  by 

excommunication,  and  readmit  them  into  it  by  reconcilia 

tion  or  absolution.     The  commission   granted  in  the  first 

of   these   texts   was   acted   upon   by  the   apostles   in   the 

Council   of   Jerusalem  when   they  laid   down  regulations 
under  which  the  Gentiles  were  to  be  received.     The  com 

mission  granted  by  the  second  text  was  acted  upon  by  St 

Peter  when  he  baptised  three  thousand  souls  on  the  day  of 

Pentecost  "  for  the  remission  of  sins,"  and  by  St  Paul  when 
he  excluded   from   the   Church,   and   again   when   he   re 

admitted  into  it,  the  incestuous  Corinthian. 

3.  In   accordance  with  the  second  commission  the  first 

Christians  went  forth  and  admitted  disciples  in  all  nations, 

baptising  them  in  the  name  of  the  Father  and  of  the  Son 

and  of  the  Holy  Ghost ;  and  they  instituted  an  elaborate 

system  of  excommunication  and  restoration  to  communion 

for  the  greater  sins,  such  as  idolatry,  murder,  and  adultery, 

1  Homily  of  Eepentance  and  true  Reconciliation  with  God,  Part  ii. 
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of  which  public  confession  had  to  be  made  to  the  offended 

congregation.  There  was  at  this  time  no  organised  system 

of  private  confession  and  absolution. 

4.  The  first  step  towards  auricular  confession  was  made 

by   Pope   Leo   I.,   A.D.   440-461.      Gradually,   for   reasons 
specified,  private  confession  began  to  grow  up  in  the  sixth 

and  seventh  centuries,  and  became  tolerated,  though  only 

tolerated,  during  the  next  six  hundred  years. 

5.  In  1215  confession   to   a   priest  was   imposed   as   a 

necessity  on  all  men  and  women  belonging  to  the  "Western 
Church  by  the  same  Council  that  sanctioned  transubstan- 

tiation ;  the  priest  being  now  regarded,  not,  as  at  first  and 

in  the  time  of  Leo  I.,  the  representative  of  the  people,  but 

the  vicegerent  of  God. 

6.  According    to   the   system   introduced   in   1215,   the 

"matter"  of  confession  or  penitence  is  defined  to  be  im 
perfect  contrition  or  attrition,  confession,  and  satisfaction, 

and  its  "  form  "  to  be  an  indicative  absolution,  all  four  of 
these  processes  having  a  signification  given  them  which  was 

unknown  in  purer  ages,  and  an  indicative  absolution  for 

sins,  having  been  never  used  till  the  twelfth  century. 

7.  The    confessional,  thus  instituted  by  Innocent  III., 

necessarily  produced  grave  evils  to  the  penitent,  to  the  con 

fessor,  to  the  nation,  to  the  family — weakening  conscience, 

modesty,  truthfulness,  purity,  virility,  patriotism,  home-life ; 
emboldening  some  in  crime,  tending  to  produce  scrupulosity 

in  others,  creating  a  sacerdotal  arrogance,  and  leading  men 

to  believe  that  they  could  escape  punishment  for  their  sins 
in  this  world  and  the  next  without  love  of  God  or  sorrow 

for  offending  Him. 
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8.  In  the  sixteenth  century  it  was  rejected  by  the  Church 

of  England,  confession  to  God  alone,  whether  in  the  secret 

chamber  or  in  the  public  confessions  of  the  Church,  being 

substituted  for  it  in  the  ordinary  and  normal  life  of  the 

Christian ;  the  exceptional  case  of  a  man  unable  to  make 

his  peace  with  God  before  the  Holy  Communion  or  before 

death  being  met  by  a  permission,  in  those  two  instances,  to 

open  his  grief  to  God's  minister  and  receive  from  him  the 

benefit  of  absolution  by  the  ministry  of  God's  Holy  Word. 
This  is  the  law  of  the  Church  at  the  present  moment.  Present 

How,  then,  are  we  to  account  for  the  systematic  efforts  that  the  ques- 

have  been  made  for  the  restoration  of  the  discipline  of  tlon> 
habitual,  organised,  and  even  compulsory,  confession  to  a 

priest  ?  In  many  cases  it  has  arisen  from  a  genuine  belief 

that  individuals  would  be  benefited  by  it,  and  their  spiritual 

life  deepened.  Those  who  maintain  this  opinion  are  men 

of  much  simplicity  and  no  wide  grasp  of  mind,  who,  look 

ing  only  to  individual  cases,  do  not  see  how  vastly  the  evils 

of  the  system  that  they  are  helping  to  introduce  outweigh 

those  which  they  deplore.  These  men  may  be  enlightened 

by  further  experience  and  insight.  It  cannot,  however,  be 

doubted  that  this  is  not  the  only  class  of  men  engaged  in 

the  task  of  restoring  the  pre-Reformation  penitential  system. 

It  is  a  sorrowful  thing  to  acknowledge,  but  we  cannot  help 

allowing  that  there  are  men  who,  with  their  eyes  open,  are 

attempting  to  bring  back  doctrines  and  practices  of  the 

unreformed  Church,  from  the  doctrine  of  the  mass  and  the 

papal  supremacy  to  the  shape  of  a  surplice  and  the  colour 

of  a  stole ;  and  these  men  are  introducing  the  confessional 

(which  where  they  are  able  they  make  compulsory)  because 
R 



258  CHUECH   AND   FAITH. 

it  is  an  integral  part  of  the  Eoman  system.  These  men  are 

disloyal  to  the  Church  of  which  they  are  members,  and  we 

must  say  to  them  that  we  are  not  prepared  to  acquiesce  in 

the  compromise  or  subterfuge  that  they  aim  at — namely, 

that  the  compulsory  character  of  confession  should  alone  be 

prohibited  or  not  recognised  by  the  Church's  law.  We 
know  that  the  evil  of  the  system  is  not  only  in  its  being 

compulsory,  but  in  its  being  habitual,  organised,  and  re 

garded  as  a  part  of  the  normal  Christian's  daily  life,  or  as  a 
means  of  attaining  to  a  higher  religious  eminence,  often  by 
the  exercise  of  an  asceticism  which  we  condemn  as  in 

human,  unspiritual,  and  dishonouring  to  God.  We  know 

that  that  system  proved  itself  a  failure,  and  more  than  a 

failure,  and  proves  itself  so  still  where  it  prevails.  The 

Church  of  England  deliberately  rejected  it  three  centuries 

and  a  half  ago,  and  she  firmly  rejects  it  now. 

Those  who  would  pursue  the  subject  further  are  referred  to 
Morinus,  De  Poenitentia  ;  Daille,  De  Auricular!  Confessione  ;  Suicer, 

Thesaurus,  s.v.  "  Exomologesis  "  ;  Hooker,  Eccl.  Pol.,  bk.  vi.  ;  Thorn- 
dike,  Laws  of  the  Church  ;  Jeremy  Taylor,  Dissuasive  from  Popery, 

part  ii. ;  Bingham,  Antiquities,  bk.  xviii. ;  Note  to  Tertullian's  De 
Poenitentia  in  Oxf.  Lib.  of  Fathers  ;  Reichel,  The  History  and  Claims 

of  the  Confessional ;  Smith  and  Cheetham's  Dictionary  of  Antiquities, 
s.v.  "  Exomologesis." 
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BY  THE  EEV.  HANDLEY  C.  G.  MOULE,  D.D. 

"  T  ET    us    follow    after    the    things    which    make    for  Purpose  of 
peace,  and  things  wherewith  one  may  edify  an 

other."  I  would  fain  take  this  apostolic  word  for  the 
regulative  motto  of  this  paper.  My  theme  may  sound  a 

little  severe  and  exigent,  as  if  a  poor  mortal  were  about 

to  go  round  among  his  neighbours  and  brothers  trying 

to  apply  to  lives  and  persons  some  touchstone  of  his 

own  devising.  Far  different  is  my  thought  and  purpose. 

I  have  lived  long  enough  to  learn  something  like  repug 

nance  to  the  work  of  judging  persons  even  by  their 

avowed  principles ;  for  life  is  always  illustrating  the 

paradox  that  the  person  can  in  many  respects  stand 

strangely  aloof  from  the  system  he  asserts  or  favours. 

And  if  I  come  to  deal,  by  way  of  test,  with  conflicting  or 

contrasted  systems,  my  only  purpose  is  to  draw  persons 

near  together  in  faith  and  sympathy  around  what  may 

prove  to  be  a  central  fire  of  truth. 

In  any  case,  may  no  sentence  be  written  here  which 
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shall   fail   in   fairness,  candour,  and  goodwill.     If   failure 

there  should  be,  I  shall  much  need  forgiveness. 

By  way  of  proviso,  let  me  be  understood  to  mean  by 

true  Keligion,  of  course,  true  Christianity,  in  theory  and 

in  practice.  The  tests  of  such  Christianity  will  mean,  in 

effect,  its  characteristics,  its  main  marks  and  differences, 

as  beside  its  rivals  or  counterfeits,  —  the  principles  which 
lie  at  its  root,  and  the  distinctive  issues  of  them  in  the 

religious  life. 

Our  tests  Such  tests,  to  be  sure  of  their  validity,  we  must  seek 

supplied  primarily  in  the  primal  documents  of  Christianity,  the 

Scriture.  Eoly  Scriptures,  particularly  in  the  New  Testament.  Of Scripture. 
course,  our  reason  and   our   conscience   must   enter   fully 

into  the  matter,  and  with  open  eyes.  Only  it  is  to  the 

Holy  Book  that  we  must  go  with  them,  if  we  want 
articulate  information  about  the  mind  of  Him  who  not 

only  founded  Christianity  but  is  its  Foundation  —  yea,  is 

Christianity  itself.  Practically  speaking,  we  shall  find 

such  articulate  answers  to  our  questions  nowhere  else, 

except  in  the  form  of  reports  and  echoes  from  the  Scrip 

tures.  In  the  Scriptures  we  shall  find  them. 

The  test  of      This  announcement  of  a  Biblical  inquiry  may  at  once 

towards      suggest  to  us  a  first  and  momentous  test  of  true  Eeligion, 

Scripture.  an(j  Qne  Up0n  wnicb  it  is  timely  to  lay  stress.     Many  a 
thoughtful  and  religious  man,  amidst  our  importunate  con 

troversies,   literary  as   well  as   religious,  realises  but  im 

perfectly,  I  think,  the  majestic  position  of  the  Bible  in 

the  mind   and    teaching   of   our   Lord   and  His   apostles, 
and  also  in  the  view  of  the  Church  next  after  the   first 

days.     It  is  not  too  much  to  say  that  for  our  Lord  Jesus 
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Christ  Himself  a  main  test  of  true  religion  was,  How 

readest  fhou  ?  For  Him,  in  the  sacred  experiences  of 

His  own  true  Humanity,  as  well  as  in  His  infallible 

instruction  of  others,  "  the  Scriptures  of  the  Prophets  " 

were  nothing  less  than  "  a  lamp  to  His  feet  and  a  light 

to  His  path."  That  path  took  Him  now  to  the  wilder 
ness  to  be  tempted;  now  to  the  garden,  for  the  last  im 

measurable  trial  of  His  will  to  suffer,  now  upwards  into 
the  eternal  summer  sunshine  of  His  resurrection.  And 

everywhere  the  written  oracles  were  His  rule,  His  stay, 

His  joy,  His  theme.  "  It  is  written  ;  "  "  How  then  shall 

the  Scriptures  be  fulfilled  that  thus  it  must  be  ?  "  "  Thus 

it  is  written  ;  thus  it  behoved  the  Christ  to  suffer."  As  we 
go  forward  in  time,  and  the  Christian  Church  develops  to 

our  sight,  we  find  no  "  tradition  "  more  primitive  and  more 
general,  more  certainly  held  semper,  ubique,  ab  omnibus, 
than  the  tradition  that  the  written  documents  of  reve 

lation  convey  to  us  the  divine  Voice  upon  faith  and 

duty  as  nothing  else  quite  conveys  it.  A  very  moderate 
acquaintance  with  the  Christian  literature  of  the  first  two 

or  three  centuries  is  quite  enough  to  illustrate  this  simple 
but  important  position. 

Out  of  a  great  wealth  of  possible  examples  x  I  may  select  Examples 
two  from  the  third  century,  both  connected  with  the  name  ti 

of  Cyprian,  whom  I  cite  the  rather  as  he  is  the  type  of  the  scripture. 
early  teachers  and  administrators  who  most  actively  de 
veloped  the  idea  of  Church  life  and  authority.   We  possess  in 
his  works  an  account  of  a  Council  held  at  Carthage  under 

1  For  a  careful  and  useful  conspectus  see  Goode's  'Divine  Rule  '  (ed.  1856), vol.  iii. 
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his  presidency  in  256.  It  recites  in  order  the  opinions  on 

the  matter  in  hand  delivered  by  the  eighty -five  bishops 

assembled.  Of  these  quite  thirty -three  contain  either 

particular  or  general  references  to  the  Scriptures  ("the 

holy  and  adorable  Scriptures,"  says  one  pastor  ;  "  the  deif- 

ical  Scriptures,"  says  another)  as  the  true  teachers  of  the 

faith ;  while  no  speaker  even  suggests  any  other  "  divine 

informant "  upon  it.  And  Cyprian  himself,  about  the  same 
time,  reasoning  with  Stephen  of  Eome,  declines  a  reference 

to  custom,  however  old,  where  it  is  not  authorised  by  Scrip 

ture.  "  If  this  thing  is  commanded  in  the  Gospel,  or 
contained  in  the  Epistles  and  Acts  of  the  Apostles,  be  such 

divine  and  holy  tradition  observed.  .  .  .  Custom  without 

truth  is  the  antiquity  of  error." 
Sometimes  this  loyalty  to  Scripture  comes  out  in  notice 

able  ways  in  patristic  interpretations  of  Scripture.  So 

(Ecumenius,  following  the  Alexandrian  Clement,  interprets 

the  "many  witnesses"  to  whom  St  Paul  refers  in  2  Tim. 

ii.  2  as  "  the  Law  and  the  Prophets."  ISTo  doubt  it  is  an  im 
probable  explanation.  Far  more  likely  is  the  view  which 

sees  in  those  "  witnesses,"  "  through  whom,"  supported  by 

whom,  Timothy  heard  the  apostle's  instructions,  the  presby 

ters  and  others  present  at  Timothy's  ordination.  But  that 

leaves  the  phenomenon  of  the  ancient  expositor's  view 
only  the  more  interesting  as  an  index  to  primitive  opinion 

upon  Scripture.  To  him,  even  the  ordination  charge  of  the 

great  apostle  would  have  needed,  for  its  support,  the 

attestation  of  the  written  Word;  at  least,  that  support 

would  have  been  important  to  it. 

On  the  whole,  I  venture  to  affirm  that  among  the  tests 
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of  a  true  Christianity,  prominent  among  them,  far-reaching  The  work- 

in  its  reference,  must  be  placed  the  question,  What  is  the  test°con-1S 

attitude  towards  Holy  Scripture  of  such  and  such  a  system  Sldered- 
or  ideal  ?  Is  it  an  attitude  of  cordial  and  congenial 

reverence  and  confidence  ?  Is  the  abundant  use  of  Scrip 

ture  favoured  and  promoted  by  the  system,  alike  for  the 

teachers  and  for  the  body  of  the  faithful  ?  In  regard  of 

public  ministration,  is  large  prominence  given  in  it,  not  to 

preaching  only,  but  to  such  preaching  as  perpetually  founds 

itself  upon  Scripture,  and  aims  above  all  things  to  make  its 

pages,  as  they  stand,  more  articulate  to  the  mind  and 

soul  ?  Is  the  manifest  purpose  "  not  to  have  the  Bible  on 

our  side,  but  to  be  upon  the  side  of  the  Bible  "  ?  Is  the 
Christianity  of  the  private  Christian  such  that  he  finds 

himself,  as  by  an  instinct,  gravitating  to  the  Bible  as  his 

true  oracle  of  God,  on  faith,  character,  and  duty  ?  Is  he 

prompted  by  his  religious  system,  not  indeed  (God  forbid !) 

to  approach  the  Bible  lightly,  self-confidently,  asserting 

petulantly  his  own  judgment  upon  its  meaning  to  the 

neglect  of  other  and  more  collective  judgments,  yet  to 

approach  it  directly,  asking  his  unseen  Lord  to  speak 

direct  to  him  through  the  written  Word  ? x  Is  it  natural  to 
his  cast  of  religious  thought  to  make  it,  as  the  Psalmist 

did  (cxix.  24),  "  the  men  of  his  counsel "  ?  Does  he  find  it, 

as  Athanasius  assures  us  that  it  is,  "  self-sufficient "  (avr- 
dp/crjs)  as  our  informant  upon  the  things  of  God — self- 

sufficient,  not  indeed  to  the  self-sufficient  reader,  but  to 

the  believing  reader  who  goes  in  humility  to  the  Word 

itself  ?  Is  it  natural  to  the  man's  Christianity  to  desire 
1  Compare  the  exhortations  of  the  First  Homily  on  this  subject. 
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to  be  supremely  led,  taught,  toned,  moulded,  by  those 

august  yet  sympathetic  companions,  the  Holy  Scriptures, 

"  read,  marked,  learned,  and  inwardly  digested,"  in  direct 
and  untrammelled  intercourse  ?  Or,  on  the  other  hand, 

is  the  drift  and  tendency  in  a  different  direction — towards 

a  reserved  and  guarded  use  of  the  Bible,  whether  as  the 

base  and  theme  of  public  teaching,  or  as  the  true  spiritual 

food  of  mind  and  heart  in  private  ?  Is  it  at  all  the  natural 

issue  of  the  type  of  thought  and  belief,  not,  indeed,  to  de 

spise  or  discredit  the  Book,  of  set  purpose  or  in  plain 

terms,  but  to  place  it  in  the  background  behind  other 

religious  interests,  and  to  prefer  to  it  other  means  of  in 

formation  upon  religion  ? 

With  the  answers  to  these  two  groups  of  questions  goes, 

if  I  am  right,  very  much  that  will  test  the  truth  of  our 

Christianity.  Unquestionably,  the  tendencies  and  results 

of  the  two  types  indicated  are  different,  other  things  being 

equal.  Let  two  men  be  found,  both  of  them  intelligent, 

and  both  devout,  both  of  them  finding  their  religion  a  daily 

reality  to  them.  Let  one  of  them  be  emphatically  a  Bib 

lical  Christian,  thinking  so  of  his  Bible  that  he  cannot  help 

making  it  at  once  his  chief  friend  and  his  true  oracle  in 

things  divine.  Let  the  other  find  those  functions  dis 

charged  for  him,  on  the  whole,  rather  by  some  other 

thing  or  things.  There  will  tend  to  be  a  great  difference 

between  the  two  men  in  cast  and  direction  of  spiritual 

creed  and  religious  life.  Let  me  say  nothing,  if  I  can  avoid 

it,  that  shall  even  seem  unjust  or  unsympathetic.  The  less 

Biblical  Christian  may  truly  "  hold  the  Head."  He  may 
develop,  perhaps  eminently,  many  true  Christian  character- 
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istics.  But  I  hold  that  in  the  sum  of  the  matter,  if  other 

things  are  equal,  the  two  men  being  equally  thoughtful, 

reverent,  and  conscious  of  duty,  then  the  man  who  habitu- 

ually  seeks  "  God's  heart  in  His  Word,"  cor  Dei  in  verbis 

Dei,1  will  on  the  whole  develop  his  life  on  lines  far  more 

true  than  the  other's  to  the  primal  Christian  type,  the 
New  Testament  type,  the  type  illustrated  for  example  in 

the  closing  chapters  of  the  Ephesian  Epistle,  or  in  the  First 
Epistle  of  St  Peter. 

These  reflections  lead  me  direct  to  another  part  of  the  The  test  of 

subject;  indeed  we  are  already  there.  Assuming  this  the  scale° 
supreme  position  of  Scripture  in  relation  to  the  idea  of  tio 

true  religion,  it  seems  to  follow  necessarily  that  true  re 

ligion,  as  regards  the  beliefs  and  principles  at  its  heart, 

will  be  tested  as  such  by  its  fidelity  to  Scripture  not  only 

in  the  contents  but  in  the  scale  of  its  ruling  beliefs.  It  is 

possible  very  much  to  forget  this.  A  true  spiritual  creed, 

and  its  proper  result  in  a  true  spiritual  life,  have  much  to 

do  not  only  with  points  but  with  proportions.  Not  only 

what  I  hold  has  to  be  considered,  but  the  place  and  bulk 

in  which  I  hold  it.  Two  men  may  easily  be  supposed  who 

would  each  answer  "  Yes  "  to  every  number  of  the  same  set 
of  questions  on  articles  of  faith,  and  both  with  sincerity,  and 

yet  hold  very  different  beliefs  upon  the  whole,  because  of  a 

great  difference  of  scale.  To  one,  the  thing  might  seem 

quite  subsidiary  and  unimportant  which  to  the  other  was 

the  vital  point.  One  would  see  relations  between  this 

belief  and  that  which  were  invisible  or  trifling  to  the  other ; 

1  A  fine  sentence  in  a  letter  of  Gregory  the  Great  (Epistolee,  iv.,  xxxi.), 
in  which  he  urges  a  courtier  friend  to  read  his  Bible  daily. 
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and  the  whole  set  of  beliefs  would  thus  get  a  difference,  to 

the  different  observers,  which  might  be  incalculable.  And 

the  fact  of  such  differences  would  invite  surely  some  correc 

tion,  if  there  were  any  means  of  making  it.  It  would  in 

deed  be  vain  to  attempt  that  which  is  impossible,  to  make 

two  minds,  in  our  mortal  state,  see  everything  just  alike. 

But  it  would  be  as  right  as  it  would  be  feasible  to  attempt 

to  improve  the  correspondence,  on  one  side  or  on  the  other, 

or  perhaps  on  both,  to  the  archetype  of  truth. 

Now  this  points  to  what  I  mean  by  the  call  to  test  our 

religion  not  only  by  the  contents  of  Holy  Scripture  but  by 

their  scale.  It  often  seems  to  me,  when  considering,  I 

trust  with  respect  and  candour,  divergent  types  of  religious 

teaching  and  practice,  that  this  test  needs  to  be  far  oftener 

and  more  consciously  applied  (more  or  less,  no  doubt,  by 

all  of  us  at  times)  to  the  matter  and  also  (if  I  may  say  so) 

to  the  manner  of  our  Christianity.  What  does  Holy  Scrip 

ture  say,  what  does  the  New  Testament  in  particular  say,  to 

the  place  and  scale  of  such  and  such  a  teaching,  such  and 

such  an  action  and  practice,  in  religious  thought  and  life  ? 

That  inquiry,  reverently  and  lovingly  pursued,  would  often 

lead  us  a  long  way  towards  central  truth  and  ideal  work 

ing,  and  (sure  result  of  genuine  approaches  towards  them) 

towards  all  that  is  most  valuable  under  the  words  unity 

and  peace ;  "  unity  at  the  centre,  in  Jesus  Christ,  peace  at 

the  circumference,  in  work  for  Him." 
A  first  ap-  Let  me,  the  writer,  here  in  the  first  place  be  self-critical. 

Let  my  own  cherished  beliefs  be  frequently  compared  in 
sca*e  wit^  t^ie  sca^e  °^  t^ie  sacre(^  Word.  Such  and  such 

articles  of  my  confession  and  faith  are,  in  the  full  conviction 
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of  my  soul,  leading  and  ruling  articles  of  the  Gospel.  Among 

them,  for  example,  is  that  "  article  of  a  standing  or  falling 

Church,"  Justification  by  Faith — that  is  to  say,  acceptance 
before  God  on  the  sole  account  of  Christ  trusted.  Supreme 

paradox,  till  a  man  in  some  measure  knows  himself,  it 

shines  before  the  fully  awakened  conscience  in  one  aspect 

as  our  refuge,  in  another  as  our  paradise.  Now,  this  truth 

happens  to  have  become  dear  to  myself  through  experiences 

deep  as  the  soul.  And  I  have  the  joy  and  rest  of  finding  it 

not  merely  present  in  the  New  Testament,  or  merely  present 

in  the  Old  (for  indeed  it  is  "  testified  of  the  law  and  the 

prophets  "),  but  large,  conspicuous,  pervading,  in  them.  It 
is  unfolded  as  explicitly  as  possible  in  many  passages  of  the 

first  order  of  importance;  it  is  taken  for  granted  in  a 
thousand  more.  Yet  even  with  a  truth  like  this,  let  me 

remember  the  law  of  scale.  This  wonderful  and  most 

living  thing  is  of  the  very  heart  of  true  Christianity ;  where 

it  is  discredited,  minimised,  ignored,  we  are  indeed  so  far 

forth  in  presence  of  "  another  Gospel."  Yet  let  me  often 
remind  myself  that  the  scale  of  truths  in  Scripture  forbids 

me  so  to  hold,  or  so  to  teach,  Justification  by  Faith  as  to  let 

it  seem  the  whole  message  of  Christ,  or  even  the  whole  of 

the  heart  of  that  message.  In  places  far  too  many  to  reckon 

that  message  deals  with  truth  and  life,  with  duty,  with 

holiness,  with  work,  with  reward,  in  ways  which  have  no 

articulate  reference  at  all  to  Justification  by  Faith.  True, 

I  can  see  all  the  while,  now  more  clearly,  now  more  dimly 

and  as  it  were  by  touch,  connections  arid  references  threaded 

into  it  all  over  the  Gospel  scheme  of  truth.  But  if  my 

belief,  my  motive,  is  to  be  true  to  Scripture,  I  must  seek  in 
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this  also  to  correspond  to  the  Scriptural  scale.  I  must 

continually  bear  in  mind,  or  at  least  keep  near  at  hand, 
considerations  about  salvation  and  about  the  life  of  the 

saved,  which,  though  profoundly  related  underneath  to  that 

grand  truth  of  mercy,  are,  on  the  surface  and  in  themselves, 

things  to  be  pondered  and  to  be  used  apart  from  it.  I  am 

untrue  to  the  scale  of  Scripture,  dangerously  untrue  to  it, 

if  I  so  hold  and  teach  Justification  by  Faith  as  to  ignore  the 

vast  range  of  revelation  which  affirms  that  "  whatsoever  a 

man  soweth  that  shall  he  also  reap."  My  religion  is  so  far 
not  true  if  it  does  not  remember  that  other  range,  and  act 

upon  it. 

Another          Now  let  me  attempt  to  indicate  some  instances  elsewhere 

tlon?a"      of  what  seems  to  me  failure  to  correspond  to  scale,  the 

orderCh       sca*e  °^  Scripture.     A  few  outstanding  examples  will  be 
amply  enough  for  my  purpose. 

I  presume  first  to  plead  for  a  close  correspondence  to 

scale,  in  teaching  and  practice,  with  regard  to  the  order 

and  organisation  of  the  Christian  Church.  Sacred  indeed 

is  order,  the  noble  counterpart  in  action  to  that  eternal 

principle  of  law  of  which  Hooker  has  written  such  majestic 

things  in  the  first  pages  of  his  great  treatise.  Of  the  most 

secular  examples  of  order,  such  an  example  as  the  system 

of  a  pagan  empire,  how  nobly  has  the  apostle  spoken, 

to  the  Eomans  (chap,  xiii.)  ;  even  the  "  powers  "  which  own 
a  Nero  for  their  visible  head  are  related,  in  the  invisible 

order,  to  God  Himself.  Every  consideration  of  practice 

as  well  as  of  theory  affirms  the  extreme  importance  of 

organisation,  where  anything  has  to  be  done  that  is  to 

last,  and  to  extend ;  so  that  we  are  prepared  to  find  that 
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among  the  earliest  acts  of  the  pentecostal  Church  was 

a  development  of  organisation,  in  the  appointment  of 

the  Seven,  and  that  organised  ministrations  appear  every 

where,  in  the  Acts  and  the  Epistles,  as  a  living  factor  in 

work  and  progress.  Scarcely  anything  can  be  less  true 

to  the  genius  of  Christianity  than  disorder,  which  must 
for  certain  betoken  somewhere  either  sin  or  blunder, 

unless  indeed  it  be  the  temporary  result  of  unavoidable 

disasters  inflicted  from  outside  upon  the  Church. 

But  it  is  possible  to  erect  a  cultus  of  order,  so  to  speak, 

which  shall  be  altogether  out  of  scale  with  the  Scriptural 

presentation  of  the  matter.  I  venture  to  affirm  that  the 

scale  of  New  Testament  teaching  offers  an  impressive  pro 

test  against  many  widely  accepted  forms  of  teaching  and 

practice  in  this  matter — forms  most  fully  developed  within 
the  Eoman  borders,  but  to  be  seen  also  in  large  prominence 

among  ourselves.  I  am  reasonably  persuaded  of  the  apos 

tolic  date  of  a  moderate  but  genuine  Episcopacy ;  but  it  is 

Ignatius,  not  St  John,  not  St  Paul,  who  says,  "  Do  nothing 

without  the  bishop."  To  the  apostles,  the  organisation  of 
the  Church  was  unquestionably  a  thing  of  grave  importance. 

But  it  was  a  thing  of  the  second  order,  not  the  first,  judging 

by  scale.  Is  their  main  strength  given  to  it  in  the 

Epistles  ?  In  the  Acts,  do  we  find  them  elaborately  pro 

viding  for  the  ecclesiastical  coherence  of  the  new  Christen 

dom  ?  A  few  great  necessaries  are  established :  the 

apostolate,  in  its  character  of  the  corporate  Witness  to  the 

resurrection,  is  completed ;  officers  for  Christian  temporal 

relief  are  solemnly  ordained ;  elders  are  constituted  in  every 

mission ;  a  reference  of  great  difficulties  to  Jerusalem  is, 
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not  claimed  indeed,  but  generally  understood,  at  least  for 

a  season.  But  do  we  get  much  farther  than  this  in  the 

Acts  ?  In  any  case,  my  plea  goes  upon  what  is  surely  a 

fact  on  the  face  of  the  New  Testament:  judging  by  scale, 

the  order  and  organisation  of  the  community,  sacredly  im 

portant,  are  important  with  a  greatness  of  the  second  order. 

In  the  first  order  stands  the  preaching  of  the  Crucified, 

peace  and  life  through  personal  faith,  the  promise  of  the 

Spirit,  the  power  lodged  in  Christ  for  the  believer's  moral 
victory,  and  liberty,  and  serviceableness,  the  charities  of 

the  Christian  home,  the  propaganda  of  Christianity  by 

holy  living,  the  blessed  hope  of  the  Lord's  return,  the 
eternal  glory.  I  plead  for  a  religion  true  in  its  teaching, 

and  true  in  its  practice,  to  this  great  scale  of  things  in 

the  Gospels  and  the  apostolic  Scriptures. 

Another  In  closest  connection  with  this  line  of  remark,  I  appeal 

for  more  correspondence  with  scale  in  certain  views  of  the 

nature  and  function  of  the  Church,  now  widely  advocated. 

Such  teachings  as  those  which  denote  the  Church  (however 

defined,  but  anyhow  as  a  visible  body  corporate)  as  the 
historic  extension  of  the  Incarnation  of  the  Lord,  as  the 

one  valid  channel  of  His  grace,  or  again  as  His  representa 

tive  and  vicar  upon  the  earth, — whatever  else  has  to  be  said 
in  criticism  of  them,  seem  to  me  to  be  altogether  out  of 

correspondence  to  New  Testament  scale.  "  Glorious  things 

indeed  are  spoken "  of  the  Church,  above  all  in  the  great 
Epistles  to  Ephesus  and  to  Colossse.  But,  not  now  to 

discuss,  however  briefly,  the  question  whether  the  language 

of  those  sublime  paragraphs  can  be  squared  to  the  condi- 
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tions  of  any  visible  corporation,  I  only  remark  here  that 

even  in  the  Epistle  to  the  Ephesians  the  scale  of  things 

warns  us  not  to  place  even  the  Church  of  God  too  high. 
The  Bride  shines  indeed  there  before  us  in  her  sacred 

glory.  But  the  ever -blessed  Bridegroom,  personal  and 
apart,  fills  vastly  more  of  the  scene,  in  the  majesty  of  His 

life,  power,  and  love.  And  He  so  fills  it  as  to  come  im 

measurably  nearer  to  the  individual  than  the  Bride,  as  a 

body  corporate,  can  possibly  do.  We,  even  in  our  corporate 

life,  are  viewed  as  "  limbs  "  not  of  her  but  of  Him.  And 
the  Dweller  in  the  heart  by  faith  is  altogether  He. 

But,  once  more,  I  am  not  so  much  examining  theories 

upon  particular  truths  as  dealing  with  the  scale  of  things. 

My  contention  is,  that  it  is  untrue  to  New  Testament  scale 

to  do  what  a  powerful  system  of  thought  has  long  been  doing 

— to  erect  the  Church  wellnigh  into  the  Gospel.  For  there 
is  a  current  doctrine  of  the  Church,  advocated  with  strong 

conviction  and  often  with  consummate  skill,  which  tends  to 

mean,  to  the  common  mind  at  least,  that  rather  incorpora 

tion  with  a  Society  than  direct  spiritual  contact  with  the 

always  accessible  Lord  is  the  path  to  life.  With  decision 

I  affirm  that  such  a  view  of  things  is  not  true  to  the  scale 

of  Holy  Scripture.  According  to  that  scale  it  is  not 

allowed  to  us  to  present  the  Church  as  practically,  for 
the  individual,  the  mediatrix  with  the  Mediator.  Sub 

limely  near,  immediate,  contiguous,  to  the  individual  soul's 
whole  deepest  need,  stands  nothing  less  nor  other  than 

"Jesus  Christ  Himself,"  if  that  scale  is  contemplated  for 
our  guidance. 
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Thoughts  I  may  be  allowed  to  reproduce  here  a  few  paragraphs 

individ-  from  a  short  tractate  of  my  own,1  in  which  the  question  of 

lationTo  ̂ he  man's  immediate  and  individual  access  to  God  is  con- 

Protest^t  ̂ dered  fr°m  several  points  of  view,  and,  amongst  others, 
principle,  from  that  of  the  scale  of  Eevelation:  — 

"  Great  is  the  place  and  function  of  the  Church.  But 
that  place  is  not  between  the  conscience,  not  between  the 

soul,  and  the  Eedeerner.  It  is  in  the  stress  it  laid  upon 

that  truth  that  the  Protestant  principle  has  done  and  is 

doing  one  of  its  noblest  services  to  the  world.  I  found, 

many  years  ago,  a  testimony  to  this  in  an  unbiassed 

quarter  —  in  an  Essay  by  the  late  Mr  J.  S.  Mill  on  the 

Positive  Philosophy,  printed  in  the  '  Westminster  Eeview  ' 

(April  1865).  Mill  examines  Comte's  estimate  of  types  of 
Christianity,  and  takes  him  to  task  for  his  complete 

misreading  of  Protestantism,  as  if  it  were  only  negative, 

only  destructive,  —  a  mistake  made  by  a  great  many  persons 

beside  Comte,  but  only  possible  for  them,  as  for  him,  by 

defect  of  knowledge.  '  Comte/  says  Mill,  '  misses  one  of 
the  most  important  facts  connected  with  Protestantism  — 

its  remarkable  efficacy,  as  contrasted  with  Catholicism' 

(he  means  Eomanism)  '  in  cultivating  the  intelligence  and 
the  conscience  of  the  individual  believer.  The  feeling  of  a 

direct  responsibility  of  the  individual  immediately  to  God, 

is  almost  wholly  a  creation  of  Protestantism.  Even  when 

Protestants  were  nearly  as  persecuting  as  Catholics  (quite 

as  much  so  they  never  were),  still  they  maintained  that  the 

true  belief  was  not  to  be  accepted  from  a  priest,  but  to  be 

sought  and  found  by  the  believer  ;  and  that  no  one  could 

1  '  How  can  the  Individual  Soul  approach  God  ?  '  (R.T.S.) 
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answer  to  God  for  him — he  must  answer  for  himself.'  And 
Mill,  standing  then  himself  outside  all  creeds,  goes  on  to 

comment,  as  well  he  may,  upon  the  power  of  this  view  of 

things  to  give  stuff  and  fibre  to  character,  personal  and 

national,  wherever  it  prevails. 

"  Yes,  let  the  sacred  function  of  the  Community  be  what 
it  may,  it  must  stand  aside  after  all,  and  leave  the  ground 

open,  when  the  soul,  the  mysterious  personality,  the  man, 

rises  up  and  goes  in  to  claim  in  Christ  its  access  to  the 

Father,  awful,  blissful,  and  in  secret — *  As  for  me,  nearness 

to  God  for  me  is  good '  (Ps.  Ixxiii.  28).  For  this  he  was 
made  in  his  creation,  waking  up  from  the  inscrutable 

mystery  of  its  process  to  the  mighty  fact  that  he  was 

in  the  image  of  his  Maker.  For  this  he  was  made  again, 
out  of  the  death  and  ruins  of  the  Fall.  Because  of  the 

Cross,  and  in  the  power  of  the  Spirit,  he  is  admitted,  he 

is  entitled,  he  is  welcomed  as  with  open  arms,  to  an  inter 

course  with  God  mediated  to  him  by  the  Son  of  God 

alone,  nothing  between.  Lift  high  the  curtains  of  the 

Holiest,  for  he  must  enter ;  yea,  they  are  already  rent,  from 

the  top  to  the  bottom,  that  he  may  pass  within  them,  and 

stand  with  unveiled  face  before  the  secret  glory,  and  speak 

his  whole  heart  out  to  the  heart  of  the  Eternal,  yttera  irap- 

prjcrias,  '  with  the  liberty  of  saying  anything '  to  his  Father. 
Let  no  Society,  though  divinely  founded,  no  Ordinance, 

though  of  Christ's  own  giving,  yet  needing  mortal  minis 
tration,  no  sacred  Class  or  Order,  however  apostolic  in 

succession,  pass  in  with  him  there.  True,  they  can,  and 

they  should,  help  him  thither,  —  show  him  the  avenue, 

point  him  to  the  door,  reassure  him  of  the  Tightness  of 
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his  entrance.  But  he  enters  —  himself  alone,  or  rather 
himself  as  one  with  the  one  eternal  Priest  who  stands 

there  in  His  own  right,  who  has  offered  once  for  ever  the 

sacrifice  of  peace,  and  now  for  ever  is  occupied  with  that 

other  and  resultant  function  of  His  solitary  and  sublime 

sacerdotium — to  be  man's  open  entrance  in  to  God. 

Illustra-  "  The  whole  record  of  Eedemption  is  full  of  that  entrance 

Holy  r  Q  in.  Such  was  the  divine  delight  in  it  that,  ages  before 
Scripture.  ̂ Q  historic  and,  as  it  were,  public  opening  of  the  door, 

there  was  already  a  wonderful  anticipation.  The  saints 

of  the  Old  Law  are  found  speaking  their  souls  out  to  the 

Lord,  as  the  breath  and  habit  of  their  lives ;  nothing 

between,  absolutely  nothing,  but  the  fact  of  the  promise 

and  the  covenant.  True,  their  colloquies  with  God  were 

of  infinite  significance  to  the  community.  Abraham  under 

the  Syrian  stars,  Moses  on  the  desert  cliff,  Jeremiah  in 

the  courtyard  in  the  beleaguered  town,  not  only  supplied 

examples  of  individual  'access';  their  conversations  with 
Heaven  made  links  in  the  story  of  the  redemption  of  the 

world.  But,  none  the  less,  it  was  in  itself  individual  inter 

course,  personal,  direct ;  '  nothing  between.'  It  was  not 
the  individual  approaching  God  through  the  mediation 

of  the  community.  A  vast  element  in  the  phenomenon 

of  Scripture  is  the  precise  converse:  the  voice  of  grace 

reaches  the  Community  through  the  mediation  of  the 
individual  believer. 

"  Think  of  the  magnificent  illustration  of  this,  in  the 
Old  Testament,  in  the  Book  of  Psalms.  No  doubt  the 

Psalms,  for  the  Jewish  Church  as  for  the  Church  Cath 

olic,  bore  a  liturgical  significance;  they  passed  into  com- 
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mon  worship;  they  became  the  voice  of  the  Community 

to  God.  And  no  doubt  many  of  them  are  public  and 

corporate  in  their  form,  the  expression  of  the  experiences 

of  the  chosen  Eace,  in  its  collective  sins,  and  disciplines, 

and  blessings.  But,  set  these  aside,  they  leave  a  mass, 

rich  and  wonderful,  of  purely  individualistic  Psalms,  in 

which  rises  just  the  call  and  cry  of  the  Ego  to  the  Eternal. 

'  I  have  trusted  in  Thy  mercy ;  my  heart  shall  be  glad 

in  Thy  salvation  ; '  '  I  will  fear  no  evil,  for  Thou  art  with 

me ; '  '  My  soul  thirsteth  for  the  living  God ; '  '  Thou  hast 

known  my  soul  in  adversities ; '  '  I  love  the  Lord,  because 

He  hath  heard  my  voice ; '  '  Thy  word  is  a  lamp  unto  my 

feet ; '  '  Thou  art  my  portion ; '  'As  for  me,  I  will  behold 

Thy  face  in  righteousness;'  'As  for  me,  nearness  to  God 

for  me  is  good.' 

"Whatever  part,  in  the  ages  of  the  Psalmists,  was 
played  by  the  order  and  ritual  of  the  Society,  the  man, 

for  his  soul's  inmost  needs,  was  left  alone  with  God :  the 
servant  went  in  to  his  Master  to  talk  with  Him,  and  the 
door  was  shut. 

"To  pass  into  the  New  Testament  in  order  to  study 
individual  converse  with  God,  is  to  take  the  clue  of  a 

labyrinth  endless  in  its  depth  and  beauty.  Of  this  the 
words  and  the  works  of  the  Eedeemer  alike  are  full. 

' I  will ;  be  thou  clean ; '  'I  will  in  no  wise  cast  him 

out ; '  '  I  will  manifest  Myself  to  him.'  The  incidents  of 
the  Acts  are  perpetually  individualistic:  the  Eunuch  in 

his  carriage,  Cornelius  in  his  chamber,  Lydia  by  the  river. 

Above  all,  we  have  Saul  of  Tarsus  —  the  man  chosen  by 
the  Spirit  to  contribute  a  third  of  its  contents  to  the 
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New  Testament,  and  to  develop  all  that  is  most  com 

prehensive  and  collective  in  the  message  of  our  salvation, 

but  led  to  do  all  this  in  modes  of  exposition  where  the 

widest,  the  vastest,  principles  come  to  us  alive  and  pul 

sating  with  the  experiences  of  the  man  with  God.  'In 

me  there  dwelleth  no  good  thing;'  'I  am  crucified  with 

Christ ; '  '  Christ  liveth  in  me ; '  '  He  gave  Himself  for  me ; ' 

'  I  can  do  all  things  in  Him ; '  '  I  know  whom  I  have 

believed;'  'He  is  able  to  keep  my  deposit  against  that 

day.' "  This  is  a  magnificent  individualism,  sanctifying,  beati 

fying,  vital.  I  hope  I  have  guarded  myself l  from  seeming 
to  forget  the  other  side  in  the  spiritual  life.  I  have  tried 

to  label  with  as  legible  a  censure  as  I  could  the  falsehood 

of  the  individualism  which  means  isolation  to  one's  own 

will,  isolation  even  to  one's  own  soul.  But  this  is  another 
thing — yea,  in  its  depth  it  is  the  antithesis  to  that.  It  is 
an  isolation  to  God,  in  the  immediate  intercourse  of  the 

regenerate  soul  with  Him,  an  intercourse  whose  very  possi 

bility  is  denied,  as  you  know,  by  arbitrary  and  h  priori 

speculation,  but  in  vain — e  pur  si  muove — it  is  an  experi 
enced  fact.  This  is  an  isolation  which  sends  the  soul  out 

again,  filled  and  expanded  by  his  presence,  to  contribute  to 

the  Community,  to  live  no  longer  for  itself,  to  be  at  His 

service  in  others  all  the  day,  ay,  and  to  see  deeper  into 

others,  their  struggles,  their  sorrows,  and  their  sins,  than  it 

ever  could  do  if  it  did  not  know  itself  in  the  light  of  inter 
course  with  God.  For  that  intercourse  there  is  no  sub 

stitute;  it  knows  no  second  best.  Would  we  be  'men 

1  In  previous  pages  of  the  tractate. 
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in  Christ'  indeed?  Then,  'as  for  me,  nearness  to  God 

for  me  is  good/" 
In  the  study  of  our  theme,  one  aspect  of  the  matter  Another 

glides  always  insensibly  into  the  next.     I  have  been  con-  twn^f  the 

sidering  the  scale  of   Scripture  teaching   on   the   subject  ̂ e°f 
of  the  Church  of  Christ  in  some  of  its  relations  to  the  Christian 

priest- 

individual  Christian.     And  already,  by  a  certain  necessity,  hood. 

I  have  alluded  to  another  great  question,  on  which,  as  it 

seems  to  me,  the  recollection  of  Scriptural  scale  is  all- 
important.  It  is  a  question  organically  connected  with 

its  predecessor.  I  have  spoken  of  our  Lord  in  "  His  soli 

tary  and  sublime  sacerdotium  ";  I  have  touched  the  problem 
of  priesthood. 

It  is  not  in  the  least  my  intention,  for  it  would  be  out 

of  place  here  in  this  volume,  to  discuss  that  great  problem 

as  a  substantive  topic.  I  allude  to  it  in  one  of  its  aspects 

only,  and  that  with  reference  to  the  scale  of  Eevelation; 

I  ask  whether  it  is  true  to  that  scale  to  claim  a  special 

sacerdotal  function  for  the  Christian  Ministry.  That  the 

Christian  minister  is  a  priest  is  certain,  for  he  is  a  Christ 

ian  ;  and  the  Christian  is  made  by  his  Kedeemer  not  only 

king  but  priest,  not  only  ruler  but  sacrificial  offerer,  "to 
offer  up  spiritual  sacrifices,  acceptable  to  God  by  Jesus 

Christ"  (1  Pet.  ii.  5).  We  find  him  in  the  New  Testament 

in  the  actual  exercise  of  his  functions.  He  "  presents  his 

body,  a  living  sacrifice."  He  "  offers  the  sacrifice  of  praise, 

that  is,  the  fruit  of  his  lips  as  they  give  thanks."  He 

"does  good,  and  communicates,  for  with  such  sacrifices 

God  is  well  pleased  "  (Kom.  xii.  1 ;  Heb.  xii.  15,  16).  But 
this  sacrificial  priesthood  is  altogether  common  to  the 
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whole  believing  company,  and  is  exercised  quite  equally, 

in  idea,  by  every  member.  The  pastor,  the  commissioned 

minister  of  Word  and  Ordinance,  has  other  functions  per 

fectly  special;  but  he  is  in  no  sense  specially  a  priest, 

a  sacrificial  offerer.  He  is  a  priest,  spiritually,  as  he  is  a 

Christian — not  as  he  is  a  minister,  in  distinctive  function.1 

What  now  are  the  facts  of  scale,  the  scale  of  Scriptural 

instruction,  in  this  great  matter  ?  To  reply  in  one  sentence : 

the  Christian  Ministry  has  a  long  and  splendid  catena  of 

descriptions  and  designations  given  to  it  in  the  New 

Testament,  but  never  once  there  is  it  designated  a  priest 

hood.  And  my  plea  upon  this  great  and  remarkable 

phenomenon  is  just  this  ;  that  to  claim  a  distinctive  priestly 

character  for  it — still  more,  to  make  that  claim  a  ruling 

and  vital  element  in  the  ministerial  idea,  to  press  upon  the 

conscience  and  belief  of  the  Church  a  conception  of  the 

Christian  Ministry  at  all  analogous  to  that  of  the  Aaronic 

hierarchy — is  out  of  scale  with  the  New  Testament  Scrip 

tures.2  And  if  it  be  so,  I  must  humbly  but  with  firmness 
confess  my  conviction  that  it  fails  to  satisfy  this  grand 

1  I  may  remark  that  we  find  the  word  dpx^p^vs,  "  chief  priest,"  used  in 

the  very  early  '  Teaching  of  the  Twelve  Apostles, '  in  connection  with  the 
Christian  Ministry.     But  it  is  applied  (in  a  style,  as  it  seems  to  me,  rather 
poetical  or  rhetorical  than  otherwise)  to  the  prophets  of  the  Church,  who  are 

by  no  means  identified  in  the  'Teaching'  with  the  "bishops."     The  passage 
occurs  c.  xiii.  §  3  :  "  All  the  first-fruits  .   .   .  thou  shalt  take  and  give  to 

the  prophets  :  for  they  are  your  apxifpets."     Does  not  the  writer  mean  that 
they  are  the  "leaders  of  the  priests  " — i.e.,  of  the  disciples  generally — in  the 
utterance  of  spiritual  truth  and  praise?     Even  thus,   the  phrase  stands 

wholly   unsupported   by   Scripture,   where   the   title   apxiepevs   is,  in   the 

Epistle  to  the  Hebrews,  jealously  appropriated  to  the  Lord. 

2  I  may  refer   here   to   the  Rev.   H.   Dimock's   'Christian   Doctrine   of 

Sacerdotium,  and  Our  One  High  Priest'  (E.  Stock). 
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test  of  true  religion :  its  direction,  its  sympathies,  the 

system  of  ideas  to  which  the  claim  belongs,  are  in  a  serious 

measure  discrepant  with  the  revealed  ideal  of  the  faith. 

Let  me  speak  with  all  respectful  caution — nay,  with  rev 

erence — towards  the  deep  beliefs  of  others.  How  can  I  use 

words  which  approach  invective  or  reprobation,  while  the 

recollection  of  the  saints  who  have  held,  and  who  hold,  the 

sacerdotal  view  of  the  Christian  Ministry  is  strong  in  my 

heart  ?  But  I  am  equally  unable  to  ignore,  or  to  explain 

away,  this  large  phenomenon  of  the  scale  of  Eevelation  ; 

and  the  solemn  consideration  of  its  testing  power,  as  it  is 

applied  to  theory  and  teaching,  cannot  but  possess  me. 

Never,  I  reaffirm,  never,  by  the  Lord  or  His  apostles,  is  the 

Christian  pastor  designated  as  such  a  sacerdos.  At  the 

very  most  in  that  direction  we  have  St  Paul,  as  he  writes 

to  the  Romans  (xv.  16),  speaking  of  his  "priest-work,"  done 
in  the  offering  up  of  the  Gentiles  to  God ;  or  again,  in  his 

Epistle  to  the  Philippians  (ii.  17),  of  his  readiness  to  shed 

upon  the  sacrifice  of  their  faith  the  libation  of  his  blood. 

But  is  this  any  tangible  footing  for  a  sacerdotal  doctrine  of 

the  Christian  Ministry  ?  Is  it  in  the  least  degree  a  justi 

fication  for  a  perpetual  and  urgent  insistence  upon  that 

doctrine  ?  Can  it  be  safe,  can  it  be  scrupulously  true  to 

the  mind  of  our  Master  and  His  chosen  messengers,  to 

ignore  so  greatly  the  scale  of  their  language  on  a  matter 

so  sacred  and  so  weighty? 

I  dare  to  extend  the  same  question  to  the  matter,  already  Another 

touched  upon  from  other  sides,  of  ecclesiastical  order.     For 

myself,  the  immemorial  claims  of  a  temperate  and  constitu- 

tional  Episcopacy  are  sacred  indeed  ;   and  when  I  have 
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assured  myself  of  their  historical  solidity,  I  see  further 

manifold  reasons  for  the  belief  that  the  episcopal  regimen, 

worked  and  used  with  holy  wisdom,  is  capable  of  the 

noblest  results  in  the  life  and  enterprise  of  the  Church. 
But  once  more  I  turn  to  the  scale  of  information  and  in 

struction  in  the  New  Testament  as,  in  this  matter  also,  my 

test,  not  only  of  the  truth  of  beliefs,  but  of  their  true  pro 

portions.  And  when  I  have  considered  that  scale  once 

more,  modestly,  I  hope,  and  with  no  wish  to  assert  my 

own  judgments  as  such,  but  anxious  to  be  true  to  the  scale, 

I  see  little  support  in  that  direction  for  any  view  of  the 

episcopal  constitution  which  would  make  it  either  the  one 

sure  channel  of  grace  or  the  one  possible  valid  form  of 

order.  I  see  everywhere  love  and  loyalty  claimed  for  the 

Christian  Pastorate,  assumed  to  be  laborious  and  devoted. 

But  I  see  also  everywhere  such  notes  of  a  concurrent  elas 

ticity  of  life  and  method  in  the  Church  in  general  as  cannot 
but  warn  me  beforehand  not  to  erect  the  lines  of  even 

primeval  order  into  a  vital  test  of  the  very  existence  of  a 

Church.  I  see  everywhere  order  sacred,  but  life  and  love, 

gathered  round  the  Lord  and  supplied  continually  to  every 

limb  direct  from  Him,  more  sacred  still.  And  in  view  of 

this  I  cannot  but  decline  to  make  Episcopacy — historical 

as  it  is,  primeval,  beneficial — my  first  question,  my  first 
test  of  religion  from  the  side  of  order.  I  must,  in  Chris 

tianity,  in  the  Christianity  of  the  New  Testament,  put  the 

internally  sacred  first  and  the  externally  sacred  second. 

I  must  cordially  welcome,  in  the  brotherhood  of  my 

Lord,  in  His  membership,  in  His  Body,  and  therefore  in 

His  Church  (if  the  unworthiest  of  all  members  may  pre- 
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sume  to  talk  of  welcome),  all  those  who  love  Him,  rely 

upon  Him,  follow  Him,  "worship  Him  in  spirit  and  in 

truth." 
Assuredly  I  cannot,  where  the  alternative  is  forced  upon 

my  thought,  demand  that  the  question  of  episcopal  con 

nection  shall  override  that  of  spiritual  truth  and  life. 

Am  I  a  bad  Anglican  for  so  concluding  ?  I  hope  not,  An  illus- 

or  I  should  have  misgivings  about  Anglicanism.  But  from  the 

I  know  something  of  the  history  of  Anglican  thought.  Anglican 

And  among  other  names  I  remember  one  John  Cosin,  thought- 
Bishop  of  Durham,  1660  to  1674,  Churchman  of  Church 

men,  learned,  reverent,  episcopalian  after  the  Laudian  type. 

I  remember  how,  in  exile  in  France  in  the  Commonwealth 

time,  he  was  asked,  by  a  fellow-exile,  for  his  counsel  in 
the  dilemma  between  the  Koman  Mass  and  the  Huguenot 

Communion ;  and  how,  after  a  long  discussion  of  Huguenot 

orders  and  a  lament  over  what  he  thought  their  imperfec 

tion,  he  yet  ruled  for  their  validity,  and  advised  his  friend 

to  go  to  the  Holy  Table  in  the  Huguenot  Church.1  "It 

is  far  less  safe,"  he  writes  on  another  occasion,2  "to  join 
with  those  men  that  alter  the  credenda,  the  vitals  of 

religion,  than  with  those  who  meddle  only  with  the  agenda 

and  rules  of  religion."  In  other  words,  he  deprecates  the 

Huguenot's  lack  of  a  bishop,  but  he  recoils  with  dread 

from  the  Bomanist's  liberties  taken  with  apostolic  truth. 
I  think  that  Cosin  was  true  to  scale  in  his  attempt  to 

test  true  religion. 

1  Letter  to  Cordel,  1650,  in  Basire's  'Account  of  Bishop  Cosin.' 

2  Cosin's  '  Opinion  for  communicating  rather  with  Geneva  than  Rome,' 
published  1684. 
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A  final  ap-  But  I  must  not  pursue  indefinitely  my  illustrations  of 

the  exter-  the  test  of  scale.  Let  me  conclude,  and  briefly,  by  coming 

7et  closer  nome  to  tne  heart,  and  that  with  a  view  by  no 

means  to  only  one  section  or  direction  of  ecclesiastical 

beliefs.  For  myself  first,  and  then  for  any  who  may  care 

at  all  to  weigh  my  words,  be  their  "  school "  what  it  may,  I 
would  point  in  closing  to  the  vast  scale  of  Scripture  teach 

ing  on  a  supreme  and  far-reaching  question.  I  mean  the 

general  question  between  religion  contemplated  as  external 

usage,  order,  rite,  regimen,  however  true  and  Scriptural  in 

any  case  all  these  may  be,  and  religion  contemplated  as  the 

life  of  inward,  God-given,  faith,  hope,  and  sacred  love.  In 

the  ideal,  assuredly,  the  true  internal  should  issue  in  the 

true  external,  and  so  the  true  external  should  be  the  sure 

counterpart  and  index  of  the  true  internal.  But,  even  in 

the  Church  of  Christ,  ideals,  genuine  ideals,  most  certainly 

in  matters  of  exterior  adjustment,  are  not  our  experience, 

and  never  have  been  yet.  We  are  driven  accordingly,  ever 

and  again,  to  ponder  certain  alternatives,  and  to  test  such 

sides  of  the  balance  by  reference  to  the  scale  of  the  Oracles 

of  God.  It  was  so  of  old.  Isaiah  reverenced  the  Temple 

and  its  order ;  under  his  Master's  inspiration  he  calls  those 

marble  courts  "the  courts  of  God,"  "My  courts"  (i.  12). 

But  when  he  sees  them  trodden,  "trampled,"  by  wor 
shippers  unspiritual,  unholy,  even  though  they  were  wor 

shipping  by  a  ritual  whose  canon  had  been  drawn  by  the 

Holy  Ghost  (Heb.  ix.  8),  he  reproves  the  worship,  in 

the  name  of  Jehovah,  as  one  great  irreverence,  and  sends 

people  off  to  seek  a  change  of  heart,  a  transfiguration  of  life. 

St  James,  the  ascetic  (if  we  may  trust  Hegesippus)  among 
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the  writers  of  the  New  Testament,  assuredly  thought  no 

scorn  of  outward  fast,  and  prayer,  and  reverences  of 

demeanour.  Yet  when  he  speaks  of  "  religion,"  "  religious 

worship,"  "religious  discipline"  (Oprjo-iceia,  i.  26,  27),  his 

whole  emphasis  is  laid  upon  the  "vanity"  of  it  without 
internal  holiness  and  its  fair  fruits  in  a  chastened  tongue, 

a  practically  loving  life,  a  spotless  walk  in  this  sinful  world. 

St  Paul,  the  mighty  Pharisee-convert  to  the  faith  which  he 
once  destroyed,  knew  all  about  the  ancient  order,  and  also 

proved  himself,  for  the  Christian  Church,  her  great  con 
structive  administrator.  Yet  for  him  circumcision  and 

uncircumcision  are  equally  "  nothing  "  compared  with  "  a 

new  creation,"  and  with  "faith  which  worketh  by  love." 
The  gift  of  the  angelic  tongues,  ay,  the  utmost  devotion 

of  martyrdom,  or  of  voluntary  beggary,  all  are  "  nothing," 
dissociated  from  the  love  which  is  the  working  out  of 

personal  faith  in  Jesus.  Nay,  the  Lord  Himself,  sitting  at 

Sychar  by  the  well,  discoursing  of  eternal  truth  with  one 

poor  typical  human  soul,  affirms  indeed  with  a  startling 

emphasis  the  now  often-forgotten  fact  that  "  salvation  is  of 

the  Jews" ;  but  in  the  next  sacred  breath  He  says  that  the 
age  was  just  expiring  in  which  externalism  had  had  its 

great  work  to  do.  "  Neither  in  this  mountain,  nor  yet  in 
Jerusalem,  shall  they  worship  the  Father.  .  .  .  The  true 

worshippers  shall  worship  the  Father  in  spirit  and  in  truth, 

for  the  Father  seeketh  such  to  worship  Him.  God  is  a 

Spirit,  and  they  that  worship  Him  must  worship  Him  in 

spirit  and  in  truth." 
Here,  indeed,  are  tests  of  true  religion.     What  are  they  ? 

A  transfigured   life,   a  bridled   tongue,   a  walk   of  loving 
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beneficence  and  unworldly  whiteness,  a  new  creation,  love 

springing  up  evermore  from  living  faith,  worship  in  spirit 

and  in  truth.1 
We  must  needs  look  upon  the  Church  problems  of  our 

day  from  many  points  of  view — from  those  of  history  and 
of  general  reason  among  others.  But  let  us  much  oftener 

than  all  look  upon  them  from  the  point  of  view  of  the  pre 

cepts  and  the  promises  of  the  Lord  of  Holiness.  That  view 

point  will  help  us  to  many  an  unerring  test  of  "  things  that 

differ."  But  it  will  also  help  us  to  what  is  better  still — the 
supreme  remedy  for  the  ills  of  mistake  and  strife.  For 

that  will  be  the  place  from  whence  we  shall  look  up  to 

ask,  to  expect,  and  to  receive,  the  gifts  of  God,  which  are 

gifts  indeed.  It  will  be  there  that  we  shall  hail,  in  due 

time,  may  it  be  very  soon,  such  an  effusion  of  the  seven 

fold  SPIRIT  as  shall  supremely  glorify  JESUS  CHRIST  to  the 

whole  Church  on  earth.  Then,  and  only  then,  a  coales 

cence,  the  surest  and  the  most  fruitful  of  all,  shall  set  in 

and  prevail  —  springing  up  from  the  depths,  not  pressed 

down  upon  the  surface  —  a  union  in  the  love  of  God, 
manifested  in  the  loving  doing  of  His  will. 

1 1  seize  the  occasion  to  call  attention  to  a  weighty  letter  by  the  Rev.  W. 

Hay  M.  H.  Aitken  (in  the  'Record'  of  March  17,  1899),  in  which  the 
question  of  the  "  mechanical "  in  religion  is  admirably  handled.  The  letter, 
I  am  glad  to  see,  has  been  reprinted  in  a  separate  form,  '  The  Mechanical 

versus  the  Spiritual '  (J.  F.  Shaw). 



THE  LAITY  OF  THE  CHUECH  OF 
ENGLAND. 

BY  P.  V.   SMITH,   LL.D. 

TT  is  generally  conceded  that  the  Church  of  England 

ought  to  possess  greater  power  and  freedom  of  man 

aging  her  own  affairs  than  she  enjoys  at  present,  and  that 

the  possession  of  these  privileges  for  centuries  past  by  the 

Established  Church  of  Scotland  shows  that  they  might  be 

accorded  to  our  own  Church  without  dissolving  her  connec 

tion  with  the  State.  It  is  also  generally  admitted  that  if 

they  are  bestowed  on  the  Church  of  England,  they  cannot 

be  confined  to  her  bishops  or  clergy,  but  her  laity  must 

have  some  share  in  them.  Here,  however,  the  agreement 

ends.  When  we  inquire  who  are  to  be  the  laity  to  whom 

a  voice  in  Church  government  is  to  be  granted,  and  to  what 

extent  they  are  to  participate  in  it,  a  wide  divergence  of 

opinion  prevails.  What  is  to  be  the  qualification  of  a  lay 

man  for  the  exercise  of  the  contemplated  new  ecclesiastical 

functions  ?  Is  it  to  be  English  domicile,  baptism,  confirma 

tion,  or  habitual  communion  ?  And  how  far  is  the  power 
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of  the  laity  to  extend  ?  Is  it  to  be  confined  to  external 

and  material  matters,  or  are  they  also  to  have  a  voice  in 

the  definition  or  interpretation  of  faith  and  doctrine  ?  It 

will  be  the  aim  of  the  following  pages  to  discuss  these  ques 

tions  and  endeavour  to  suggest  a  satisfactory  solution  for 
them. 

As  a  preliminary  step,  however,  in  our  investigation,  it 

is  indispensable  that  we  should  form  a  clear  idea  of  the 

present  position  of  the  laity,  and  realise  distinctly  what, 

under  existing  circumstances,  constitutes  lay  membership 

of  the  Church,  and  what  control  a  lay  member  possesses 
over  her  affairs. 

I.  PRESENT  STATUS  AND  POWERS  OF  THE  LAITY. 

§  1 .  The  Laity  of  the  Church. 

Original         In  order  fully  to  understand  the  existing  position  of  the 
identity  of  .        . 
Church  Church  laity  in  England,  it  is  necessary,  as  in  the  case  of 

J  our  other  institutions,  to  go  back  to  the  earliest  times  of 
our  history.  Our  English  forefathers  came  over  to  this 

island  as  pagans,  but  found  a  British  Christian  Church 

existing  here,  which  they  overthrew  and  practically  annihi 

lated,  except  in  Wales.  By  degrees,  however,  the  newly 

founded  kingdoms  of  the  Angles  and  Saxons  were  con 

verted  to  Christianity,  and  all  the  baptised  Christians 
in  them  were  members  of  one  or  other  of  the  ecclesice 

Anglorum — the  Churches  of  the  English,  as  Bede  calls  the 
different  dioceses  which  were  formed  in  the  various  king 

doms.  Towards  the  end  of  the  seventh  century,  less  than 

a  hundred  years  after  the  landing  of  Augustine  in  Kent, 
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and  about  one  hundred  and  fifty  years  before  England 

became  a  united  realm,  these  dioceses  were  consolidated 

into  one  Church  of  England,  with  which  the  Welsh  dioceses 

also  became  in  process  of  time  incorporated.  Thence 

forward  all  baptised  English  folk,  and  ultimately  all 

baptised  Welsh  folk  as  well,  were  members  of  the  Church  of 

England  ;  and  this  state  of  things  continued  de facto  through 

out  some  nine  centuries  until  the  year  1565,  and  de  jure  for 

nearly  a  century  and  half  longer.  The  Lollards  and  others 

might  reject  some  of  the  doctrines  accepted  by  the  Church 

in  their  day,  and  might  be  burnt  as  heretics  for  so  doing. 

But  it  never  occurred  to  them  to  set  up  a  separate  sect  of 

their  own,  nor  did  their  adversaries  ever  accuse  them  of  so 

doing.  Similarly,  throughout  the  various  phases  of  the 

Eeformation,  in  the  reigns  of  Henry  VIII.,  Edward  VI., 

and  Mary,  and  the  early  part  of  Elizabeth's  reign,  men 
were  deprived  of  their  spiritual  posts  and  suffered  im 

prisonment  and  death  for  their  adhesion  to  the  medieval 
doctrines  on  the  one  hand  or  to  the  reformed  doctrines  on 

the  other,  according  as  the  authorities  at  the  time  favoured 

the  opposite  opinions.  But  amid  all  the  oscillations  of  the 

period,  no  man  on  either  side  dreamt  of  voluntarily  desert 

ing  the  communion  of  the  Church.  He  might  be  excom 

municated  or  he  might  be  put  to  death  ;  but  until  one  or 

other  of  these  fates  befell  him,  he  regarded  himself,  and 

was  regarded  by  others,  as  a  member  of  the  Church,  how 

ever  much  he  might  differ  in  opinion  or  in  practice  from 
those  who  for  the  moment  controlled  her  destinies. 

Accordingly  we  find  that  in  1552  an  Act  of  Parliament, 

which  prescribed  the  use  of  the  Second  Prayer-Book  of 
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Edward  VI.  (5  &  6  Edw.  VI.,  c.  1),  enacted  that  all  per 

sons  inhabiting  within  the  realm  of  England  or  any  other 

of  the  king's  dominions  should,  if  they  had  no  lawful  or 
reasonable  excuse  for  absence,  resort  to  their  parish  church 

or  chapel  accustomed  on  all  Sundays  and  other  holy  days, 

and  abide  orderly  and  soberly  during  the  time  of  the  com 

mon  prayer,  preaching,  or  other  service  of  God,  upon  pain 

of  punishment  by  the  censures  of  the  Church.  The  Act  of 

Uniformity  of  the  first  year  of  Elizabeth's  reign  (1  Eliz., 
c.  2,  s.  14)  repeated  this  enactment,  with  the  addition  that 

offenders  should  for  every  offence  forfeit  the  sum  of  twelve- 

pence,  to  be  levied  by  the  churchwardens  to  the  use  of  the 

poor  of  the  parish. 

First  But  within  the  next  twelve  years  two  events  occurred 

which  materially  affected  the  maintenance  of  ecclesiastical 

unity  in  England.  In  1565  certain  clergy  of  the  metropolis 

were  deprived  of  their  benefices  for  obstinately  refusing  to 

wear  the  surplice  when  officiating  in  divine  service.  The 
more  influential  of  these  submitted  to  the  sentence  and  con 

tinued  members  of  the  Church ;  but  some  of  them  openly 

seceded  from  her,  and  established  a  sect  and  a  worship  of 

their  own.  Five  years  later  Pope  Pius  V.  issued  his  bull 

Eegnans  in  Excelsis,  which  excommunicated  and  affected  to 

depose  Queen  Elizabeth  as  a  heretic.  Up  to  this  time 

English  people  who  acknowledged  the  papal  supremacy  in 

ecclesiastical  matters  had  continued  to  frequent  their  parish 

churches,  in  spite  of  the  reform  which  had  taken  place  in 

the  liturgy.  But  this  was  henceforth  impossible.  They 

were  compelled  to  select  between  allegiance  to  the  Pope 

and  allegiance  to  the  National  Church ;  and,  while  some 
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chose  the  latter  alternative,  a  large  number  felt  consci 

entiously  bound  to  adopt  the  former. 

The  law,  however,  did  not  yet  recognise  the  right  of 
either  Eoman  Catholics  or  Protestants  to  sever  themselves 

from  the  National  Church.  Just  as  traitors  or  outlaws  were 

treated  as  still  subjects,  albeit  unworthy  subjects,  of  the 

Crown,  so  Popish  recusants  on  the  one  hand  and  Non 

conformists  on  the  other  were  regarded  as  members  of  the 

Church,  although  lacking  in  the  performance  of  their 

ecclesiastical  and  religious  duties,  and  liable  to  punishment 

on  that  account.  Accordingly,  in  1581  a  further  penalty  of 

£20  was  imposed  on  every  person  above  sixteen  years  of 

age  for  every  month  in  which  he  or  she  should  neglect  to 

repair  to  some  church  or  usual  place  of  common  prayer ; 

and  persons  who  were  guilty  of  this  neglect  for  twelve 

months  were  to  be  bound  over  to  good  behaviour  with 
securities  in  a  sum  of  not  less  than  £200. 

It  must  be  remembered  that  at  this  period,  in  requiring 

all  persons  to  attend  church,  it  was  unnecessary  to  take 

account  of  any  but  Christians,  since  the  Jews  were  by  law 

banished  from  the  country.  This  ban,  however,  was  re 

moved  by  Cromwell ;  and  the  religious  conflicts  of  the 

seventeenth  century  led  inevitably  to  a  modification  of 

the  legal  position  of  the  Church.  Not  that  this  was  im 

mediately  effected ;  for  during  the  Commonwealth  there 

was  no  more  religious  toleration  than  there  had  been  in 

the  previous  hundred  years.  The  dominant  form  of  religion 

was  changed,  but  the  new  ascendancy  was  as  impatient  of 

rivals  as  the  old.  The  same  intolerance,  so  far  as  the  law 

was  concerned,  prevailed  during  the  reigns  of  the  last  two 
T 
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Stuarts,  though  James  II.  affected  to  relax  it  by  an  uncon 

stitutional  exercise  of  royal  authority. 

Toleration  But  the  Eevolution  of  1688  inaugurated  in  some  respects 

'  a  new  era.  On  the  one  hand,  the  Declaration  of  Eights 
enacted  that  a  person  who  was  reconciled  to  or  held  com 

munion  with  the  Church  of  Eome,  or  should  profess  the 

popish  religion  or  marry  a  papist,  should  be  incapable  of 

wearing  the  crown,  which  should  in  that  case  descend  to 

the  person  being  a  Protestant  who  would  have  inherited  it 

if  the  disqualified  person  were  then  dead ;  and  twelve  years 

later,  when  there  was  a  prospect,  which  was  afterwards 

realised,  of  a  member  of  the  House  of  Brunswick  succeed 

ing  to  the  throne,  it  was  enacted  that  every  wearer  of  the 

crown  should  join  in  communion  with  the  Church  of  Eng 

land.  On  the  other  hand,  however,  the  accession  of  William 

and  Mary  was  immediately  followed  by  the  Toleration  Act, 

which  gave  a  legal  status  to  Protestant  dissenters  by  ex 

pressly  exempting  them  from  some  previously  imposed 

penalties.  If  they  scrupled  to  take  the  oaths  required  on 

the  assumption  of  certain  offices,  they  were  permitted,  if 

chosen,  to  execute  these  offices  by  deputy.  Their  ministers 

also,  under  defined  conditions,  were  allowed  to  officiate 

publicly,  and  were  exempted  from  serving  on  juries  and 

from  holding  parochial  offices. 

The  laws  against  Eoman  Catholics  were  not  relaxed  until 

all  political  danger  from  the  Stuart  Pretenders  had  passed 

away ;  and  it  was  not  until  the  present  century  that  full 

religious  and  civil  rights  were  conceded  either  to  them  or 

to  other  dissenters  from  the  Established  Church.  Up  to 

the  year  1828  the  Test  and  Corporation  Acts,  passed  in  the 
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reign  of  Charles  II.,  required  all  civil  and  military  officers 

to  make  a  declaration  against  transubstantiation  and  receive 

the  Sacrament  of  the  Lord's  Supper  according  to  the  usage 
of  the  Church  of  England,  and  imposed  a  similar  sacra 

mental  test  on  the  holders  of  any  municipal  office.  The  re 

peal  of  these  laws  was  followed  a  year  later  by  the  measure 

for  Koman  Catholic  relief;  and  in  1846  a  large  number  of 

Acts  imposing  penalties  and  disabilities  on  account  of 

religious  opinions  were  expunged  from  the  statute-book. 
The  result  of  this  legislation,  and  of  the  simplification  in 

the  oaths  required  on  entering  Parliament  and  on  assuming 

various  offices,  has  been  that,  with  the  exception  of  the 

throne,  and  possibly  of  the  woolsack,1  all  civil  posts  are 
open  alike  to  members  of  every  religious  denomination,  or 
of  no  denomination  at  all. 

Throughout  the  whole  of   this  shifting  scene  one  fact  Legal  pre- 

remains  clear.     The  law  has  until  quite  recently  assumed  of 

that  all  English  folk  are,  or  ought  to  be,  members  of  the 

Church  of  England.     Disabilities,  and  even  penalties,  have 

been  imposed  on  failure  to  conform  and  be  in  full  com 

munion  with  her;   but  the  very  imposition  of  these  dis 

abilities  and  penalties  implies  the  primd  facie  right  as  well 

as  duty  of  every  man  to  attend  her  services  and  receive  the 

sacrament  according  to  her  usage.     It  is  remarkable  that 

1  There  is  no  positive  enactment,  as  in  the  case  of  the  sovereign,  that  the 
Lord  Chancellor  shall  or  shall  not  be  of  a  particular  religion  ;  and  the 

disability  or  otherwise  of  a  Roman  Catholic  to  sit  on  the  woolsack  depends 
upon  the  net  result  of  a  complicated  series  of  enactments  by  which  the  old 

complex  form  of  oath,  which  included  a  declaration  against  popery  and 
transubstantiation,  has  been  gradually  superseded  by  a  simple  oath  of  a 
neutral  character,  and  upon  the  effect  of  the  various  provisoes  and  reserva 
tions  inserted  in  the  course  of  the  simplifying  process. 
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this  theory  has  been  retained  even  in  the  course  of  granting 

relief  to  those  who  have  failed  to  do  so.  Nothing  can  be 

more  instructive  than  the  mode  in  which  the  Act  of  1846, 

already  alluded  to,  dealt  with  the  legislation  of  Edward  VI. 

in  respect  of  church-going.  By  that  Act  the  enactment  of 
1552,  cited  above,  which  enjoined  upon  all  persons  attend 

ance  at  church  on  Sundays  and  holy  days  upon  pain  of 

punishment  by  the  censures  of  the  Church,  is  repealed  only 

"  so  far  as  the  same  affects  persons  dissenting  from  the  wor 
ship  or  doctrines  of  the  United  Church  of  England  and 

Ireland,  and  usually  attending  some  place  of  worship  other 

than  the  Established  Church  " ;  a  proviso  being  added  that 
no  pecuniary  penalty  shall  be  imposed  upon  any  person  for 

default  in  attendance.  So  that,  in  strict  law,  a  professed 

Eoman  Catholic  or  Baptist,  who  habitually  attended  no 

place  of  worship,  might  be  censured  by  the  Ordinary  for  not 

coming  to  his  parish  church.1 
In  conformity  with  the  long-established  legal  view  of 

churchmanship,  we  do  not  find,  before  the  repeal  of  the 

Test  or  Corporation  Acts,  any  attempt  to  distinguish  one 

portion  of  the  community  from  the  others  by  styling  them 

"  members  of  the  Church  of  England."  Since  that  time  the 
expression,  though  extremely  rare,  has  been  occasionally 

employed.  The  Church  Building  Act,  1831,  empowers 

the  bishop  under  certain  circumstances  to  vest  the  per 

petual  right  of  nominating  a  minister  of  a  newly  erected 

church  in  trustees,  "  being  members  of  the  United  Church 

of  England  and  Ireland  "  ;  and  there  is  a  provision  for  the 

election  of  two  persons,  "  being  members  of  the  Established 

1  See  Taylor  v.  Timson,  Law  Rep.  (1888),  20  Q.  B.  D.,  671. 
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Church,"  to  be  churchwardens  of  a  new  parish  formed  under 
an  earlier  section  of  the  Act.  A  similar  qualification  is 

required  by  6  &  7  Viet.,  c.  37,  for  persons  chosen  church 

wardens  in  new  parishes  under  that  Act.  By  the  New 

Parishes  Act,  1856,  every  person  appointed  a  trustee  of  the 

patronage  of  a  church  under  an  assignment  by  the  Commis 

sioners  is  required,  upon  his  appointment,  to  sign  a  declar 

ation  that  he  is  a  member  of  the  Church.  The  expression 

also  occurs  in  the  Universities  Tests  Act,  1871 ;  and  a 

similar  declaration  of  membership  is  required  by  the  Public 

Worship  Eegulation  Act,  1874,  from  a  judge  appointed 

under  that  Act  before  entering  on  his  office,  and  also  from 

residents  in  a  diocese  who  make  a  complaint  in  respect  of 
the  Cathedral.  But  neither  in  these  statutes  nor  elsewhere 

is  any  attempt  made  to  define  Church  membership. 

When,  therefore,  the  question  is  asked,  What  constitutes  Present 

a  lay  member  of  the  Church  of  England  ?  we  may  reply  Of  a  iay 
that  by  the  English  ecclesiastical  and  civil  law  all  baptised 

persons  domiciled  in  England l  are  considered,  and  are  en 
titled  to  be  treated  as,  lay  members  of  the  Church  of  Eng 

land,  with  the  exception  of  (1)  persons  who  have  been  or 

dained  by  a  bishop  of  some  branch  of  the  Catholic  Church ; 

(2)  persons  who  have  been  and  remain  lawfully  excom 

municated  ;  and  (3)  persons  who,  by  their  own  language  or 

conduct,  or,  if  they  are  of  immature  age,  by  the  language  or 

conduct  of  those  who  are  responsible  for  their  religious 

training,  expressly  or  by  necessary  implication  disclaim 

Church  membership. 

1  The  expression  "England"  throughout  this  treatise  must,  of  course, 
always  be  understood  as  including  Wales. 
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§  2.  The  Existing  Powers  of  the  Laity. 

Original  It  may  be  easily  surmised  that  if  the  legal  aspect  of 

laity*8  Church  membership  is  as  vague  as  we  have  seen  it  to  be, 
the  powers  of  lay  Church  members,  as  such,  are  at  the 

present  day  equally  undefined.  In  pre-Eeformation  times 

the  laity  exercised,  through  the  sovereign  as  their  repre 

sentative,  usually  with  the  concurrence  either  of  a  council 

of  his  nobles  or  of  the  Witenagemote,  and,  afterwards, 

Parliament,  a  powerful  influence  in  the  conduct  of  Church 

affairs.  The  State  passed  laws  on  religious  matters  ;  the 

king  and  his  advisers  had  a  considerable  voice  in  the 

establishment  and  alteration  of  bishoprics  and  in  the 

appointment  of  bishops;  and  previously  to  the  Conquest 

the  law  in  ecclesiastical  and  civil  proceedings  was  adminis 

tered  by  the  same  tribunals.  Moreover,  a  private  individual 

who  built  and  endowed  a  parish  church  secured  in  return 

the  perpetual  right  of  appointing  the  rector,  and  thus 

acquired  a  position  of  importance  in  the  local  organisation 
of  the  Church. 

The  increased  subjection  of  the  Church  of  England  to  the 

see  of  Eome  which  followed  upon  the  Norman  Conquest 

diminished  the  power  of  the  laity  in  ecclesiastical  matters ; 

but  this  power  was  never  wholly  lost,  and  at  the  Reforma 

tion  was  entirely  recovered.  Not  only  were  appeals  from 
the  ecclesiastical  Courts  then  transferred  from  the  see  of 

Eome  to  the  Crown,  so  that,  in  the  words  of  the  oath  as 

settled  on  the  accession  of  Queen  Elizabeth,  the  sovereign 

was  thenceforth  the  only  supreme  governor  of  this  realm, 

as  well  in  all  spiritual  or  ecclesiastical  as  in  temporal 
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causes ;  but  the  Act  for  the  Submission  of  the  Clergy  (25 

Henry  VIII.,  c.  19)  established  the  complete  control  both 
of  the  Crown  and  of  Parliament  over  all  future  Church 

legislation.  The  clergy  in  their  Convocations  were  not  to 

enact  any  canons  or  constitutions  without  the  royal  assent 

and  licence ;  and  they  were  not  to  be  at  liberty,  even  with 

such  assent  and  licence,  to  make  any  canons  or  constitu 

tions  which  should  be  contrary  or  repugnant  to  the  royal 

prerogative  or  to  the  customs,  laws,  or  statutes  of  the  realm. 

At  the  same  time,  the  appointment  of  the  archbishops  and 

bishops  was  definitely  vested  in  the  Crown ;  and  upon  the 

dissolution  of  the  monasteries  a  large  amount  of  Church 

patronage,  which  had  previously  been  possessed  by  them, 

passed  into  lay  hands.  Moreover,  from  the  middle  of  the 

sixteenth  century  onwards  it  has  been  the  usual  practice  to 

appoint  laymen  as  judges  in  the  ecclesiastical  courts. 

Since  the  Eeformation,  therefore,  all  ecclesiastical  legisla-  Powers 

tion  has  been  carried  on  by  Parliament,  with  or  without  the  Eeforma- 

concurrence  of  the  Convocations ;  and  so  long  as  Parlia-  t] 
ment  was  composed  exclusively  of  Churchmen,  and  the 

members  of  the  House  of  Commons  were  virtually  elected 

by  Churchmen,  the  laity  of  the  Church  had  no  cause  to 

complain  of  an  insufficient  share  in  the  management  of  her 

affairs.     But  the  Act  of  Union  with  Scotland  in  1707  pro 

duced  the  first  rift  in  this  state  of  things,  and  during  the 

last  seventy  years  the  whole  complexion  of  the  case  has 

been  altogether   changed.      Parliament   retains   the   same 

control  over  ecclesiastical  matters  as  it  had  three  centuries 

ago.     But  the  House  of  Commons  no  longer  in  any  approxi 

mate  degree  represents  the  Church  of  England.     A  con- 
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siderable  fraction  of  the  electorate  are  outside  the  Church, 

and  a  large  number  within  the  House  itself  repudiate 

Church  membership.  Consequently,  although  the  laity  of 

the  Church  continue,  as  citizens,  to  possess,  in  common 

with  the  rest  of  the  people  of  the  United  Kingdom,  a  pre 

ponderating  voice  in  Church  legislation,  yet,  as  members  of 

the  Church,  they  have  no  part  or  lot  in  it  whatsoever. 

Voluntary  Attempts  have  been  made  during  the  last  half-century 

bodies.  to  remedy  this  anomaly  by  the  formation  of  ruridecanal 

and  diocesan  conferences,  in  which  the  clergy  and  laity  of 

the  Church  should  meet  on  equal  terms  for  discussion  and 

action,  and  by  the  creation  of  a  House  of  Laymen  to  sup 

plement  the  Upper  and  Lower  Houses  of  Convocation,  in 

each  of  the  two  provinces  of  Canterbury  and  York.  These 

bodies  have  been  of  use  in  fomenting  an  interest  in  Church 

matters.  The  conferences  have  rendered  practical  service 

in  the  organisation,  financial  and  otherwise,  of  the  dioceses 

and  rural  deaneries.  The  Houses  of  Laymen  supplied  ap 

preciable  aid,  by  the  expression  of  their  opinion,  to  the 

passing  of  the  Clergy  Discipline  Act,  1892,  and  the  Bene 

fices  Act,  1898,  and  to  the  introduction  into  the  Parish 

Councils  Bill  of  clauses  to  protect  the  interests  of  the 

Church  and  her  charities  before  it  became  law  in  the  spring 

of  1894.  But  they  can  never  be  otherwise  than  make 

shifts  and  imperfect  substitutes  for  constitutional  assem 

blies  of  the  Church  laity,  with  a  formal  status  and  legal 

powers. 
Vestries.  When  we  turn  from  the  apex  to  the  base  of  the  pyramid 

of  Church  organisation,  we  encounter  the  same  phenomenon. 

The  lay  element  in  our  different  parishes  is  constitution- 
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ally  represented  by  the  vestry,  the  churchwardens  and  sides 

men,  and  the  parish  clerk.  In  earlier  times  the  civil  and 

ecclesiastical  parish  was,  of  course,  in  all  cases  identical, 

and  the  vestry,  which  dealt  with  the  civil  as  well  as  the 

ecclesiastical  affairs  of  the  parish,  consisted  of  all  persons 
of  either  sex  assessed  and  rated  for  the  maintenance  of 

the  church,  and,  later  on,  for  the  relief  of  the  poor,  in 

respect  of  any  house  or  land  within  the  parish;  persons 

who  were  more  than  three  months  in  arrear  in  the  pay 

ment  of  any  rate  being,  however,  excluded  from  taking  part 

in  the  proceedings.  The  churchwardens,  who  likewise 

might  be  of  either  sex,  were  chosen  either  jointly  by  the 

incumbent  and  parishioners,  or  one  by  the  incumbent  and 

the  other  by  the  parishioners ;  and  persons  so  chosen  were, 

with  certain  privileged  exceptions,  bound  to  serve.  With 
the  civil  duties  attached  to  their  office  we  are  not  here  con 

cerned.  Their  ecclesiastical  functions  consisted  not  only  in 

the  custody  and  repair  of  the  church  and  its  furniture,  the 

disposal,  jointly  with  the  incumbent,  of  money  collected  at 

the  offertory  proper,  the  seating  of  the  congregation,  and 

the  maintenance  of  order  in  the  church  and  churchyard  (all 

which  duties  still  appertain  to  the  office),  but  also  the  pre 

sentment  to  the  ordinary  of  parishioners  who  neglected  to 

attend  church,  or  to  communicate  at  Easter,  or  who  pro 

moted  erroneous  doctrine  or  offended  their  brethren  by 

notorious  evil  living.  The  duty  of  the  sidesmen,  who  were 

also  to  be  chosen  by  the  incumbent  and  parishioners,  was 

to  assist  the  churchwardens  in  the  discharge  of  their  vari 

ous  functions.  At  every  Easter  -  tide  the  account  of  the 

church  finances  for  the  past  year  was  presented  to  the 
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vestry,  together  with  an  estimate  of  the  necessary  expendi 

ture  for  the  coming  twelve  months ;  and  the  vestry  voted  a 

church-rate  to  meet  this,  which,  like  the  poor-rate,  was 
levied  compulsorily  on  the  whole  body  of  the  parishioners. 

So  long  as  these  were  all  attached  members  of  the  Church 

the  system  worked  well,  and  gave  to  the  Church  laity  a 

fairly  adequate  voice  in  the  affairs  of  their  parish  church. 

But  this  homogeneity,  of  course,  no  longer  exists ;  and,  be 

sides  the  prevalence  of  dissent,  other  changes  have  com 

bined  to  render  the  vestries,  as  at  present  constituted, 

wholly  unsatisfactory  exponents  of  the  opinion  of  the 

Church  laity  in  the  various  parishes. 

The  latest  of  these  changes,  but  one  which  may  conveni 

ently  be  mentioned  first,  was  the  abolition  of  the  compulsory 

levying  of  church-rates  in  1868.  It  is  true  that  the  Act  by 

which  this  was  effected  expressly  authorised  the  vestries  of 

old  parishes  and  the  quasi-vestries  of  new  ecclesiastical 

parishes  to  make  voluntary  church-rates.  But  the  un 

certainty  as  to  collecting  these,  if  made,  has  in  practice 

effectually  prevented  any  attempt  to  assess  them.  Conse 

quently  our  churches,  whether  new  or  old,  are  now  largely 

maintained  by  money  voluntarily  contributed,  either  within 

the  church  or  outside,  without  any  methodical  endeavour  to 
ascertain  or  follow  the  wishes  of  the  contributors  as  to  its 

application,  except  in  the  insignificant  number  of  parishes 

where  voluntary  church  councils  have  been  established. 

In  fact,  except  in  some  few  parishes  where  by  custom  the 

vestry  appoint  the  sexton,  the  organist,  and  even  the  in 

cumbent,  the  only  ecclesiastical  functions  which  are  at 

present  possessed  by  the  vestry  of  an  old  parish,  or  the 
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"  meeting  in  the  nature  of  a  vestry  " l  in  a  new  parish,  are 
the  election  of  churchwardens,  the  examination  of  the  ac 

counts  of  any  endowments  for  church  repairs  or  for  church 

charities,  and  the  expression  of  the  approval  or  otherwise 

of  the  parishioners  to  alterations  on  the  church  or  church 

yard,  for  which  a  faculty  is  sought  in  the  ecclesiastical 
courts. 

But  besides  this  limitation  of  the  powers  of  the  vestries, 
various  anomalies  have  been  introduced  into  their  constitu 

tion.  One  of  these  is  due  to  the  very  expansion  of  the 

Church  herself.  As  already  stated,  the  civil  and  ecclesi 

astical  parish  was  originally,  in  all  cases,  identical.  But 

as  population  increased,  and  additional  churches  were  re 

quired,  it  has  been  found  necessary  in  many  cases  to 

create  new  ecclesiastical  parishes  within  the  original  parish. 

Within  that  of  Manchester,  for  instance,  117  new  parishes 
have  been  formed.  Under  the  Acts  of  Parliament  which 

have  authorised  this  subdivision,  two  churchwardens  are 

to  be  appointed  yearly  for  each  new  parish,  one  by  the 

incumbent  and  the  other  by  the  persons  within  its  area, 
who  would  have  been  entitled  to  vote  at  the  election  of 

churchwardens  if  it  had  been  an  ancient  parish.  In  these 

cases,  however,  the  right  of  electing  churchwardens  for  the 

ancient  parish  church  has  not  been  confined  to  the  inhab 

itants  of  the  area  which  remains  ecclesiastically  connected 

with  that  church  (although  under  the  Act  of  1868  they 

alone  can  make  a  voluntary  church-rate  for  its  maintenance 

and  repair) ;  so  that  the  ratepayers  living  in  one  of  these 

new  parishes  can  vote  for  churchwardens  of  that  parish,  and 

1  So  styled  in  the  Burial  Act,  1857  (20  &  21  Viet.,  c.  81,  s.  5). 
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also  for  those  of  the  old  parish  church,  with  which  they 

have  ceased  to  have  any  ecclesiastical  connection. 

The  existence  of  plural  voting  is  a  further  anomaly  in 

connection  with  the  vestries  of  ancient  parishes.  By 

Sturges  Bourne's  Act,  passed  in  1818,  members  of  these 
vestries  were  given  votes  varying  from  one  to  six,  accord 

ing  to  their  rateable  assessment — those  rated  at  under 
£50  having  one  vote,  while  those  who  are  rated  at  or 

above  that  figure  have  one  vote  for  every  £25  of  their 

assessment  up  to  £150.  This  was  all  very  well  so  long 

as  the  vestries  levied  rates  on  the  property  of  the  parish 

for  secular  purposes,  and  was  even  defensible  in  ecclesi 
astical  matters  while  the  fabric  of  the  church  was  main 

tained  by  a  church-rate  on  the  same  property.  But  now 
that  this  has  been  abolished,  it  is  monstrous  that,  in  the 

election  of  a  churchwarden,  and  the  approval  or  otherwise 

of  a  proposed  alteration  in  the  sacred  edifice,  a  well-to-do 

ratepayer  who  contributes  nothing  to  the  church  may 

have  six  times  the  voting  power  of  his  poorer  neighbour, 

who,  according  to  his  means,  is  liberally  supporting  it. 

Lastly,  if  by  custom,  or  by  special  Act  of  Parliament,  or 

by  the  adoption  of  Sir  John  Hobhouse's  General  Act  of 
1831,  an  ancient  parish,  instead  of  transacting  its  affairs 

in  open  vestry,  happens  to  have  had  a  select  vestry,  con 

sisting  of  a  few  representatives  elected  by  the  whole  num 

ber  of  the  ratepayers,  this  select  vestry  is  still  the  legal 

body  for  choosing  churchwardens  and  managing  the  ecclesi 

astical  affairs  of  the  parish,  although,  as  the  result  of  recent 

legislation,  the  vestry  may  have  ceased  to  perform  any  of 
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those  civil  functions  with  a  view  to  which  the  arrangement 

was  originally  made. 
These  anomalies  are  confined  to  the  vestries  of  the  old 

parishes,  and  have  not  been  extended  to  the  quasi- vestries 
of  new  ecclesiastical  parishes.  But  these  latter  have  one 

feature  in  common  with  their  old  prototypes.  Although 

created  and  existing  simply  for  Church  purposes,  they  con 

sist,  as  we  have  already  seen,  like  the  old  vestries,  of  all 

ratepayers  alike,  irrespective  of  any  religious  qualification. 

The  right  of  attending  and  voting  at  them  is  in  no  way 

dependent  upon  Church  membership,  but  is  shared  by 

members  of  all  religious  bodies.  Moreover,  in  the  old 

parishes,  the  member  of  any  religious  body  may  be  a 

churchwarden,  though  Dissenters  and  Eoman  Catholics,  if 

in  the  ministry  of  their  respective  communities,  are  exempt 

from  being  compelled  to  serve,  and,  if  not  in  the  ministry, 

may,  if  they  prefer  it,  execute  the  office  by  deputy. 

If  we  turn  to  Church  patronage  the  case  is  pretty  nearly  Church 

the  same.  It  is  true  that  the  appointments  to  arch- P< 
bishoprics  and  bishoprics  and  other  Church  patronage  must 

be  nominally  in  the  hands  of  a  member  of  the  Church  of 

England,  by  whom  alone  the  throne  can  be  occupied.  But 

the  Prime  Minister,  in  accordance  with  whose  recommenda 

tion  Crown  appointments  are  usually  made,  may  be  of  any 

or  no  religion ;  and  as  respects  all  other  patronage,  no  re 

ligious  qualification  is  required  for  its  exercise  (with  the 

exception  of  some  few  cases  in  which,  under  the  Church 

Buildings  Act,  1831,  as  already  mentioned,  or  under  the 

express  provisions  of  private  trust-deeds,  trustee  patrons 
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are  required  to  be  members  of  the  Church,  and  with  the 

further  exception  of  the  disability  which,  on  political  rather 

than  religious  grounds,  has  been  placed  on  Eoman  Catholics). 

The  Benefices  Act,  1898,  has  made  no  alteration  in  this 

respect.  That  Act,  no  doubt,  requires  that  before  the  ap 

pointment  of  a  new  incumbent  a  month's  previous  notice 
shall  be  given  to  the  churchwardens  of  the  parish,  who  are 

to  publish  it  on  the  principal  notice-board  of  the  church. 

But  the  opportunity  thus  afforded  to  parishioners  and 

others  of  objecting  to  the  proposed  appointment  on  some 

legal  ground  may  be  taken  advantage  of  by  those  who 

are  not  in  communion  with  the  Church  equally  with  those 
who  are. 

Present  .  It  appears,  then,  that  whether  we  look  at  the  Church  as 

a  whole  or  at  her  parochial  machinery,  while  her  laity 

possess,  as  citizens,  in  common  with  the  rest  of  the  nation, 

certain  ecclesiastical  powers,  yet  as  Church  laymen  they 

possess  practically  NONE. 

II.  PROPER  FUNCTIONS  OF  THE  LAITY,  AND  QUALIFI 

CATION  FOR  THEIR  EXERCISE. 

§  1.  The  Rightful  Powers  of  the  Laity. 

In  entering  upon  the  second  or  speculative  portion  of 

our  subject,  it  will  be  best  to  reverse  the  order  of  consider 

ing  its  two  branches,  and  to  discuss  first  what  new  powers 

should  be  intrusted  to  the  laity  of  the  Church,  and  then 

the  conditions  to  be  required  of  the  persons  who  exercise 

them.  We  shall  also  find  it  convenient  to  proceed  upwards 
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from  the  bottom  to  the  top,  from  the  local  to  the  general, 

instead  of  following  the  order  adopted  in  the  previous 

inquiry.  It  is  not  suggested,  in  the  following  pages,  that 

any  further  alteration  should  be  made  in  the  law  of  patron 

age.  The  Benefices  Act,  1898,  already  alluded  to,  has  prob 

ably  settled  that  question  as  regards  parochial  benefices  for 

some  time  to  come ;  and  the  question  of  the  appointment 

to  bishoprics,  deaneries,  and  cathedral  stalls  is  one  which  it 

would  be  idle  to  raise  until  the  Church  has  acquired  a  large 

measure  of  self-government  in  other  directions. 

There  is  a  pretty  general  agreement  that  in  some  form  or  Powers  re- 

other  the  laity  ought  to  have  greater  powers  of  control  over  parish- 

their  parish  churches.  Canon  Gore,  in  '  Essays  on  Church  1C 

Eeform,'1  of  which  he  is  the  editor  and  first  contributor, 
advocates  formally  constituted  parish  councils,  and  con 

siders  that  they  (1)  should  have  a  certain  control  over  the 

appointment  of  new  incumbents ;  (2)  should  be  authorised 

to  make  a  representation  to  the  bishop  in  case  of  the  im 

morality  or  incompetence  of  the  incumbent,  with  a  view  to 

his  removal;  (3)  should  determine  the  destination  of  a 

large  part  of  the  collections  made  in  the  parish  church  ;  and 

(4)  should,  within,  of  course,  legal  limits,  have  some  recog 

nised  power  to  restrain  alterations  in  the  accustomed  ritual 

or  mode  of  worship  practised  in  the  church.  It  is  obvious 

that  none  of  these  suggestions  could  be  carried  into  effect 

without  legislation.  But  while  the  first  two  would  require 

an  alteration  in  the  legal  rights  of  patrons  and  incumbents, 

the  last  two  might  be  legalised  without  any  encroachment 

on  existing  personal  interests.  There  can,  it  is  conceived, 

1  London  :  John  Murray.     1898. 
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be  little  dispute  as  to  the  propriety  of  their  being  adopted. 

As  the  law  at  present  stands,  the  incumbent  has  the  ex 
clusive  control  over  all  collections  in  church  other  than 

those  which  are  taken  by  way  of  offertory  during  what  is 

generally  known  as  the  ante-communion  service,  or  which 
are  made  for  church  repairs.  .  But  in  many  parishes  he  in 

formally  consults  his  churchwardens,  sidesmen,  or  a  volun 

tary  church  council,  as  to  the  objects  for  which  these  extra 
collections  shall  be  made.     It  is  clear  that  the  more  the 

people,  by  their  representatives,  are  taken  into  the  con 

fidence  of  the  parson  as  to  the  purposes  for  which  their 

alms  are  asked  during  divine  service,  the  more  likely  are 

they  to  contribute  liberally  towards  those  purposes.     The 

question  of  giving  them  a  voice  in  the  determination  of  the 

ritual  of   the   church  is   one  of   more   difficulty,   yet    its 

propriety  is  surely  incontestable.     At  present  no  alteration 

can  legally  be  made  in  the  fabric  of  our  parish  churches — 
not  even  to  the  limited  extent  of  substituting  a  bit  of 

coloured  glass  for  plain  glass  in  the  most  unimportant  win 

dow  in  the  edifice — without  a  faculty  from  the  Ordinary ; 

in   the   granting  or   withholding  of  which  he  is   largely, 

though  not  absolutely,  guided  by  the  opinion  on  the  matter 

expressed  by  the  parishioners  in  vestry  assembled.     Yet  we 

find  incumbents  up  and  down  the  country  adopting  colours 

in  the  vestments  in  which  they  perform  divine  service,  and 

introducing  all  manner  of  changes  in  the  service   itself, 

without  any  attempt  to  ascertain  the  wishes  of  the  bulk  of 

their  parishioners.     This  is  neither  good  for  the  parson  nor 

for  the  people.    The  day  for  rigid  uniformity  in  public  wor 

ship  has  gone  by.   Variety,  within  limits,  is  right  and  edify- 
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ing  ;  but  the  selection  of  the  particular  form  in  each  case 

ought  not  to  be  left  to  the  mere  caprice  of  the  incumbent. 

No  important  change  ought  ever  to  be  made  without  the 

licence  of  the  Ordinary,  and,  except  for  very  urgent  rea 

sons,  that  licence  ought  not  to  be  granted  unless  the  par 

ishioners  as  a  body  consent  to  the  change. 

But   the   rightful  functions  of  lay  Churchmen  are  not  Powers  re- 

limited  to  parish  affairs.     In  the  various  non-established  general 

branches  of  the  Anglican  communion  —  in  Ireland,  in  the 

Colonies,  and  in  the  United  States  —  the  laity  have  a  place  tration- 
in  the  diocesan  synods,  in  the  provincial  synods,  and  in  the 

general  synods.  The  lay  representatives  in  these  assemblies 

are  on  a  par  with  the  bishops  and  the  clergy.  On  crucial 

questions  the  votes  are  taken  by  orders,  and  a  resolution  is 

not  carried  unless  it  receives  the  support  of  a  majority  in 

each  separate  order.  Something  of  the  kind  is  wanted  in 

our  Church  at  the  present  time.  Owing  to  Parliament 

having  ceased  to  represent  her  laity,  they  require  some 

other  formal  and  recognised  channel  for  making  their  desires 

known,  and  exercising  their  legitimate  influence  in  the 

control  of  Church  affairs.  The  bishops  and  clergy  have 

their  proper  mouthpiece  in  the  Convocations.  It  is  true 

that  these  at  present  only  imperfectly  represent  the  parochial 

clergy,  but  that  is  a  defect  which  may  be  remedied  by  a 

reform  of  the  Lower  Houses.  It  is  generally  agreed  that 
this  cannot  be  carried  out  without  the  intervention  of 

Parliament  in  the  shape  of  a  declaratory  or  enabling  Act, 

which  should  recognise  the  constitutional  power  of  the 

Convocations  to  effect  this  reform  by  canon.  But  if  a 

strenuous  effort  were  made  to  obtain  such  an  Act,  it  is 
U 
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inconceivable  that  it  would  be  seriously  opposed.  The 

simplest  way  of  conferring  legislative  power  on  our  laity 

without  dislocating  our  constitution  in  Church  and  State 

would  be  to  give  a  formal  and  recognised  status  to  our 

present  Houses  of  Laymen;  and  to  enact  that  an  ecclesi 

astical  measure,  after  passing  the  two  Houses  of  Convoca 

tion  and  the  House  of  Laymen  in  both  Provinces,  should  be 

laid  on  the  table  of  both  Houses  of  Parliament,  and  that  if 

during,  say  forty  days,  no  address  to  the  Crown  in  opposi 

tion  to  it  should  have  been  carried  in  either  House,  it 

should  become  law  on  receiving  the  royal  assent.  It  must 

be  evident  that  the  ordeal  of  being  debated  in  six  separate 

chambers  before  it  reached  the  stage  of  being  submitted  for 

the  approval  of  Parliament  and  the  Crown  would  effectu 

ally  preclude  all  risk  of  an  ill-considered  alteration  in  our 

Church  laws  being  too  hastily  made.  The  danger  would 

rather  lie  in  the  opposite  direction,  namely,  that  any 

reform  under  such  a  complicated  scheme  would  be  im 

possible.  But  a  possible  deadlock  between  the  two 

Provinces  might  be  avoided  by  providing  for  a  joint  meet 

ing  of  the  two  Convocations  and  the  two  Houses  of  Laymen, 

where  agreement  between  them  could  not  be  arrived  at  in 

any  other  way. 

Right  of         Whether  this  or  any  more  revolutionary  mode  be  adopted 

voice  in  all  of  restoring  to  the  Church  laity  a  direct  voice  in  ecclesias- 

3rs*     tical  matters,  one  point  must  be  strenuously  insisted  on — 
namely,  that  as  no  measure  should  be  passed  without  the 

consent  of  the  bishops,  nor  without  that  of  the  clergy,  so  no 

measure  should  be  passed  without  the  consent  of  the  laity. 

It  is  of  vital  importance  to  keep  this  in  view,  for  two  years 
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ago  the  present  House  of  Laymen  of  the  Southern  Province 

passed  a  resolution  that  "the  Church  of  England  should, 
saving  the  supremacy  of  the  Crown  and  subject  to  the  veto 

of  Parliament,  have  freedom  for  self-regulation  by  means  of 
reformed  Convocations,  with  the  assistance,  in  matters 

other  than  the  definition  or  interpretation  of  the  faith  and 

doctrine  of  the  Church,  of  a  representative  body  or  bodies 

of  the  faithful  laity."  The  House,  in  inserting  this  ex 
ception,  was  probably  led  astray  by  the  terms  of  its  own  in 

formal  constitution,  which  preclude  it  from  trenching  on  the 

excepted  matters.  This  prohibition  may  be  justified  so  long 

as  Parliament  remains  the  constitutional  organ  through  which 

lay  control  is  exercised  on  all  Church  questions,  whether 

doctrinal  or  practical.  But  it  becomes  wholly  wrong  when 

it  is  proposed  to  confer  autonomy  on  the  Church  apart  from 

the  State,  and  merely  to  reserve  to  Parliament  the  right  of 

vetoing  her  legislation  in  case  it  should  seem  to  take  a 
course  inimical  to  the  interests  of  the  nation.  As  conclu 

sively  shown  by  the  late  Archbishop  Benson  in  his 

posthumous  work  on  Cyprian,  the  laity  were  consulted, 

and  their  consent  obtained,  on  questions  of  faith  and 

doctrine,  during  the  first  three  centuries,  which  were,  in 

some  respects,  the  best  ages  of  the  Church ;  and  it  is  clear 

that  the  practice  began  with  Apostolic  times.  For  which 

ever  may  be  the  true  reading  of  Acts  xv.  23,  whether 

that  adopted  by  our  Authorised  or  by  our  Eevised  Version, 

it  is  evident  from  the  preceding  verse  that  the  whole  Church 

at  Jerusalem  concurred  in  the  decree  of  the  First  Council, 

which  is  there  recorded,  and  which  regulated  an  important 

question  of  doctrine.  We  also  find  the  whole  Church  con- 
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suited  as  to  the  first  appointment  of  deacons,  and  deliberat 

ing  upon  St  Peter's  conduct  in  baptising  the  uncircumcised 
household  of  Cornelius  and  eating  with  them.  It  is  clear 

from  Acts  xxi.  18-24  that  the  elders  did  not  feel  able  of  their 

own  authority  to  pass  upon  St  Paul's  conduct  a  sentence  of 
acquittal  and  approval  which  would  bind  the  entire  Church, 

and  that  apostle  himself  directs  the  whole  body  of  Christ 

ians  at  Corinth  to  inflict  discipline  on  the  incestuous  mem 

ber  of  their  community.  Any  different  arrangement  in  our 

own  Church  would  be  contrary  to  the  existing  constitution 

of  the  Churches  of  the  Anglican  communion  in  Ireland,  the 

Colonies,  and  the  United  States.  It  would,  moreover,  be  as 

baleful  in  practice  as  it  would  be  wrong  in  principle.  For, 

in  the  first  place,  the  exclusion  of  the  Church  laity  from 

any  voice  on  questions  of  faith  and  doctrine  would 

seriously  hamper  their  deliberations  on  points  of  ritual 

or  discipline.  How,  for  instance,  could  they  debate  such  a 

practical  subject  as  the  observance  of  Sunday  without 

bringing  the  question  of  doctrine  into  consideration  ? 1 
And,  in  the  second  place,  a  measure  involving  an  altered 
definition  of  faith  or  doctrine  which  had  not  been  sub 

mitted  to  the  Church  laity  would  deservedly  run  the 

1  A  suggestive  object-lesson  on  this  point  is  afforded  by  the  proceedings 
of  the  Southern  House  of  Laymen  in  1896,  in  which  notice  had  been  given 

of  a  motion  that  it  was  of  grave  importance  that  the  question  of  the  re 
marriage  in  the  Church  of  England  of  persons  divorced  outside  the  juris 
diction  of  English  law  should  be  seriously  considered,  and  that  his  Grace 
the  Archbishop  be  asked  to  take  this  matter  into  his  consideration  with  a 
view  to  the  discontinuance  of  the  issue  of  licences  for  such  remarriage.  An 

amendment  to  this  motion — "  To  insert  after  the  words  '  English  law '  the 

words  '  and  all  persons  divorced  in  England,'  "  was  ruled  out  of  order  by  the 
chairman  as  touching  upon  doctrine,  which  the  House,  by  its  constitution, 
was  precluded  from  discussing. 
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gravest  risk  of  being,  on  that  very  account,  vetoed  by 

Parliament,  although  it  might  be  of  such  a  nature  that  if 

the  laity  of  the  Church  had  been  formally  consulted  upon 

it,  they  would  have  given  it  their  hearty  approval.  There 

need  be  no  fear  that  the  laity  would  introduce  any  danger 

ous  ecclesiastical  novelties.  They  could  not,  of  course,  do 

so  without  the  consent  of  both  bishops  and  clergy.  But,  in 

fact,  experience  has  shown  that  they  are  invariably  a  con 
servative  element  in  Church  councils. 

§  2.  Representation  of  the  Laity  and  the  Qualifications  for  it. 

Such,  then,  being  the  powers  to  which  the  laity  of  the  Mode  of 
introduc- Church  are  entitled,  the  next  question  is,  By  whom  and  in  ing  lay 

what  manner  are  they  to  be  exercised  ?  The  necessity  for  e 
any  change  at  all  is  based  upon  the  assumption  that  the 

present  arrangement  under  which  the  lay  element  in  the 

control  of  Church  affairs  is  exercised  by  the  State  Legis 

lature,  and  is  shared  in  by  the  whole  people  of  the  United 

Kingdom,  Scotch  and  Irish  as  well  as  English,  irrespective 

of  their  creed  or  no  creed,  is  unsatisfactory,  and  ought  to 

be  altered.  We  may,  however,  admit  this  and  yet  most 

earnestly  desire,  in  the  interests  of  the  nation,  if  not  of  the 

Church  herself,  that  the  connection  between  Church  and 

State,  between  religion  and  our  civil  administration, 

which  has  existed  ever  since  England  became  a  kingdom, 

should  not  be  severed.  Dominated  by  this  desire,  we  shall 

inquire,  not  what  is  the  ideal  mode  of  constituting  the  lay 

factor  in  our  ecclesiastical  organisation,  but  how  we  may 

adequately  introduce  it  without  resort  to  that  destructive 
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process  which  is  designated  by  the  ugly  name  of  Disestab 

lishment.  Our  aim,  therefore,  will  naturally  be  to  retain, 

as  far  as  possible,  existing  machinery,  and  only  to  make 
such  modifications  and  introduce  such  novelties  as  are 

absolutely  necessary  for  the  purpose  before  us. 

Parochial  To  begin,  then,  with  the  parishes.  Shall  the  recognised 
oi*£riiii°  *\  ~ 

tion.  lay  element  be  territorial,  as  at  present,  or  congregational  ? 

And  shall  baptism  and  nominal  Church  membership,  or  con 

firmation,  or  regular  communicating,  be  the  qualification  for 

exercising  the  ecclesiastical  franchise  ?  There  is  much  to 

be  urged  in  favour  of  the  congregational  claim,  and  a 

method  will  be  suggested  later  on  for  partially  meeting 
it.  But  while  the  Church  remains  a  national  institution  it 

ought  clearly  to  continue  fundamentally  parochial,  and  the 

vestries  of  ancient  parishes  and  the  quasi-vestries  of  new 

parishes  are  ready  to  our  hand  as  lay  ecclesiastical  bodies. 

It  is  true  that  at  present,  as  we  have  already  seen,  the 

former  are  incrusted  with  anomalies,  and  both  the  former 

and  the  latter  are  open  to  Church-folk  and  Dissenters  alike. 

But  the  anomalies  are  capable  of  removal,  and  the  non- 

Church  element  is  susceptible  of  elimination.  In  1895  a 

Bill  to  effect  the  former  of  these  processes  was  actually 

introduced  into  Parliament  by  Professor  Jebb,  with  the 

hearty  approval  of  Archbishop  Benson.  This  Bill  proposed 
that  there  should  be  maintained  in  connection  with  the 

church  of  every  ancient  and  new  parish  an  ecclesiastical 

vestry,  consisting  of  the  incumbent  and  parishioners  of  the 

ecclesiastical  parish  or  district  attached  to  the  church. 

Select  vestries,  and  plural  voting  according  to  rateable 

value,  were  to  be  abolished  in  respect  of  ecclesiastical 
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affairs ;  and  parishioners  were  denned  as  persons  registered 

in  either  the  Local  Government  register  of  electors  or  the 

Parliamentary  register  of  electors,  in  respect  of  property 

or  other  qualification  within  the  area.  The  Bill,  unfor 

tunately,  during  that  session  never  got  beyond  a  first 

reading  in  the  Commons,  and  no  fresh  attempt  to  carry 

it  has  since  been  made ;  but  it  remains  a  witness  to  the 

simple  and  easy  way  in  which,  so  far  as  our  parishes  are 

concerned,  the  existing  machinery  might  be  accommodated 

to  the  new  demands  of  the  Church  laity. 

It  is  true  that  the  Bill  contained  no  proposal  to  exclude  Quaiifica- 

the  Nonconformist  element  from  the  reformed  vestries.  vestry- 

Archbishop  Benson  held  a  very  strong  opinion  that  to  do  tt 
so  would  not  only  imperil  the  national  position  of  the 

Church,  but  would  also  hinder  the  spread  of  her  influence 

among  the  people.  This  contention  is,  no  doubt,  supported 

by  the  fact  that,  under  the  New  Parishes  Acts,  the  quasi- 

vestries  of  these  parishes,  which  have  never  had  any  other 

than  ecclesiastical  functions,  are  open  to  all  householders 

alike,  irrespective  of  any  religious  qualification.  It  must, 

however,  be  admitted  that,  if  there  is  to  be  any  recognition 

of  the  claim  of  the  Church  by  her  bishops,  clergy,  and  laity, 

to  regulate  her  own  affairs,  the  retention  by  Nonconformists 

of  a  voice  in  her  parochial  administration  cannot  be  con 

sistently  advocated.  The  bill  requires  to  be  amended  by 

at  least  a  proviso  that  only  such  of  the  parishioners  thereby 

constituted  the  vestry,  as  are  members  of  the  Church  of 

England,  shall  be  entitled  to  attend  and  take  part  in  its 

proceedings.  There  would  be  nothing  absolutely  novel  in 

this  restriction,  for  in  old  days  a  parishioner  who  was  in 
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arrear  in  payment  of  the  church-rate  was  debarred  from 
voting  in  the  vestry. 

But  is  this  qualification  sufficiently  strict,  or  ought  there 
to  be  a  still  further  limitation  ?  We  have  seen  that  Church 

membership  is,  in  law,  an  extremely  vague  term,  and  there 

are  many  who  hold  strongly  that  mere  nominal  Churchman- 

ship,  irrespectively  of  the  individual's  religious  or  moral 
life,  is  not  a  sufficient  qualification  for  sharing  in  Church 

government.  The  revival  of  lay  power  in  ecclesiastical 

matters  ought,  they  urge,  to  be  accompanied  by  a  revival  of 

lay  discipline.  And  so  we  find  it  suggested  in  one  direction 

that  none  but  confirmed  persons  should  possess  the  lay  fran 

chise.  Others  go  further,  and  maintain  that  it  ought  only  to 

be  accorded  to  communicants.  They  do  not,  in  fact,  shrink 

from  reviving  in  this  connection  the  sacramental  test ;  for 

they  argue  that  the  temptation  to  its  abuse,  which  produced 

such  scandals  when  it  was  imposed  in  reference  to  civil 

matters,  would  have  no  existence  when  it  had  relation  only 
to  the  exercise  of  ecclesiastical  functions.  But  there  are 

several  objections  to  the  adoption  of  either  of  these  courses. 

In  the  first  place,  no  register  exists  of  either  confirmed 

persons  or  communicants,  and  if  the  validity  of  a  resolution 

was  challenged  on  the  ground  that  the  persons  voting  for  it 

had  not  been  confirmed  or  were  not  regular  communicants, 

it  would  be  extremely  difficult  and  costly,  and  might  even  be 

impossible,  to  prove  the  qualification  of  the  individuals  by 

whom  it  had  been  carried.  Further,  if  we  were  to  lay  down 

participation  in  any  religious  rite,  whether  confirmation  or 

Communion,  as  the  condition  of  admission  to  the  vestries,  we 

should  revolutionise  these  bodies  as  regards  not  only  those 
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who  would  be  thereby  excluded  from  them,  but  also  those 

who  must  be  included  in  them.  Under  such  a  system  it 

would  be  logically  impossible  to  restrict  membership  to 

householders.  It  would  be  necessary  to  admit  all  resident 

Churchmen  and,  we  may  add,  Churchwomen,  who  satisfied 

the  prescribed  religious  qualification,  independently  of  their 

position  in  the  civil  community.  We  might  thus  have 

several  members  of  the  same  family  or  household,  including 

servants,  taking  part  in  the  proceedings— an  arrangement 
which  might  practically  have  the  effect  of  restoring  the 

plural  vote  to  the  rich  man  in  another  shape,  and  could  not 

be  regarded  as  desirable.  Moreover,  if  Churchwomen  were 

admitted  to  the  franchise  without  regard  to  whether  they 

were  householders  or  not,  we  might  not  improbably  find 

that  in  many  parishes  a  majority  of  the  voting  power  was 

in  the  hands  of  the  feminine  sex.  Lastly,  we  could  not 

even  thus  altogether  get  rid  of  the  unworthy  element,  for 

it  is  not  every  confirmee,  or  even  every  communicant,  who 

is  a  loyal  and  consistent  Churchman. 

The  fundamental  parochial  organisation  of  the  Church  is 

so  important,  that  it  is  worth  while  to  inquire  how  it  is 

arranged  in  the  disestablished  Church  of  Ireland  and  in 

the  Colonies.  In  the  Church  of  Ireland  the  vestry  of  each 

parish  consists  of  every  man  of  twenty -one  years  and 

upwards  who  applies  to  be  registered  as  a  vestryman,  and 

declares  himself  a  member  of  the  Church  of  Ireland,  and 

is  usually  resident  in  the  parish,  or  is  possessed  of  landed  or 

house  property  therein  of  the  clear  yearly  value  of  at  least 

£10,  or  is  a  habitual  attendant  at  the  parish  church.  Any 

Diocesan  Synod  may  require,  as  a  further  qualification  for  a 
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vestryman  within  the  diocese,  that  he  shall  be  a  subscriber  to 

the  church  funds;  and  the  diocese  of  Glendalough  has  decided 

that  no  person  who  does  not  subscribe  at  least  2s.  6d.  a-year 
to  those  funds  shall  be  registered  as  a  vestryman.  There 

is  likewise  in  each  parish  a  select  vestry,  consisting  of  the 

incumbent,  the  curates  (if  any),  and  the  churchwardens, 

and  not  more  than  twelve  other  persons,  elected  annually 

by  the  vestry  out  of  their  own  number.  Subject  to  any 

regulations  in  reference  thereto  made  by  the  Synod  of  the 

Diocese,  the  select  vestry  has  the-  control  and  charge  of  all 
parochial  charities  and  church  funds  not  held  on  any  trust 

inconsistent  with  that  control,  and  is  required  to  provide 

out  of  the  funds  at  its  disposal  the  requisites  for  divine 

service,  and  to  keep  the  church  and  other  parish  buildings 

in  repair.  It  has  also  the  right  of  appointing  the  church 

and  parish  officers  and  servants,  and  pays  them  out  of  the 

funds  under  its  control.  Churchmanship  is  thus  virtually 

made  the  qualification  for  membership  of  the  vestry,  from 

which  women  are  shut  out  altogether.  The  practice  of  the 

Church  in  Canada,  Australia,  New  Zealand,  and  South 

Africa  is  similar.  The  parochial  franchise  is  accorded  to 

male  adults  who  declare  themselves  Church  members, 

although  only  communicants  are  eligible  to  serve  on  Church 

councils.  It  is  clear  that  if  any  ecclesiastical  qualification 

is  adopted  for  the  admission  of  the  laity  to  a  share  of 

Church  government,  the  feminine  element  must  be  excluded, 

since  in  this  country,  at  any  rate,  it  might  otherwise  swamp 
the  men. 

The  Irish  and  Colonial  franchise  may  be  right  for  a  dis 

established  or  non-established  Church ;  but,  so  long  as  our 
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Church  retains  its  connection  with  the  State,  the  householder 

franchise,  with  a  condition  of  Church  membership  super- 

added,  appears  to  be  the  correct  principle ;  and  under  that 

franchise  qualified  women  would  continue  to  be  members 

of  the  vestry,  as  they  are  at  present.  We  should  thus 
maintain  the  national  and  territorial  character  of  the 

Church,  without  disregarding  her  rightful  claim  to  freedom 

from  the  interference  of  outsiders.  It  is  extremely  un 

likely  that,  if  such  a  constitution  were  adopted,  parishioners 

who  were  not  Church  members  would  attempt  to  invade 

the  vestry;  but,  if  they  did,  a  resolution  proved  to  have 

been  carried  by  their  votes  would  be  liable  to  be  set  aside 

as  void ;  and  power  might  be  given  to  the  chairman  of  a 

vestry  meeting  to  require  any  suspected  intruder,  before 

voting,  to  sign  a  declaration  that  he  was  a  member  of  the 
Church. 

But  the  claims  of  earnest  Church  people  who  are  not  Parochial 

householders  to  a  voice  in  Church  government,  and  the 

exclusion  of  the  careless  and  indifferent  from  any  active 

share  in  it,  may  be  effected  in  another  way.  Just  as  in 

Ireland  the  executive  power  is  in  the  select  vestry,  and 

just  as,  under  the  Local  Government  Act  of  1894,  the 

civil  affairs  of  a  rural  parish  are  controlled  by  a  parish 

council  elected  by  the  parish  meeting,  so  it  would  be 

well  that  the  ecclesiastical  powers  mentioned  above  as 

being  legitimately  required  to  be  intrusted  to  the  laity 

of  a  parish  should  be  exercised,  not  by  the  vestry,  but 

by  a  small  body  of  councillors  elected  by  them.  There 

should  be  in  every  parish,  or  in  every  parish  where  the 

vestry  desire  it,  a  parochial  church  council,  consisting 
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of  the  incumbent  and  all  curates  holding  the  bishop's 
licence,  and  the  churchwardens  and  sidesmen  as  ex  officio 

members,  and  a  certain  number  of  lay  persons  elected 

annually  by  the  vestry.  With  our  present  subdivision 

of  parishes,  and  the  grouping  of  the  very  poor  in  some 

and  the  more  leisured  classes  in  others,  the  time  has  surely 

come  when  the  legal  requirement  of  residence  in  the  parish 

as  a  qualification  for  holding  the  office  of  churchwarden 

should  be  removed ;  and  in  the  case  of  the  elected  parish 

councillors  there  should  be  no  condition  that  they  should 

necessarily  be  members  of  the  vestry,  or  even  inhabitants 

of  the  parish.  It  would  thus  be  possible  to  combine  the 

parochial  with  the  congregational  principle.  The  former 

would  be  represented  by  the  vestry,  the  initial  ecclesias 

tical  organism,  while  the  latter  would  find  a  place  in  the 

constitution  of  the  parochial  council;  for  the  Churchfolk 

of  the  parish  would  possess,  and  would,  no  doubt,  in  proper 

cases  exercise,  the  power  of  electing  to  seats  in  the  council 

active  and  earnest  members  of  the  congregation  who  either 

did  not  reside  in  the  parish,  or,  though  residing  in  it,  were 

not  civilly  qualified  to  be  vestrymen. 

The  relations  between  the  incumbent  and  his  curates, 

and  between  the  clerical  and  lay  elements  in  the  parochial 

council,  would  be  placed  upon  a  proper  footing  if  it  were 

laid  down  that,  in  case  of  a  difference  in  opinion,  the  voting 

should  be  by  orders,  and  no  resolution  should  be  carried 

unless  (a)  a  majority  of  each  order  voted  for  it,  and  (b)  the 

incumbent  assented  to  it ;  with  a  proviso,  however,  that  if 

a  resolution  was  supported  by  a  majority  of  one  order  only, 

or  was  passed  by  both  orders  but  vetoed  by  the  incumbent, 
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the  bishop  might  in  his  discretion,  if  appealed  to,  declare 
the  resolution  to  be  carried. 

In  considering  the  composition  of  the  parochial  councils,  Sacra- 

we  are  again  confronted  by  the  question  whether  the  lay  test  for 

members  of  them  should  be  required  to  be  communicants ; 
and  it  will  be  convenient  to  discuss  it  in  reference  not  to 

those  bodies  exclusively,  but  to  all  the  lay  offices  and 

councils  which  may  be  created  under  a  reformed  Church 

constitution.  Assuming  that  we  are  agreed  as  to  mere 

Church  membership  being  a  sufficient  qualification  for  the 

exercise  of  the  initial  lay  franchise,  there  is  yet  much  to 

be  urged  in  favour  of  restricting  the  tenure  of  any  Church 

office,  or  of  a  seat  on  any  Church  council,  to  regular  com 

municants,  on  the  ground  that  they  are  the  only  persons 

who  are  really  fulfilling  their  religious  duties  as  Church 

members.  On  the  other  hand,  we  should  not  exclude  all 

unworthy  individuals  by  imposing  this  additional  test. 

Integrity  of  life,  and  true  loyalty  to  the  Church  and  to  her 

Divine  Head,  are  no  more  to  be  found  in  every  communi 

cant  than  they  are  in  every  baptised  person.  Moreover, 

precedent  is  against  the  requirement.  As  we  have  already 

seen,  the  present  law  prescribes  with  reference  to  the 

churchwardens  of  new  parishes,  who  have  never  had  any 

other  than  ecclesiastical  functions,  that  they  shall  be  mem 

bers  of  the  Church  of  England,  and  requires  nothing  fur 

ther.  Is  this  enactment  to  be  amended  ?  If  not,  it  will 

scarcely  be  consistent  to  impose  the  sacramental  test  in 

the  case  of  others,  when  it  is  not  insisted  on  in  the  case 

of  churchwardens.  The  Public  Worship  Eegulation  Act, 

1874,  is  not  usually  considered  a  model  of  ecclesiastical 
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legislation;  and  no  great  stress,  therefore,  can  be  laid  on 

the  fact  that  the  judge  appointed  under  it  was  only  re 

quired  to  be  a  member  of  the  Church  of  England.  But 

the  Ecclesiastical  Courts  Bill,  which  was  introduced  into 

Parliament  by  Archbishop  Benson  in  1888,  and  is  now 

again  commended  by  the  Bishops  to  the  consideration 

of  Churchmen,  proposes  the  same  qualification  for  the 

judges  of  the  Final  Court  of  Appeal ;  and  if  it  is  conceded 

that  this  is  sufficient  in  their  case,  it  will  be  difficult  to 

argue  that  it  is  insufficient  in  the  case  of  laymen,  whose 

Church  functions  are  to  be  of  a  far  less  important  character. 

On  the  whole,  it  would  seem  best  to  maintain  throughout 

the  simple  requirement  of  Church  membership.  If  this 

were  done,  it  would  seldom,  if  ever,  happen  that  a  person 
who  was  not  a  communicant  would  come  forward  for  elec 

tion  to  an  office  in  the  Church  or  a  seat  on  her  councils, 

or  that,  if  he  came  forward,  he  would  be  selected  by  his 

fellow- Churchmen  to  occupy  it. 

Lay  Legis-  When  this  point  has  been  settled,  the  construction  of 

sembly  ̂ he  lay  body  or  bodies  to  which  a  share  in  the  government 
of  the  Church  is  to  be  entrusted  will  remain  to  be  arranged. 

Shall  there  be  one  united  body  or  a  separate  assembly  for 

each  Province  ?  Shall  the  laity  sit  with  the  clergy  or  form 

separate  houses  ?  Unfortunately  we  have  here  no  such 

constitutional  foundation  to  build  upon  as  we  possess  for 

parochial  purposes  in  the  shape  of  the  vestry.  In  the 

machinery  of  the  Church  as  a  whole,  the  only  present  re 

cognised  bodies  are  the  exclusively  clerical  Convocations  of 

the  two  Provinces.  The  Houses  of  Laymen  which  have 

recently  been  associated  with  them  possess  no  formal  or  legal 
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status.  Their  existence,  therefore,  affords  no  practical  assis 

tance  towards  the  attainment  of  the  object  in  view,  though 

it  supplies  us  with  some  hints  as  to  the  lines  on  which  we 

should  proceed.  The  Convocations  are,  and  always  have 

been,  exclusively  clerical  assemblies.  To  introduce  a  lay 
element  into  them  would  not  be  to  reform  but  to  revolution 

ise  them — to  create,  in  fact,  altogether  new  bodies  in  their 

place.  The  policy  of  the  Church  Eeform  League  seems  to 

be  the  right  one,  namely,  to  obtain  self-government  for 

the  Church  by  means  of  reformed  Houses  of  Convocation 

(thoroughly  representative,  and  with  power  for  the  Con 

vocations  of  the  two  Provinces  to  sit  together  if  desired), 

together  with  a  representative  body  or  bodies  of  the  laity. 

In  fact,  the  existing  Houses  of  Laymen  should  be  given 

a  recognised  status  and  legal  powers,  with  a  provision  that 

they  should  sit  and  vote  together  whenever  the  two  Con 

vocations  did  so.  But  for  this  purpose  it  is  necessary  that 

the  mode  of  election  to  them  should  be  formally  settled. 

At  present  their  members  are  chosen  by  the  lay  members 

of  the  Diocesan  Conferences.  It  will  probably  be  best  that 

this  arrangement  should  continue — just  as  in  Ireland  the 

lay  members  of  each  Diocesan  Synod  elect  the  lay  repre 

sentatives  of  the  diocese  in  the  General  Synod.  This  will 

involve  giving  a  legal  status  to  the  Diocesan  Conferences 

as  well.  The  only  other  feasible  alternative  would  be  to 

enact  that  the  vestry  of  each  parish  should  choose  an 

elector,  and  that  the  parochial  electors  in  each  arch 

deaconry  should  select  lay  representatives  to  sit  for  the 

archdeaconry  in  the  Provincial  House  of  Laymen.  But 

this  would  needlessly  introduce  a  novel  feature  into  our 
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ecclesiastical  organisation.  Under  the  new  regime,  the 
Diocesan  Conferences  would  not  cease  to  exist:  rather 

might  we  expect  them  to  be  endued  with  new  life  and 

vigour.  Why,  then,  deprive  them  of  a  power  analogous 

to  that  which  they  now  possess,  and  create  an  entirely  new 

machinery  for  the  sole  purpose  of  exercising  it  ? 

LayKepre-  Two  more  points  will  require  to  be  settled.  There  must sentation.  ^ 
be  a  legally  established  link  between  the  vestries  and  the 

Diocesan  Conferences.  The  existing  practice  as  to  this 

varies  in  different  dioceses.  In  some  the  parishes  send  lay 

representatives  direct  to  the  conference ;  in  others  they 

elect  to  a  ruridecanal  conference,  and  the  lay  members  of 

this  body  elect  laymen  as  representatives  to  the  Diocesan 

Conference.  There  would  be  no  absolute  necessity  to  estab 

lish  uniformity  in  this  respect.  Each  diocese  might  be 

left  to  continue  such  arrangements  as  best  corresponded 
with  local  convenience  and  sentiment.  But  on  another 

point,  in  order  to  secure  fairness  of  representation  through 

out  the  country,  it  would  be  requisite  to  lay  down  a  uni 

form  rule.  The  lay  representation  of  each  diocese  must  be 

apportioned  to  its  magnitude.  As  long  as  Great  Britain 

lags  behind  all  other  civilised  communities  in  taking  no 

account  of  religious  profession  in  the  census  of  her  people, 
we  can  form  no  accurate  estimate  of  the  number  of  Church 

men  in  each  part  of  the  country,  and  we  must,  therefore, 

base  our  calculations  on  the  whole  population.  A  fair 

representation  would,  perhaps,  be  given  to  each  diocese,  if, 

according  to  the  latest  census,  one  lay  representative  in  the 

Houses  of  Laymen  was  assigned  to  the  first  100,000  or 

under  of  the  population,  and  an  additional  representative 
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for  every  complete  100,000  up  to  500,000,  and  one  to 

every  complete  500,000  above  that  number.  On  this  foot 

ing  the  diocese  of  London,  which  is  the  most  populous, 

would  have  ten  representatives,  and  Sodor  and  Man,  which 

has  the  least  population,  one ;  while  Bangor,  Hereford,  and 

St  Asaph  would  have  two  each.  Manchester  would  have 

nine,  York,  Durham,  Lichfield,  Liverpool,  Eipon,  Kochester, 

St  Albans,  and  Worcester  six  apiece,  and  the  other  dioceses 

a  number  varying  between  five  and  three. 

It  is  satisfactory  to  reflect  that  amid  the  wide  differences  Conclu- 

of  opinion  at  present  existing  among  Churchmen  on  other  S1 
topics,  we.  are  all  substantially  agreed  that  the  laity  of  the 

Church  ought  to  have  greater  legal  power  in  the  manage 
ment  of  her  affairs.  It  has  been  the  endeavour  of  the  fore 

going  pages  to  indicate  the  directions  in  which  that  power 

is  required,  and  the  lines  upon  which  it  should  be  granted. 

The  concession  of  it  cannot  long  be  safely  delayed.  The 

present  state  of  crisis  or  unrest  in  our  Church  is,  no  doubt, 

due  in  great  part  to  the  attempted  intrusion  of  an  alien 
element  into  her  doctrine  and  ritual.  But  it  is  due  also  to 

the  fact  that  her  doctrine  and  ritual  are  regulated  by  for 

mularies  and  rubrics  drawn  up  some  three  centuries  and 

a-half  ago  and  scarcely  touched  since.  Our  20th  Article 

declares  that  within  certain  limits  "  the  Church  hath  power 
to  decree  rites  or  ceremonies  and  authority  in  controversies 

of  faith  " ;  and  the  34th  Article  adds  that  "  every  particular 
or  national  Church  hath  authority  to  ordain,  change,  and 

abolish,  ceremonies  or  rites  of  the  Church  ordained  only  by 

man's  authority;  so  that  all  things  be  done  to  edifying." 
But  our  Church  at  the  present  time  has  no  machinery  for 

x 
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exercising  these  powers  or  exerting  this  authority.  Her 

circumstances  and  requirements  have  changed,  and  modes  of 

thought  and  forms  of  expression  have  undergone  modifica 

tion.  A  rigid  observance  of  the  rubrics  and  of  the  pre 

scribed  order  of  the  Prayer-book  is  not  only  discarded  by 
those  of  us  who  would  reintroduce  medieval  customs  or 

borrow  modern  rites  from  the  contemporary  practice  of  the 

Church  of  Kome :  it  has  been  found  difficult,  if  not  impos 

sible,  even  by  those  who  are  desirous  of  adhering  strictly  to 

the  standard  of  doctrine  and  worship  adopted  by  the  Ee- 
formers.  And  neither  on  one  side  nor  on  the  other  have 

modern  ideas  been  able  to  fit  themselves  exactly  to  the 

theological  verbiage  and  standpoint  of  the  Elizabethan  age. 

The  divergence  has  led  to  appeals  to  the  Church  courts ;  and 

the  decisions  of  these  courts  are  not  only  final  as  to  the 

particular  cases  in  which  they  are  delivered,  but  lay  down 

the  law  for  the  whole  Church  without  possibility  of  reversal. 

In  civil  matters,  when  a  similar  divergence  takes  place 

between  the  existing  law  and  current  public  opinion,  it  is 

the  duty  of  the  courts  to  decide  in  accordance  with  the  law. 
But  recourse  is  at  once  had  to  Parliament  to  alter  the  law. 

If  we  could  imagine  the  sittings  of  Parliament  being  sus 

pended  for  a  quarter  of  a  century  there  would  soon  occur 

decisions  of  the  secular  courts,  perfectly  correct  from  a  legal 

point  of  view,  but  out  of  harmony  with  the  sentiments  of 

the  nation  or  a  portion  of  it;  and  as  there  would  be  no 

opportunity  of  correcting  or  attempting  to  correct  these 

decisions  by  legislation,  they  would  be  complained  of,  and  be 

accused  of  having  been  prompted  by  considerations  of  policy 

rather  than  of  law,  by  those  who  were  dissatisfied  with 
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them,  just  as  is  the  case  with  the  decisions  of  the  ecclesias 

tical  courts  at  the  present  time.  These  courts,  in  fact,  are 

now  relied  on  to  perform  a  legislative  as  well  as  a  judicial 
function.  No  reform  of  them  will  enable  them  to  do  this 

satisfactorily.  The  only  effectual  cure  for  the  existing 

ecclesiastical  derangement  is  to  establish  a  satisfactory 

Church  legislature  which,  with  the  assent  of  the  Crown,  and 

subject  to  the  veto  of  Parliament,  shall  be  able  to  review, 

and,  if  deemed  expedient,  alter  the  law,  leaving  to  the  courts 

their  proper  duty  of  expounding  it  as  it  stands,  but  possess 

ing  the  power  of  modifying  it  if  the  decisions  of  the  courts 

are  not  in  harmony  with  what  the  Church  considers  that 

the  law  ought  to  be.  In  this  legislature  it  is  essential  that 

representatives  of  the  laity  should  have  a  co-ordinate  place 

with  the  episcopate  and  representatives  of  the  clergy. 
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BY  MONTAGUE   BARLOW,  M.A.,  LL.M. 

s INGE  1886,  when   the   late   Lord    Selborne  wrote    his  Present 
classic  work  in  defence  of  the  Established  Church,  the  Estab- 

the  nature  of  the  attack  on  the  Establishment  has  entirely  llshment- 
changed:  the  danger  now  comes  not  from  foes  without 

so  much  as  from  friends  within ;  and  the  enemy  to-day 
is  he  of  our  own  household.  It  has  been  said  that  British 

institutions  are  apt  to  be  active  in  proportion  to  the  criti 

cism  they  encounter  :  hostility  arouses  enthusiasm,  stim 

ulates  activity,  promotes  self-reform.  Candid  friends  dis 

covered  that  the  City  companies  were  becoming  a  public 

scandal,  and  the  companies  have  entered  on  a  new  life  of 

active  usefulness  in  consequence :  the  blood  of  martyrs  is 

proverbially  the  life  of  the  Church. 

But  the  hostility  which  renovates  comes  from  outside, 

— insidious  attack  from  within  can  only  destroy. 

Taking  the  words  of   Mr  G.  "W.  Eussell   in   a   recent 
number  of   the  '  Nineteenth  Century ' l   as   significant   of 

1  February  1899.     "Whatever  the  upshot  of  the  present  controversies, 
it  will  always  seem  to  us  that  the  great  issue  which  lies  before  the  Church 
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the  attitude  of  many  within  the  Church,  it  is  obvious 

that  the  danger  of  Disestablishment  is  much  more  seri 

ous  now  than  it  was  thirteen  years  ago :  the  whole  theory 

of  the  Establishment  is  on  its  trial  in  the  eyes  of  friends 
and  foes  alike. 

The  purpose  of  these  pages  is  to  explain,  so  far  as 

space  will  allow,  what  the  exact  facts  of  the  Establish 

ment,  as  at  present  in  existence  in  England,1  are.  We 
say  facts  advisedly,  for  the  issue  is  one  of  fact.  Long 

words  like  "sacerdotalism"  or  " Erastianism "  carry  us  no 
further :  if  they  break  no  bones,  they  equally  solve  no 

difficulties.  An  attempt  is  also  made  to  sketch  the  posi 

tion  of  Churches  in  Scotland  and  Ireland,  and  their  rela 

tion  to  the  State ;  and  finally,  to  suggest  some  evils  which 

would  inevitably  follow  on  Disestablishment. 

§  1.  THE  GENERAL  EELATION  OF  A  CHURCH  TO  THE  STATE. 

The  problem  of  the  relation  of  Church  and  State  in  a 

Christian  land  is  nothing  new  or  unusual.  So  long  as 

either  has  existed  there  has  been  difficulty  in  arriving  at  a 

working  theory  of  the  relations  between  the  two.  "  It 

may  be  taken  for  granted,"  says  Bishop  Stubbs,2  "  that 
between  the  extreme  claims  made  by  the  advocates  of 

of  England  is  perfectly  expressed  in  the  words  of  Mr  Gladstone,  written 

half  a  century  ago,  '  You  have  our  decision,  take  your  own  :  choose  between 

the  mess  of  pottage  and  the  birthright  of  Christ.'  "  This,  with  all  respect 
to  the  great  statesman,  is  not  the  choice  at  all. 

1  For  the  historical  steps  by  which  the  English  Church  arrived  at  its 
present  settlement,  see  Appendix. 

2  Stubbs,  Constitutional  History  (1878),  vol.  iii.  p.  288. 
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the  two  there  can  never  be  even  an  approximate  reconcili 

ation."  x 
Nor  is  it  the  fact  of  either  Christianity  or  Establish 

ment  that  gives  occasion  for  this  kind  of  conflict.  In 

Catholic  countries  the  Church  is  not,  of  necessity,  an 

established  Church.  In  India  the  prevailing  religions  are 

not  Christian ;  yet  in  each  case  the  statesman  has  to  come 

in  contact  with  religious  communities :  religion  and  law 

may  each  claim  the  same  sphere.2 

§  2.  TYPES  OF  CHURCH  AND  STATE  KELATIONSHIP. 

From  the  point  of  view  of  constitutional  theory  we  can  (a)  State 

figure  to  ourselves  two  entirely  opposed  types  of  Church  Onere- 

and  State  relations.     Granted  that  in  a  given  State  only  lglon' 
one   form   of  religious   belief   is   known,  to  which   every 

subject  adheres,  then  the  Church  and  the  State  are  differ 

ent  aspects  of  the  same  body, — :they  connote  one  another. 
Every  member  of  the  Church  is  a  member  of  the  State : 

defection  from  the  ranks  of  the  Church  is  apt  to  be  treated 
as  treason  to  the  State. 

In  Anglo-Saxon  times  in  England  the  Church  and  State 

1  The  bibliography  on  the  subject  is  of  course  enormous.     For  the  older 
theories  see  Hooker,  Warburton,  works  ;  Paley,  Moral  and  Political  Philo 
sophy,  cl.  x. ;  Gladstone,  Church  and  State  (1839).     See  also  Church,  Rela 
tions   between   Church    and   State.      (Repu Wished   1881.)      Much   of   the 

writing  is  very  vague — e.g.,  Bluntschli  argues  that  a  union  is  natural,  the 
State  being  a  male  person  and  the  Church  a  female  person  (Theory  of  the 
State,  p.  15). 

2  See  Ilbert,  Government  of  India  (1898),  p.  256,  and  the  Indian  Endow 
ment  Act  of  1863,  repealing  earlier  Acts,  which  made  the  administration  of 

religious  trusts  for  the  support  of  mosques,  provision  of  sacred  bulls,  &c., 
Government  work  (Agnew,  Trusts  in  British  India  (1882),  p.  396). 



328  CHURCH  AND   FAITH. 

were  practically  identical :  the  Witan  legislated  freely  alike 

in  civil  and  ecclesiastical  matters :  it  was  composed  of  bishops 

and  abbots,  as  well  as  of  ealdormen  and  thegns ;  the  county 

court  was  also  the  Church's  court — bishop  and  sheriff  ad 

ministered  clerical  and  secular  justice  seated  side  by  side.1 

(6)  State  The  second  type,  separated  as  far  as  the  poles  asunder indiffer 
ence  to  all  from  the   first,  is  found  where  there  are  many  forms  of 

religious  belief  existing  in  the  State,  with  complete  liberty 

to  all  subjects  to  attach  themselves  to  any  or  none  as  they 

please.  Each  religious  body  or  association  is  equal  in  the 

eye  of  the  law,  and  none  can  claim  any  particular  connec 

tion  or  recognition  at  the  hands  of  the  State.  Organised 

associations  for  religious  purposes  are  in  a  similar  position 

to  any  other  voluntary  association  of  citizens,  a  company 

or  a  club.  The  State  has  no  concern  in  supervising  or 

maintaining  the  particular  tenets  which  any  one  such 

voluntary  religious  association  is  founded  to  propagate,  and 

it  could  not  promote  the  aims  of  all  religious  bodies 

equally,  for  unfortunately  those  aims  conflict.  The  dilemma 

of  Kobert  Louis  Stevenson,  who,  on  entering  a  Eoman 

Catholic  church  abroad,  was  urged  to  subscribe  for  the  con 

version  of  Scotland,  would  be  as  nothing  compared  with  the 

dilemma  of  the  State  if  it  took  an  active  share  in  advancing 

the  doctrines  of  all  different  sects.2 

1  See  Freeman,  Norman  Conquest  (1867),  vol.  i.  p.  405 ;  Taswell-Langmead 
(1890),  p.  75  ;  Pollock  and  Maitland,  History  of  English  Law,  vol.  i.  pp.  16, 

548 ;    and    Cnut's    writ  to  archbishops    and    Thurcyl    the    earl  (Stubbs, 
Select  Charters,  p.  75);  Church,  op.  cit.,  p.  39. 

2  Such    voluntary    religious    bodies    are    of   course   liable,    like    secular 
associations,  to  have  their  tenets  examined  by  the  ordinary  courts  of  law. 
See  below,  §  4. 
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This  is  the  position  of  all  religious  bodies  in  Ireland,  the 

Colonies,  and  America. 

In  the  wide  middle  region  between  these  two  poles  we  (c)  Inter- 
...  ,      mediate 

may  find  many  varieties.  The  Church  or  religious  body  types. 

may  be,  at  any  rate  in  theory,  coterminous  with  the  State, 

but  by  no  means  identical  with  it.  The  medieval  Church 

in  England,  while  approximating  more  to  the  first  or  unified 

type,  was  yet,  owing  to  the  legislative  authority  claimed  by 

the  Pope  for  the  whole  of  Christendom,  together  with  the 

enormous  power  accruing  from  the  carrying  of  appeals  to 

Rome,1  more  in  the  position  for  many  purposes  of  an  inde 

pendent  State.2  In  most  Catholic  countries  the  relationship 
has  been  defined  by  means  of  a  formal  arrangement  or  con 

cordat,  usually  securing  privileges  to  the  Eoman  Church  as 

distinguished  from  other  religious  bodies.  Portugal  entered 

into  such  an  arrangement  so  early  as  1288,  and  well-known 

examples  are  the  French  agreements  of  1801  and  1817,  and 

the  Belgian  of  1827.3 

§  3.  PRESENT  POSITION  IN  ENGLAND. 

The  present  controversy  has  revealed  startling  differences 

of  opinion  as  to  what  the  relation  of  the  English  Church  to 

1  Maitland,  Canon  Law,  1898.    Not  only  was  the  Pope  the  court  of  appeal, 

he  was  also  the  "  universal  ordinary  "  or  court  of  first  instance  (p.  114). 
2  Canon  Law,  p.  100.     The  Church  had  its  own  legislator,  its  own  law,  its 

own  lawyers,  its  own  prisons  ;  though  "  with  squeamish  phrases  "  it  pro 
nounced  sentence  of  death  for  desertion. 

3  See  L'Etat  et  1'Eglise,  by  Moulart,  Docteur  en  Droit  Canon  :  Lou  vain, 
1895,  p.  620.      The  atmosphere  of  the  subject  is  somewhat  difficult  for 
English  lungs  to  breathe  (see  p.   625,  and  the  argument  that  the  Pope  is 
really  bound  by  the  concordats,  and  is  not  justified  in  repudiating  them  at 

pleasure). 
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the  State  at  present  is.  To  some  they  are  entirely  distinct 

entities,  with  a  slight  connecting  link,  separate  but  adjacent 

islands,  united  by  a  drawbridge  which  can  be  pulled  up  at 

pleasure  without  affecting  the  stability  of  either.  Others 

regard  the  Established  Church  as  a  sort  of  inferior  depart 

ment  of  State — a  department  subject  to  a  rigid  parliament 

ary  control,  but  without  any  parliamentary  chief  to  protect 

it,  and  incapable  of  corporate  action  apart  from  the  House 

of  Commons.  It  is  hard  to  say  which  view  is  the  more 

incorrect :  the  two  bodies,  in  fact,  like  trees  whose  stems 

are  interlaced,  are  knit  by  the  growth  and  common  life  of 

centuries,  riot  to  be  riven  asunder  without  serious  harm  to 

both.1 
The  Crown  The  main  link  by  which  the  Church  and  State  are  con 

nected  is  the  Crown.  The  Church  cannot  legislate  in 

Convocation  without  royal  permission ;  in  the  executive 

department  the  Crown  nominates  the  great  officers,  the 

bishops  and  deans;  in  judicial  matters  the  Queen  is — 

though  exactly  to  what  extent  is  disputed — over  all  persons 
in  all  causes,  as  well  ecclesiastical  as  temporal,  within  her 

dominions  supreme ;  the  law  of  the  Church  is  part  of  the 

law  of  the  land ;  the  final  court  of  appeal  in  matters  ecclesi 

astical  is  the  Queen  in  Council.2  On  the  other  hand,  the 

1  Anson,  Law  and    Custom  of   Constitution,  part  ii.  p.   399  ;    Taswell- 
Langmead,  Constitutional  History,  p.  8. 

2  Anson,  op.  cit.,  p.  399.     The  tendency  of  modern  legislation  is  to  substi 
tute  the  Archbishop  as  the  final  court  in  some  cases— e.g.,  revocation  of  a 

curate's  licence  under  1  &  2  Viet.  c.  106,  sec.  98,  Poole  v.  Bishop  of  London, 
14  Moore,  P.  C.,  1861 ;  appeal  against  refusal  to  institute,  Benefices  Act, 
1898,  s.  3  (2)  (ii) ;  but  these  are  cases  of  appeal  from  the  exercise  of  a  dis 
cretionary  power. 
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monarch  must  be  a  member  of  the  Established  Church.1 

In  virtue  of  the  Establishment,  twenty-six  of  the  senior 

bishops  sit  to  advise  the  Crown  in  the  House  of  Lords. 

The  position  of  the  Crown  in  connection  with  the  Church 

is  the  result  of  a  series  of  Acts  of  Parliament,  mostly 

passed  during  the  Eeformation  period,  and  requires  treat 

ment  under  distinct  heads.2 

I.  Titular  Position  of  Crown. 

As  one  of  the  moves  in  his  battle  with  the  Pope,  Henry 

VIII.  secured  the  passing  in  1534  of  an  Act  known  as  the 

"  Supreme  Head "  Act,3  because  it  enacted  that  the  king 

"  shall  be  takyn  acceptyd  and  reputed  the  onely  supreme 
heed  in  erthe  of  the  Churche  of  England,  callyd  Anglicana 

Ecclesia."  The  Act  further  expressly  gave  to  the  Crown 

"full  power  and  auctorite  from  tyme  to  tyme  to  visite, 
represse,  redresse,  reforme,  ordre,  correct,  restrayne,  and 

amende  all  suche  errours,  heresies,  abuses,  offences,  con- 

temptes,  and  enormyties  whatsoeuer  they  be  whiche  by 

any  maner  spirituall  auctoryte  or  jurisdicion  ought  or  maie 

lawfullye  be  reformed,  repressyd,  ordred,"  &c.  Eepealed  by 
Mary,  the  Act  was  not  revived  by  Elizabeth.  In  its  place 

1  12  &  13  Will.  III.  c.  2,  sec.  2.     The  coronation  oath  runs  :   "Will  you 
to  the  utmost  of  your  power  maintain  the  laws  of  God,  the  true  profession 

of  the  Gospel,  and  the  Protestant  Reformed  religion  established  by  law  ?  "  &c. 
2  A  complete  examination  of  the  Reformation  statutes  is  here  impossible. 

See  Tomlinson,  '  Lay  Judges  in  Church  Courts,'  for  an  excellent  summary. 
3  26  Hen.  VIII.  c.  1.     The  Convocations  had  already  in  1531  recognised 

the  king  as  "  Supreme  head  of  the  Church  and  clergy,"  but  with  the  sig 
nificant  addition,  "  so  far  as  is  allowed  by  the  law  of  Christ."     The  Act  of 
Parliament  was  expressed  to  be  for  "  corroboracion  and  confirmacion"  of 
the  resolution  of  Convocation. 
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Elizabeth  accepted  the  title  of  "  the  onely  supreme  gouernor 
of  this  realme  ...  as  well  in  all  spirituall  or  ecclesi 

astical  thinges  or  causes  as  temporal " ; 1  but  at  the  same 

time  the  second  part  of  Henry's  Act,  giving  spiritual  juris 
diction  to  the  Crown,  is  not  only  re-enacted,  but  its  scope 

slightly  extended,  by  the  addition  of  the  word  "  scismes," 
and  the  Crown  was  empowered  to  appoint  commissioners 

to  exercise  this  spiritual  jurisdiction.  Under  this  section 

commissioners  were  appointed,  and  sat  regularly  for  eighty 

years,  with  the  name  of  the  High  Commission.2 

These  words  "supreme  head,"  "supreme  governor,"  are 

of  course  vague,  and  a  vast  amount  of  "ecclesiastical  Billings 

gate  "  has  been  contributed  to  their  elucidation.  No  doubt 
the  actual  title  claimed  by  Elizabeth  and  by  Henry  was 

different,  and  much  has  been  made  of  this  difference. 

Elizabeth's  tact  surrendered  the  shadow,  but  grasped  the 
substance.  She  may  have  withdrawn  a  title  obnoxious  to 

an  ecclesiastical  party  with  one  hand :  she  certainly  secured 

a  definite  and  increased  spiritual  jurisdiction  with  the  other. 

But  the  question  of  titles  is,  after  all,  a  very  barren  one. 

Queen  Victoria  became  Empress  of  India  in  1876 :  her 

powers  of  sovereignty  over  her  Indian  subjects  were  just 

1  1  Eliz.  c.  1,  s.  ix.     These  were  the  words  of  the  oath  of  supremacy. 

Sec.  viii.    of    the   same   act,  which  is  headed  "All  spirituall  jurisdiction 
united  to  the  Crown,"  runs  :  "  That  suche  jurisdictions  priveleges  superior 
ities  preheminences  spirituall  and  ecclesiastical  as  by  any  spirituall  or  ecclesi 

astical  Power  or  auctoritie  [i.e.,  not  only  the  Pope's]  hathe  hertofore  bene  or 
tiiay  lawfully  be  exercised   .    .    .   for  the  Reformacion  order  and  correction 
...  of  all  manner  of  Errours,  Heresies,  Scismes,  abuses  offences  contemptes 

and  enormities,  shall  for  ever  by  auctoritie  of  this  present  Parliament  be 

united  and  annexed  to  the  Iinperiall  Crowne  of  this  Realme. " — Statutes  of  the 

Realm.     See  Hale,  'Supremacy  of  the  Crown,'  p.  13. 
2  This  court  was  abolished  by  16  Car.  I.  c.  xi.,  1640. 
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the  same  in  1880  as  in  1870,  no  more  and  no  less.  The  in 

tricate  interlacing  of  relations,  functions,  powers,  between 

Church  and  State  cannot  be  expressed  in  a  phrase  or 

summed  up  in  a  title.  The  question  is  entirely  one  of 

fact.  What  powers  over  the  Church  are  by  law  secured  to 

the  Crown — over  the  legislature,  the  executive,  the  courts 
of  the  body  ecclesiastical  ? 

II.  Judiciary. 

From  the  conquest  to  the  Eeformation  the  Church 

Courts  consisted  mainly  of  three :  the  Archdeacons'  Court, 

the  Bishops'  or  Consistory  Court,  and  the  Archbishops' 
Court,  called  the  Court  of  Arches  in  the  Southern 

Province,  the  Chancery  Court  of  York  in  the  Northern. 

The  clergy,  under  the  Conqueror's  Edict,  made  good  their 
right  to  exclusive  jurisdiction  in  their  own  courts  over 

their  own  order :  in  addition,  these  courts  secured  large 

powers  over  the  laity  (a)  for  ecclesiastical  offences,  heresy, 

failure  to  pay  tithe,  &c. ;  (&)  cases  of  immorality,  drunken 

ness,  unchastity,  &c. ;  (c)  temporal  matters  intimately  con 

nected  with  the  moral  or  religious  side  of  life,  divorce 

arid  nullity  of  marriage,  wills  and  succession  to  personal 

property  at  death.  In  all  these  cases  adjudicated  on  by 

the  English  Ecclesiastical  Courts,  the  practice  arose  of 

carrying  appeals  to  Eome,  which  also  claimed,  by  means 

of  the  appointment  of  legates,  a  concurrent  local  juris 

diction  of  first  instance.  The  whole  process  of  appealing 
to  Eome  was  costly  and  corrupt. 

The  statute  in  restraint  of  Appeals1  (1533),  the  inrmedi- 

1  24  Hen.  VIII.  c.  12.     Appendix  IX.  p.  179. 
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ate  occasion  for  which  was  Catherine's  appeal 1  to  Koine  in 

the  divorce  suit,  provided  that  in  future  all  "  causes  testa 
mentary,  causes  of  matrimonye  and  devorces,  right  of  tithes, 

oblacions  and  obvencions,"  should  be  heard  in  the  king's 
courts  spiritual  and  temporal ;  appeals  should  lie  to  the 

Archbishop,  "  without  any  other  or  furder  processe." 2 
The  Act  thus  recites  specifically  those  matters  in  which 

appeals  to  Eome  were  common  ;  the  intention  of  Parliament 

was,  however,  doubtless  to  include  appeals  of  every  kind, 

and  the  Act  of  the  next  year  for  the  submission  of  the 

clergy3  (1534)  is  careful  to  make  this  clear.  From  the 

1  Convocations    had  previously   resolved    that  Arthur's   prior   marriage 
with  Catherine  was  valid  and  not  dispensable  by  the  Pope. 

2  Appeals,  however,  "  touching  the  king  "  were  to  lie  to  the  Upper  House 
of  Convocation.     This  particular  machinery  for  appeal  does  not  appear  ever 
to  have  been  used  (Ecclesiastical  Courts  Commission,  1883,  p.  39).     It  is  often 

said  that  all  the  statute  did  was  "  to  sweep  away  the  appellate  business  con 
cerning  property  and  wills  and  the  laws  of  marriage  which  had  grown  up  in 

the  Middle  Ages,  and  deny  that  it  appertained  to  the  Pope  by  inherent  right  " 
(Wakeman,  p.  218).     But  the  heading  of  the  statute  is  significant:  "An 
acte  that  the  appeles  in  suche  cases  as  have  ben  used  to  be  pursued  to  the 

See  of  Rome  shall  not  be  from  hensforth  had  ne  used  but  wythin  this  realm." 
There  is  no  doubt  that  appeals  for  heresy  lay  to  Rome.     See  next  note. 

3  25  Hen.  VIII.  c.  19.     Professor  Stubbs  says,  Ecclesiastical  Courts  Com 

mission,  1883,  p.  39,  this  Act  25  Hen.  VIII.  c.  19,  did  not  "explicitly  make 
any  matter  capable  of  appeal  that  was  not  so  before  ;  and  if  heresy  and  mis 
conduct  of  divine  service  were  not  matters  of  appeal  before,  they  are  not 

now  made  so."     There  can  be  no  doubt,  however,  such  appeal  did  lie  for 

heresy  (see  Mr  Droop's  evidence,  vol.  ii.  pp.  94-96).     Cranmer  was  anathem 
atised  for  heresy  under  the  authority  of  the  Pope,  who  sent  from  Rome  a 

sentence  deposing  him.     This  Act  of  Mary's  reign  shows  what  the  practice 
was  before  25  Hen.  VIII.  c.  19  (see  for  a  full  account  Tomlinson,  '  Primates' 

Bill  Examined,'  p.  7).     The  English  Canonists  had  no  doubt  that  the  Pope 
could  legislate  for  the  punishment  of  heresy  in  England.      See  Maitland, 

op.  cit.,  p.   80.      Even  supposing  no  appellate  jurisdiction  in  heresy  was 
transferred  to  the  Crown  by  25  Hen.  VIII.  c.  19,  in  any  case,  as  we  saw, 
1  Eliz.  c.  1  gives  the  Crown  an  original  heresy  jurisdiction. 
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feast  of  Easter  1534,  "  no  maner  of  appeales  of  what 

nature  or  condicion  soever"  were  to  be  had  or  made  out 

of  the  "  king's  domynyons  to  the  Byshop  of  Eome " ;  but 
every  kind  of  appeal  was  to  be  made  in  the  same  form 

as  that  prescribed  in  the  previous  year  for  "causes  of 

matrimonye,  tythes,  oblacions,  and  obvencions."  "  For  lacke 

of  justice  "  in  the  Archbishop's  court,  however,  "  the  parties 

greved "  could  "  appele "  to  the  king  in  Chancery,  whereon 
the  king  was  to  appoint  a  Commission  to  review  the  case, 

whose  decision  was  to  be  final.  Commissioners  were  ap 

pointed  from  time  to  time  and  sat  under  the  title  of  the 

Court  of  Delegates,  and  from  this  court  the  present  appel 

late  jurisdiction  of  the  Privy  Council  is  lineally  descended.1 

The  inferior  Church  courts  were  unaffected  by  the  Keforma- 

tion,  save  that  Parliament  declared  lay  doctors  of  civil  law 

competent  to  preside.2 
The  method  of  procedure  in  appeals  thus  set  up  was  Court  of 

approved  by  the  Church,  as  evidenced  by  the  first  two 
canons  of  1603.  The  constitution  of  the  court  was  almost 

entirely  lay,  even  when  dealing  with  the  clergy  and  clerical 

offences.  Of  109  cases  of  clerical  appeals  from  1586  to 

1838,  ecclesiastics  sat  alone  in  no  single  one,  lay  civilians 

always  being  present :  in  83,  common  law  judges  also  took 

1  25  Hen.  VIII.  c.  19,  sec.  4.      The  commissioners  were  to  be  appointed 

under  the  Great  Seal,  "lyke  as  in  the  case  of  appeal  from  the  Admyrall 

Court."    In  spite  of  the  express  words  of  the  statute,  a  subsequent  Commis 
sion  of  Review  could  on  report  of  the  Lord  Chancellor  be  appointed. 

2  37  Hen.  VIII.  c.  17,  giving  to  married  lay  doctors  of  civil  law  power  to 
exercise  ecclesiastical   jurisdiction  (in  opposition   to  the  canon   law),  also 

ascribes  to  the  king  "  full  power  to  correct  all  manner  of  heresies,    .    .    . 
and  to  exercise  all  other  manner  of  jurisdiction  commonly  called  ecclesi 

astical  jurisdiction." 
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part;  and  in  55  no  one  but  lay  judges  appear.  Generally 

a  very  common  proportion  was  three  or  four  bishops,  four 

common  law  judges,  and  four  or  five  civilians.1  The  dele 
gates  heard  appeals  directly  from  the  Arches  or  Arch 

bishops',  and  indirectly  from  the  Consistory  or  Bishops', 
courts,  and  dealt  with  all  kinds  of  matters 2  coming  within 
the  power  of  those  courts,  whether  civil,  such  as  wills  or 

matrimonial  causes,  or  more  distinctly  ecclesiastical  matters, 

such  as  tithe  or  patronage,  and  even  criminal  suits,  embrac 

ing  all "  causes  of  correction  instituted  against  either  clergy 

men  or  laymen  for  any  offence  against  ecclesiastical  law  " — 
simony,  for  instance,  or  heresy.  Of  distinctly  heresy  cases, 

seven  are  given  by  Kothery 3  in  his  Eeport,  reprinted  by 
the  Commissioners  in  1883.  So  long  as  the  court  of  High 

Commission  sat  (i.e.,  down  to  1640),  cases  of  doctrine  would 

naturally  be  carried  before  that  court  and  not  before  the 

Delegates,  which  fact  partially  accounts  for  the  small  num 

ber  of  such  appeals  coming  before  the  latter. 
Thus  from  Tudor  times  to  our  own  the  inferior  and 

superior  courts  of  our  Church  were,  in  accordance  with 

the  Eeformation  settlement,  largely  or  entirely  lay  courts, 

whose  judges  were  appointed  by  the  King,  Chancellor,  or 

Bishop,  in  virtue  of  powers  conferred  by  Parliament  with 
the  consent  of  the  Church. 

Change  to       A  Koyal  Commission  sat  in  1830  to  consider  the  whole 

Council,      question  of  ecclesiastical  courts,  and   especially  of   their 

1  See  Ecclesiastical  Courts  Commission,  1832,  Report,  p.  20. 

2  Ecclesiastical  Courts  Commission,  1883,  Rothery's  Report,  p.  188,  vol.  i. 
Broderick  and  Fremantle,  '  Judgments  of  Privy  Council,'  Introduction,  p.  51. 

3  P.  188.      Bishops  sat  in  all  but  one  of  these,  but  the  laymen  were 
always  in  a  large  majority. 
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jurisdiction  over  the  laity  in  civil  causes  of  wills  or 

divorce.  By  a  special  report1  the  Commissioners  recom 

mended  that  it  would  be  "expedient  to  abolish  the  juris 
diction  hitherto  exercised  by  judges  delegate,  and  to 

transfer  the  right  of  hearing  appeals  to  the  Privy 

Council."2  This  report  was  signed  by  the  Archbishop  of 
Canterbury  and  three  bishops,  as  well  as  other  Commis 

sioners,  and  no  special  exception  was  made  of  offences 

of  the  clergy.  In  the  general  report,  however,  issued  three 

weeks  later,  nine  pages 3  are  devoted  to  "  ecclesiastical 

offences  committed  by  the  clergy,"  including  doctrinal 

offences  —  such  as  "  disregard  of  the  sacred  obligations 
into  which  they  have  entered  on  becoming  ministers  of 

the  Church  of  England." 
Such  offences  are  said  to  be  rare.  Where  they  do  occur, 

the  restoration  of  the  personal  jurisdiction  of  the  bishop, 

with  an  appeal  to  the  Archbishop,  is  recommended ;  but 

here  no  further  appeal  to  the  Privy  Council  is  mentioned. 

It  is  interesting  to  note  exactly  what  followed,  for  there 

is  much  misconception  on  the  point.  First,  the  jurisdic 

tion  of  the  delegates  generally  is  transferred,  as  from  1st 

February  1833,  to  the  Privy  Council,4  no  exception  being 
made  in  the  Act  of  clerical  offences  or  of  appeals  in  such 

1  Dated  31st  January  1831. 

2  Some  changes  were  to  be  made  in  the  constitution  of  that  body.     The 
reasons  for  preferring  the  Privy  Council  were,  that  it  was  a  more  responsible 
and  permanent  body,  while  its  proceedings  would  be  more  public  and  less 
costly.     The  Judicial  Committee  was  constituted,  in  pursuance  of  the  Com 

missioners'  suggestions,  by  3  &  4  Will.  IV.  c.  41. 
3  The  remaining  sixty-five  deal  with  the  reform  of  the  civil  and  secular 

jurisdiction  already  mentioned. 

4  2  &  3  Will.  IV.  c.  92,  sec.  3. 
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cases.  The  whole  question  of  clerical  misconduct  is  felt 

to  be  thorny,  and  can  be  left  for  future  debate  —  more 
especially  as  Parliament  has  been  told  the  cases  are  rare. 

The  matter  is,  in  fact,  discussed  for  some  years;  strong 

feeling  is  evoked;  petitions  are  presented  to  Parliament; 

more  than  one  bill  is  introduced.1 

Eventually  a  compromise  is  arrived  at :  the  leaders  of  the 

Church  lay  their  heads  together,  the  bishops  can  announce 

in  the  House  of  Lords  that,  "  without  the  sacrifice  of  any 

principle  being  made  by  any  one,"  they  can  "agree  to 

gether."  On  June  25,  1840,  the  Lord  Chancellor  intro 

duces  the  bill  embodying  the  bishops'  agreement,  which 
passes  into  law:  this  reserves  to  the  bishop  the  personal 

jurisdiction  of  first  instance  over  the  clergy  recommended 

by  the  Commissioners,  but  allows  in  every  case  an  appeal 

to  the  Judicial  Committee  of  the  Privy  Council ; 2  the  Arch 

bishop  of  Canterbury,  "  on  the  part  of  the  clergy,  gave  his 

cordial  approbation  to  the  bill,"  as  did  the  Bishop  of  Exeter, 
the  only  other  prelate  who  took  part  in  the  debate. 

1  Hansard,  vol.  liii.  p.  799  :  "  The  Bishop  of  Exeter  had  several  petitions 
to  present  to  their  Lordships  on  a  subject  which  had  excited  much  painful 

interest — he  alluded  to  the  subject  of  Church  discipline."     These  petitions 

were  in  favour  of  preserving  the   "ancient  jurisdiction  of  the  bishops," 
apparently  in  the  manner  suggested  by  the  1831  Commission. 

2  The  question  of  appeal  to  the  Privy  Council  does  not  seem  to  have 
been  most  strongly  contested  ;  the  battle  raged  round  the  personal  juris 
diction  of  the  bishop,  as  against  the  lay  judge  in  the  Provincial  Court,  with 
the  result  that  the  bishop  is  empowered  to  hear  the  case,  sitting  with  three 
assessors,  or  to  send  the  case  to  the  Provincial  Court  if  he  himself  prefer  it 

(sec.  13).     This  Act,  the  Church  Discipline  Act,  3  &  4  Viet.  c.  86,  1840,  was 
the  first  which  gave  to  the  bishops  the  veto  on  prosecutions  against  the 

clergy.     Sec.  16  constitutes  all  archbishops  and  bishops  sworn  of  the  Privy 
Council   members  of   the   Judicial   Committee   for   the   hearing   of   these 

appeals,  and  at  least  one  must  be  present  at  any  hearing. 
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Similarly  in  18741  the  Public  Worship  Eegulation  Act, 
which  was  introduced  into  the  Lords  by  the  Archbishop 

after  communication  with  Convocation,  and  with  the  general 

approval  of  the  bishops,2  contains  an  express  stipulation 
that  the  final  appeal  shall  be  to  the  Privy  Council  (sec.  9). 

Meanwhile  a  change  had  taken  place  in  the  position  of 

the  bishops  as  members  of  the  Privy  Council.  As  a  result 

of  the  Appellate  Jurisdiction  Act,  1878,  and  the  rules  sub 

sequently  made  to  carry  out  its  provisions,  the  bishops 

ceased  to  be  full  members  of  the  Judicial  Committee  ; 3  but 
four  of  their  number,  amongst  whom  must  always  be  one 

of  the  archbishops  or  the  Bishop  of  London,  sit  as  assessors 

in  ecclesiastical  cases.4 

Such  is  the  final  court  of  appeal  of  our  Church  as  at 

present  constituted.  Curiously  enough,  many  to  whom  the 

Privy  Council  is  anathema  have  nothing  to  say  against  the 

Court  of  Delegates :  yet  the  change  from  one  to  the  other 

was  largely  the  work  of  the  leaders  of  the  Church ;  and 

though  the  Privy  Council  differs,  doubtless,  in  some  details 

from  the  Court  of  Delegates  as  constituted  under  the  Ee- 

formation  Settlement  and  in  use  during  three  centuries,  in 

theory  it  is  identical.  "  There  cannot  possibly  be  any  differ 
ence  in  principle  between  an  appeal  to  the  king  in  Chancery, 

given  by  statute  in  A.D.  1533,  and  an  appeal  to  the  king  in 

Council,  given  by  statute  in  A.D.  1832 :  the  latter  may,  or 

may  not,  be  a  better  court  than  the  former ;  but  there 

cannot  be  any  difference  in  principle."5 
1  37  and  38  Viet.  c.  85.  2  See  Hansard,  vol.  ccxix.  p.  43. 

3  See  '  Annual  Practice,'  1899,  vol.  ii.  p.  481. 
4  This  curious  change  was  largely  due  to  the  High  Church  party. 
5  Selborne,  Defence,  p.  43. 
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III.  Legislation. 

It  is  an  axiom  of  English  lawyers  that  Parliament  is 

supreme.  Legally,  it  can  do  "  anything  but  make  a  man 

a  woman  or  a  woman  a  man  "  ;  morally,  an  Act  of  Parlia 

ment  may  be  iniquitous  but  it  cannot  be  illegal  —  the 
courts  cannot  refuse  to  enforce  it.  Any  claim  to  legisla 

tive  action  on  the  part  of  the  Church  must  recognise  this 

fact.  Acts  of  Parliament  may  and  often  have  overridden 
the  wishes  of  Convocation:  a  canon  of  Convocation  can 

never  be  enforced  in  face  of  a  statute.  But  the  same  is 

true  of  voluntary  associations,  of  railway  companies,  clubs, 

religious  denominations  apart  from  the  Established  Church  ; 

yet  each  claims  and  exercises  within  limits  wide  powers  of 

legislation  for  its  members,  whether  by  byelaws,  rules,  or 
constitutions.  The  mere  fact  of  Establishment  cannot 

rob  the  Church  of  all  volition,  and  put  her  in  an  inferior 

position  to  the  Great  Eastern  Eailway  or  the  Eeform  Club. 

The  Articles,  with  full  parliamentary  sanction,  distinctly 

claim  the  Church's  right  to  legislate  for  her  members: 

"  Every  particular  or  National  Church  hath  authority  to 
ordain,  change,  and  abolish  ceremonies  or  rites  of  the 

Church "  (Art.  xxxiv.)  The  Church  must  be  in  a  posi 
tion  to  express  its  will  apart  from  Parliament,  though 

within  the  limits  laid  down  by  that  body : *  to  deny  this 

right  is  to  make  belief  a  matter  of  statute — in  effect  to 

deny  freedom  of  conscience  to  the  Established  Church. 

The  machinery  for  expressing  this  legislative  volition  may 

1  See  Introd.  to  Articles. 
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at  present  be  defective;  the  theoretic  right  to  legislate  is 

not  thereby  given  up. 

But  the  limits  within  which,  and  the  means  by  which, 

the  Church  can  at  present  express  her  mind  are,  as  a  result 

of  the  Eeformation  Settlement,  very  straitly  drawn. 

In  May  1532  Henry  sent  an  ultimatum  to  Convocation, 

already  cowed  by  the  browbeating  in  1530,1  and  Convoca 

tion  passed  resolutions  submitting  to  the  king's  demands. 
This  submission  was  embodied  in  an  Act  of  Parliament 

the  following  year.  Not  only  was  (1)  the  king's  writ 
of  summons  to  assemble,  and  (2)  his  licence  to  act,  de 

clared  necessary,  but  in  addition  (3)  he  was  secured  the 

further  right  of  veto,  and  no  canons  were  to  be  put  in 

force  without  his  consent,  on  penalty  of  fine  and  imprison 

ment.2  With  regard  to  the  existing  mass  of  canon  law,  the 

king  was  authorised  to  appoint  thirty-two  commissioners, 
sixteen  clerical  and  sixteen  lay,  who  were  to  have  power 

to  "vyewe,  serche,  and  examyne"  the  canons  and  consti 
tutions  provincial  and  synodal.  Only  such  as  the  Com 

missioners  approved  should  be  henceforth  enforced,  and 

even  to  them  the  king's  assent  under  the  Great  Seal  was 
necessary.3 

1  When  an  information  was  filed  against  all   the  clergy  of   England   in 

the   King's  Bench  for  having  accepted  Wolsey  as  legate,  and  they  were 
fined  £118,000. 

2  Act  for  the  Submission  of  the  Clergy,  25  Hen.  VIII.  c.  19. 
3  The  power  to  appoint  this  Commission  was  renewed  by  27  Hen.  VIII. 

c.  15  for  three  years,  and  again  by  35  Hen.  VIII.  c.  16  for  the  king's  life. 
The  Commission,  in  fact,  never  sat,  and  the  power  to  appoint  a  commission 

lapsed  on  Henry's  death.     The  last  Act  contained  a  clause  similar  to  sec. 
viii.  of  the  25  Hen.  VIII.  c.  19 — viz.,  that  existing  canons,  not  repugnant 

to  the  laws  of  the  realm  or  the  royal  prerogative,  should  be  "  exercised 

and  put  in  ure  for  the  time."     The  judge  of  the  Arches  Court  has  held 
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A  temporary  provision,  however,  in  clause  7  enacted  that 

existing  canons  and  constitutions  should  still  be  used  and 

executed,  till  the  Commissioners  should  report,  provided 

they  were  not  "  Contraryaunt  nor  repugnant  to  the  lawes 
statutes  and  customes  of  this  Eealme  nor  to  the  damage  or 

hurte  of  the  Kynges  prerogatyve  Koyall."  The  Commis 
sion  never  did  in  fact  report,  and  it  is  on  this  proviso  that 

the  authority  of  the  ancient  canon  law  in  the  courts  to 

day  rests.  Nothing  can  be  more  unsatisfactory :  it  is  left 

to  each  individual  judge,  as  cases  arise,  to  ascertain  how  far 

the  Sext,  or  the  Extravagantes  of  John  xxii.,  clash  with  the 

law  of  the  land  or  the  king's  prerogative.1 

Present  The  legislative  machinery 2  of  the  English  Church  to-day 
consists  of  the  Convocations  of  York  and  Canterbury,  each 

Convocation  possessing  two  Houses.  The  Upper  House  in 

either  case  is  presided  over  by  the  Archbishop,  and  con 

sists  exclusively  of  bishops — twenty-one  in  Canterbury  and 

that  the  last  Act  extended  the  scope  of  the  first,  by  including  the  ecclesias 
tical  common  law  as  well  as  the  canons,  and  that  the  continuation  clause 

was  permanent  in  the  second  case,  though  not  in  the  first  (Liddell  v. 
Westerton  (1856),  ed.  Moore,  p.  90). 

1  Professor  Maitland  has  pointed  out  (Canon  Law,  p.  81)  that  prior  to 
the  Reformation  the  distinction  between  the  canon  law  adopted  in  Eng 

land,  or  king's  ecclesiastical  law,  and  foreign  canon  law  was  unknown.     The 

distinction  appears  after  the  Reformation  (see  Cawdry's  case,  156,  la,  33 
Eliz.,  where  it  is  elaborated  at  length).     The  general  canon  law  has  been 

relied  on  as  an  authority  in  the  courts  since  the  Reformation.     Lay  baptism 
has  been  upheld  on  the  authority  of  the  common  law  prevailing  for  1400 

years  over  Christian  Europe.     (Escott  v.  Mastin,  4  Moore,  P.  C.,  p.  104, 
1842.)     Still  more  remarkable,  Fountains  Abbey  was  declared  discharged 
from  tithes  because,  by  the  Council  of  the  Lateran,  the  Cistercian  order,  to 

which  the  Abbey  then  belonged,  was  relieved  from  their  payment  (Staveley 
v.  Ullithorn,  1  Hardres,  p.  101,  1657). 

2  See  Anson,  vol.  ii.  p.  408. 
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nine  in  York ;  the  lower  Houses  comprise  the  deans  from 

each  cathedral  chapter,  together  with  one  proctor  or  repre 

sentative  of  the  other  clergy  in  the  chapter.  The  parochial 

clergy,  as  distinct  from  the  cathedral  chapter,  are  repre 

sented  by  the  archdeacons  in  their  "  proper  persons,"  and  by 
two  proctors, — giving  in  all  161  members  for  Canterbury 
and  84  for  York.  Houses  of  Laymen  have  been  set  up  in 

both  Provinces,  in  accordance  with  resolutions  of  Convoca 

tion.  They  are  not  recognised  by  the  Constitution,  and 

they  are  at  present,  unfortunately,  not  unlike  the  famous 

definition  of  Convocation  itself,  "  Nouns  of  multitude, 

signifying  many,  but  not  signifying  much."  They  have  no 
legally  recognised  position,  and  their  resolutions  are  of  no 

binding  force  on  the  Church.  Members  are  chosen  by  lay 

members  of  the  Diocesan  Conferences,  and  number  in  the 

Northern  Province  111,  and  in  the  Southern  109. 

The  Canterbury  Convocation  has  resolved  that  nothing 

in  the  scheme  for  the  House  of  Laymen  "shall  be  held 
to  impair  the  right  of  this  sacred  Synod  to  pronounce 

finally  for  the  Province  on  all  questions  of  faith  and 

doctrine." 1 
Convocation  did  not  meet  from  1717  to  1850,  but  it  now  Veto  of  the 

meets  regularly 2  with  the  meeting  of  Parliament.     It  was 
an  inherent  prerogative  of  the  Crown  to  convene,  prorogue, 

1  It  need,  perhaps,  hardly  be  added  that  no  large  powers  of  legislation  for 
the  Church  as  a  whole  can  ever  be  granted  to  Convocation  unless  there  is 
real  and  effective  lay  representation,  with  a  right  as  in  the  Irish  Church  for 
laymen  to  vote  on  all  questions. 

2  Lathbury  (History  of  Convocation,  1843,  p.  481)  and  Cripps  (Law  of 
Church  and  Clergy,  4th  eel.)  gravely  argue  whether  Convocation  should  be 
called  again,  and  the  latter  strongly  urged  that  there  would  be  nothing  for 
Convocation  to  do. 
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and  dissolve  Convocation.1  The  Act2  embodying  the  sub 
mission  of  the  clergy,  already  quoted,  confirms  this  royal 

prerogative  of  summons,  and  further  makes  actual  royal 
* 

assent  necessary  to  the  validity  of  every  new  canon.  The 

procedure  for  summoning  Convocation  is  shortly  as  follows, 

and  it  will  be  noticed  that  the  Crown  intervenes  at  every 

step :  First  of  all,  in  order  to  summon  Convocation  at  all, 

an  order  by  the  Queen  in  Council  is  necessary  for  the  issue 

of  writs  to  the  archbishops  of  the  two  Provinces ;  the  latter 

then  pass  on  mandates  to  the  individual  bishops  requiring 

the  attendance  of  the  proper  representatives,  already  enum 

erated.  Convocation  meets,  but  it  can  still  do  nothing  but 

pass  pious  resolutions,  unless  the  Crown,  on  its  own  initia 

tive,  or  stimulated  by  Convocation  itself,  will  communicate 

Letters  of  Business,  which  contain  an  expression  of  willing 

ness  on  the  part  of  the  Crown  that  Convocation  should 
discuss  the  matter  described  in  the  letters.  These  letters 

are,  however,  not  sufficient  by  themselves :  they  are  accom 

panied  by  a  licence3  in  the  form  of  letters  patent,  expressly 
giving  power  to  make  or  alter  the  canon.  Nor  even  now 

can  Convocation  proceed  in  freedom  to  act  and  promulgate 

its  enactment :  the  Crown  has  a  final  veto,  and  a  further 

1  Blackstone,  vol.  i.  p.  290  ;  Coke,  iv.  Inst.,  pp.  322,  323,  gives  instances 

to  show  "  that  the  Clergie  was  never  assembled  or  called  together  at  a  Con 

vocation  but  by  the  King's  Writ :  and  further,  the  King  did  often  appoint 
Commissioners  by  writ  to  sit  with  them  at  the  Convocation." 

2  25  Henry  VIII.  c.  19. 

3  This  licence  recites  (1)  the  Act  for  the  Submission  of  the  Clergy  ;  (2) 
permission  for  the  proposed  canon  ;  (3)  provision  that  the  canon  shall  not 
be  contrary  to  the  law  of  the  Church  ;  (4)  provision  that  the  new  canon 
shall  not  be  valid  till  finally  allowed  and  confirmed  by  letters  patent.     See 

Anson,  op.  cit.,  p.  409. 
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licence  is  necessary  before  the  new  canon  can  be  "  pro- 

mulged."  So  that  with  the  Crown,  or  rather  the  Ministers 
of  the  Crown,  rests  the  decision  whether  Convocation  shall 

be  summoned  at  all,  whether,  and  if  so  on  what  subject,  it 

shall  be  permitted  to  take  legislative  action,  and,  finally,  to 

veto  such  proposed  legislation  if  desirable.1 
In  1861,  and  again  in  1865,  Convocation,  after  the 

necessary  letters  of  business  and  preliminary  licence  had 

been  duly  granted,  came  to  a  decision  to  alter  the  29th 

Canon:  licence  to  promulge  was  refused,  and  the  whole 

proceeding  consequently  was  abortive.2 
Canons  which  have  duly  passed  Convocation,  and  received  Effect  of 

the  royal  assent,  and  do  not  clash  with  any  Act  of  Parlia-  when 

ment,  are  not  in  themselves  Acts  of  a  sovereign  legislature ;  Passecl> 
they  do  not  bind  the  whole  nation  even  in  ecclesiastical 

matters,  nor  yet  all  professed  Churchmen,  but  only  the 

clergy.     This  is  the  received  opinion  based  on  the  con 

clusions  of  Lord  Hardwicke  and  Mr  Justice  Blackstone,3 
and  is  without  doubt  now  the  law  of  the  land.     A  different 

rule  had  held  good  before  the  Eeformation.4     Lyndwood 

1  Anson  says :  "  The  existing  practice  seems  to  afford  a  useful  check  on  hasty 
or   ill-considered   ecclesiastical  law-making.     The  laity  might  be  seriously 
affected  by  such  legislation,  and  they  have  no  voice  in  the  matter,  except 

through  the  control  exercised  by  the  Queen's  Ministers,"  p.  412. 
2  Chronicle  of  Convocation,  1872,  p.  710. 

3  See  Middleton  v.  Crofts  (1736),  2  Atk.,  p.   650 ;  Blackstone  Comment 

aries,  Introd.,  sec.  iv.  p.   83.     Lord  Hardwicke's  words  are:   "We  are  all 
of  opinion  that  the  canons  of  1603,  not  having  been  confirmed  by  Parlia 
ment,  do  not  proprio  vigore  bind  the  laity  :  I  say  proprio  vigore,  for  there 
are  many  provisions  contained  in  these  canons  which  are  declaratory  of  the 
ancient  usage  and  law  of  the  Church  of  England,  received  and  allowed  here, 
which  in  that  respect,  and  by  virtue  of  such  ancient  allowance,  will  bind 

the  laity."— P.  653. 
4  See  Middleton  v.  Crofts  (1736),  2  Atk.,  at  p.  666. 
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felt  no  constitutional  scruples  on  the  ground  that  the 

laity  were  not  represented  in  Convocation.  But  the  seven 

teenth  century  settled  on  a  sure  basis  the  undoubtedly 

sound  constitutional  principle  that  legislation  and  repre 

sentation  go  together,  and  that  the  clergy  do  not  as  such 

represent  the  laity.  Instances  of  such  Acts  of  Convocation, 

self-denying  ordinances  passed  by  the  clergy  to  bind  them 

selves,  occur  in  the  well-known  canons  of  1603  and  1640 : 

they  are  enforceable  by  spiritual  censures,  admonition,  sus 

pension,  &c.,  in  the  ecclesiastical  courts,  always  provided  that 

they  do  not  run  counter  to  an  Act  of  Parliament. 

Canons  At  times  of  religious  crisis  Convocation  has  often  been 

by  Act  of    seen  ac^ing  in  line  with  Parliament,  with  the  result  that 

Parha-        canons  and  resolutions  of  Convocation  are  found  confirmed ment. 

by  or  confirming  Acts  of  the  Temporal  Legislature.  Our 

present  Prayer-Book  received  the  approval  of  the  Convo 
cations  in  December  1661,  and  was  enforced  by  parlia 

mentary  authority  in  its  Act  of  Uniformity  the  next  year. 

The  shortened  form  of  service  authorised  by  the  Act  of 

Uniformity  Amendment  Act  of  1872  had  been  duly  ap 

proved  previously  by  both  the  Convocations.  Such  Acts 

of  Parliament  of  course  bind  both  clergy  and  laity  like  any 

other  statutes.  Not  only  were  the  clergy  who  used  any 

other  Prayer-Book  punishable  by  deprivation,1  but  laymen 
speaking  in  derogation  of  the  Book  of  Common  Prayer  were 

liable  to  criminal  prosecution  before  the  justices  of  assize.1 
But  this  penalty  is  due  to  parliamentary  sanction,  just  as 

the  Prayer-Book  was  the  work  of  Convocation. 

1  14  Car.  II.  c.  4,  and  1  Eliz.  c.  2,  ss.  9  and  17.     See  for  a  case  of  this, 

Fleming's  case,  1  Leonard,  295,  26  and  27  Eliz. 
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IV.  Executive  Control. 

The  circle  of  power  was  not  yet  complete :  the  titular 

position  of  the  Crown,  the  judiciary,  legislation,  and  the 

canon  law  were  all  under  royal  control ;  the  power  of 

selecting  the  chief  executive  officers  of  the  Church  was  not 

yet  secured.  In  1534,1  accordingly,  an  Act  was  passed  that 
on  every  avoidance  of  archbishopric  or  bishopric  the  king 

might  grant  to  the  dean  and  chapter  a  licence  under  the 

Great  Seal,  "  with  a  letter  myssyve  conteynyng  the  name 

of  the  persone  which  they  shall  elect."  There  was  to  be 
very  little  free  choice  in  the  matter,  for  if  they  did  not  do 

as  they  were  told  and  elect  the  king's  man  within  twelve 
days,  then  the  king  might  nominate  the  bishop  by  letters 

patent,  without  any  further  formality ;  and  any  bishop 

refusing  to  consecrate  the  king's  nominee  incurred  the 
penalties  of  a  premunire. 

The  election,  or  rather  selection,  of  bishops  by  the  Crown 

on  the  advice  of  the  Prime  Minister,  goes  on  to-day  in  ac 
cordance  with  the  Act  of  1534  The  Crown  also  appoints 

to  all  the  deaneries  in  England  and  Wales,2  save  St  Asaph, 

1  Second  Annates  Act,   25  Hen.   VIII.  c.   20.     Wakeman,   'History  of 

Church  of  England'  (p.  221),  minimises  the  effect  of  this  statute  by  saying, 
"  It  was  merely  returning  to  the  practice  which  obtained  before  the  Norman 

conquest."     That  is  quite  incorrect :  there  was  a  real  election  by  the  clergy 
in  most  cases  before  the  Conquest  (see  Stubbs,  vol.  i.  pp.  134, 135),  but  even 

if  Wakeman's  statement  were  correct,  it  is  not  in  point.     The  only  ques 
tion  for  us  is,  Did  the  Act,  in  fact,  give  the  king  control  ?     There  can  be  no 
doubt  it  did. 

2  3  &  4  Viet.  c.  113,  s.  24  ;  and  also  three  canons  of  St  Paul's  (6  &  7 
Viet.  c.  77).     Deans  of  the  old  foundation  used  to  come  in  like  bishops  by 
conge  d^lire  with  royal  assent ;  deans  of  the  new  foundation  were  always 

.appointed  by  royal  letters  patent  (Phillimore,  p.  127). 
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Bangor,  Sfc  David's,  and  Llandaff ; l  to  many  canonries ; 
some  miscellaneous  posts,  such  as  Mastership  of  the  Temple 

and  Eegius  Professor  of  Divinity  at  Oxford ;  to  about  170 

livings  exclusively,  and  to  some  230  alternately  with  other 

persons.1 
V.  Church  Property. 

This  is  an  important  part  of  the  Church  as  at  present 

established,  but  for  our  immediate  purpose  can  be  quickly 

disposed  of,  for  the  right  of  the  Church  to  her  own  is 

not  now  in  dispute.  There  is  no  necessary  connection 

between  Establishment  and  Endowment:  a  Church  might 

be  recognised  by  the  State  which  possessed  no,  or  next 

to  no,  Endowment ;  Disestablishment  need  not,  though 

it  probably  would,  mean,  as  in  the  case  of  Ireland,  the 

diversion  of  much  Church  property  to  secular  purposes. 

But  the  enemies  of  the  Establishment  to-day  are  those 

who  call  themselves  most  loudly  the  friends  of  the 

Church :  they  assume,  probably  too  readily,  that  Dis 
establishment  would  entail  no  confiscation  of  ecclesi 

astical  funds.2 

1  Clergy  List,  1899,  p.  438. 

2  The  funds  of  the  Church  are  derived  chiefly  from  the  following  sources : 

Queen  Anne's  bounty — i.e.,  first-fruits  and  tenths,  originally  payable  to  the 
Pope  in  support  of  crusades,  confiscated  by  Henry  VIII.,  and  restored  by 
Queen  Anne  ;  tithe,  and  Church  property  administered  by  the  Ecclesiastical 
Commissioners.     The  income  from  these  sources  is  roughly  somewhat  over 

five  millions  :  see  Selborne,  op.  cit.     Parliament  has  very  occasionally  made 

direct  grants  to  the  Church — e.g.,  the  million  voted  in  1818  to  build  new 

churches  as  a  thank-offering  for  England's  deliverance  in  the  great  war  ; 
sums  have  been  similarly  voted  for  the  direct  endowment  of  Nonconformity 

— e.g.,  the  regium  donum,  paid  from  1722  to  1852,  and  amounting  in  all  to 
about  £200,000  :  Selborne,  op.  cit.,  p.  212. 
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§  4.  DISSENTERS:  POSITION  OF  IN  ENGLAND. 

In  England  Dissenting  or  Nonconformist  bodies  are,  in 

the  eye  of  the  law,  voluntary  associations,  like  a  club  or  a 

company.  Voluntary,  not  only  in  the  sense  that  members 

can  join  or  leave  them  at  pleasure,  but  also  in  the  sense 

that  their  tenets  are  entirely  a  matter  for  the  individual 

members  to  settle.  They  are  of  course  subject  in  the  end, 

like  all  associations,  to  parliamentary  control.  Parliament 

might  wind  up  a  voluntary  religious  body,  or  indeed,  as 

Parliament  has  once  tried  to  do  in  England,  forbid  such 

bodies  altogether.  But,  as  distinct  from  the  Established 

Church,  the  position  of  a  Presbyterian  or  Methodist  Church 

is  one  of  independence;  questions  of  admission,  of  belief, 

of  expulsion,  all  rest  with  the  members  alone,  not  on  par 

liamentary  sanctions,1  enforceable  in  the  courts  of  the  land. 
This  is  the  general  principle,  but  every  such  voluntary 

religious  society  is  certain  to  formulate  its  doctrines,  to 

require  rules  of  ritual  and  procedure.  Times  of  trouble 

will  come,  various  interpretations  will  be  put  on  the  rules, 

and  back  we  must  come  to  the  secular  courts  again  to 

interpret  them. 

The  secular  courts  protect  rights  to  property,  and  pro 

perty  rights  will  and  must  be  involved.  Chapels  are  built, 

endowments  left,  lectureships  founded,  to  maintain  a  certain 

type  of  doctrine ;  years  will  pass,  and  times  change,  a 

1  A  Dissenting  body  may,  if  it  likes,  embody  its  tenets  in  an  Act  of  Parlia 
ment,  when  another  Act  will  be  required  to  secure  any  alteration.  See 
Primitive  Wesleyan  Methodist  Society  Act  (34  &  35  Viet.  c.  40),  where  a  de 
tailed  definition  of  the  doctrines  of  the  Society  is  set  out  in  a  schedule. 
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younger  generation  would  emphasise  some  doctrines  and 

dispense  with  others,  the  older  members  resist  the  innova 

tion,  and  an  action  in  Chancery  becomes  inevitable,  and 

while  directly  deciding  questions  of  property  the  courts 

will  be  compelled  to  pronounce  on  matters  of  doctrine  and 

faith.  In  a  case  debated  for  more  than  ten  years  in  the 

courts  during  the  early  part  of  this  century,  the  point 

involved  was  whether  the  doctrine  of  the  Trinity  was  an 

essential  part  of  the  Presbyterian  creed,  and  her  Majesty's 
judges  had  to  critically  examine  and  pronounce  on  the 

first  fourteen  verses  of  the  first  chapter  of  the  Hebrews,  and 

the  effect  of  the  Apostles'  and  Niceae  Creeds.1 

§  5.  CONCLUSION  ON  THE  ENGLISH  ESTABLISHMENT. 

I  have  stated  tersely  what  the  facts  of  the  Establishment 
are.  Seldom  is  the  confusion  between  the  actual  and  the 

ideal  as  great  as  in  the  present  controversy:  whether  the 

Crown  ought  morally  to  exercise  supreme  control  over  the 

Church  is  a  matter  of  argument ;  whether,  in  fact,  the 

1  The  difficulty  arose  from  the  fact  that  at  the  end  of  the  sixteenth  cen 
tury,  when  considerable  endowments  were  left  to  the  Presbyterian  com 
munities  in  England  and  Ireland,  the  doctrine  of  the  Trinity  was  an 

essential  part  of  their  creed  :  by  the  end  of  the  eighteenth  century,  how 
ever,  many  of  these  communities  had  become  Unitarians,  and  the  question 

was,  whether  under  the  original  trust  -  deeds  the  endowments  could  be 
retained  :  the  House  of  Lords  decided  they  could  not,  the  new  tenets  not 

being  in  accordance  with  the  trusts.  It  is  significant  that  the  Legislature 

had  to  step  in,  and  by  7  &  8  Viet.  c.  45  (the  Dissenters  Chapels  Act)  forbid 
any  congregation  being  turned  out  on  the  ground  of  new  doctrines  or  breach 
of  trust,  provided  it  could  show  that  these  doctrines  had  been  taught  for 

twenty-five  years. — Att.  Gen.  v.  Shore,  Shore  v.  Wilson,  9  Cl.  and  F.,  p. 
356,  1842. 
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Crown  legally  has  that  power,  is  not.  The  Crown  has 

been  entrusted  with  this  authority  mainly  by  Acts  of  Parlia 

ment,  to  which  the  Church,  at  one  time  speaking  through 

her  Convocations,  at  another  time  by  her  bishops,  at 

all  times  by  the  tacit  acquiescence  of  her  members  for 

generations,  has  consented.  The  Crown  acts  as  trustee  for 

all  parties,  and  especially  for  the  laity  when  not  otherwise 

directly  represented.  In  legislation  the  Church  has  the 

right  to  express  her  will,  so  far  as  she  can,  in  Con 

vocation  ;  the  Crown,  on  behalf  of  the  silent  layman,  to 
direct  and  veto. 

The  Crown  constitutes  the  supreme  court  of  appeal  of  the 

Church,1  the  method  of  selecting  the  members  of  that  court 
having  been  settled  by  Parliament  with  the  approval  of  the 

representatives  of  the  Church  :  the  Crown  again,  on  behalf 

of  the  whole,  body,  appoints  the  chief  executive  officers. 

But  the  Queen  is  a  constitutional  monarch,  not  a  despot. 

No  one  claims  that  her  Majesty  has  the  right  in  virtue  of  the 

1  The  decisions  of  the  Privy  Council  do  not  properly  make  ecclesiastical 
law.  In  the  well-known  words  of  the  Gorham  judgment,  the  Privy  Council, 

"constituted  for  the  purpose  of  advising  her  Majesty  in  matters  which 
come  within  its  competency,  has  no  jurisdiction  or  authority  to  settle 
matters  of  faith,  or  to  determine  what  ought,  in  any  particular,  to  be  the 
doctrine  of  the  Church  of  England.  Its  duty  extends  only  to  the  con 
sideration  of  that  which  is  by  law  established  to  be  the  doctrine  of  the 
Church  of  England,  upon  the  true  and  legal  construction  of  her  Articles 

and  Formularies."  Owing  to  the  confused  state  of  the  existing  canon  and 
ecclesiastical  law,  the  decisions  of  the  Privy  Council  have  more  legislative 
effect  than  those  of  an  ordinary  court.  It  is  curious  to  note  that  the 

appel  comme  d'abus,  or  right  of  the  civil  power  in  Roman  Catholic  countries 
to  check  abuses  of  proceedings  in  the  ecclesiastical  courts, — a  legal  concep 
tion  in  great  favour  with  the  High  Church  party, — is  bitterly  criticised 
abroad  for  the  same  reasons  as  the  Privy  Council  is  in  England  :  the  appel 

comme  d'abus  must  in  the  end  result  in  a  trial  by  the  civil  courts  of  the 
merits  of  the  case.  (See  Moulart,  op.  cit.,  p.  655. ) 
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royal  supremacy  to  perform  divine  service  in  Westminster 

Abbey  or  to  consecrate  the  Archbishop  of  Canterbury. 

Article  xxxvii.  claims  no  more  and  no  less :  "  Where  we 

attribute  to  the  Queen's  majesty  the  chief  government,  we 

give  not  to  our  princes  the  ministering  either  of  God's 
Word  or  of  the  Sacraments ;  but  that  they  should  rule  all 

estates  and  degrees  committed  to  their  charge  by  God, 

whether  they  be  ecclesiastical  or  temporal."  But  no  one, 
unless  endowed  with  the  most  ostrich-like  qualities,  can 

refuse  to  see  that  these  trustee  powers  of  the  Crown  do 

constitute  a  very  definite  headship  over  the  Church.1 
We  are  frequently  told  that  this  is  a  fallacy:  that  if 

this  were  so,  Disestablishment,  and  the  consequent  removal 

of  the  head,  must  involve  decapitation,  and  presumably 

death  for  the  body.  The  argument  is  singularly  incon 

clusive  :  the  death  of  a  father  does  not  destroy  his  family : 

trusts  survive  the  removal  of  a  trustee.2  The  English 
Establishment  is  possibly  not  logical,  it  certainly  is  not 

perfect,  but  arrangements  which  are  denounced  as  illogical 

not  infrequently  prove  to  be  workable :  and  we  can  freely 

admit  that  improvements  are  possible  which  need  not 

destroy  the  Establishment  or  endanger  the  Church.  In 

legislation  the  Crown  might  properly  relax  its  hold  and 

1  Neither  the  fact  that  the  Crown  acts  no  longer  personally,  but  through 
Ministers — i.e.,  a  committee  of  the  party  with  a  majority  in  the  House  of 
Commons  ;  nor  the  fact  that  Parliament  now  represents  Ireland  and  Scot 
land  as  well  as  England,  and  its  members  are  no  longer  all  members  of  the 

English  Church,  constitute  any  legal  change  :  in  law,  Parliament  and  the 

Crown  to-day  inherit  the   powers  of  the  Reformation  period  ;   but  these 
changes  do  make  the  problem  vastly  more  complicated  than  it  was  300  years 

ago,  and  sharpen  the  Church's  claim  for  greater  autonomy. 
2  See  Canon  Scott  Holland,  letter  to  '  Daily  Chronicle,'  May  18,  1899. 
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resign  many  of  its  powers  to  Convocation,  provided  that 

body  were,  as  in  Ireland  or  is  the  case  of  the  Scotch 

Assembly,1  properly  constituted,  with  sufficient  lay  repre 
sentatives  competent  to  vote  on  all  matters,  doctrinal,  ritual, 
and  others.  It  is  not  unreasonable  that  the  final  Church 

court  of  appeal  should  consist  of  Churchmen,  their  method 

of  selection  possibly  determined,  as  in  Scotland  or  Ireland, 

by  the  Church  herself:  it  is  unreasonable,  nay  more,  im 

possible,  that  the  preponderant  voice  in  the  final  court  of 

appeal  for  the  decision  of  questions  of  law  should  proceed 

from  any  but  lawyers  and  laymen ;  the  pre-Reformation 

Church  courts,  presided  over  by  ecclesiastics,  provided  as 

hideous  a  parody  of  justice  as  a  modern  French  court- 

martial.2 

1  See  below,  §§  6,  7.     In  the  Irish  Church  the  laity  have  a  veto,  and 

also  in  the  American  Church.     See  '  Essays  on  Church  Reform,'  by  Canon 
Gore,  p.  322. 

2  A  good  illustration  of  the  difficulty  experienced  even  to-day  by  the 
ecclesiastical  mind  in  comprehending  the  legal  method  was  afforded  by  the 

recent  Lambeth  "  hearing,"  when  the  leading  counsel  for  the  English  Church 
Union,  being  unable  to  restrain  the  flow  of  irrelevancies  of  clerical  experts, 

threw  up  his  brief.     How  important  this  question  of  a  lay  or  ecclesiastical 
complexion  for  the  final  court  of  appeal  is  felt  to  be  was  shown  by  the 
deadlock  on  the  point  at  the  joint  meeting  of  the  Convocations  last  June. 

The  party  in  the  Church  which  loudly  demands  a  "spiritual"  court  do  not 
seem  at  all  clear  what  constitutes  a  "  spiritual "  court.     Must  an  ecclesiastic 
— e.g.,  a  bishop — sit  in  person  as  judge?  or  is  it  sufficient  if  the  judge  be 
appointed  by  ecclesiastics,  and  not  by  the  Crown  ?     See  Q.  1103  of  Ecclesi 
astical  Courts  Commission,  1883,  cited  by  Tomlinson.     I  have  only  touched 
on  the  question  as  one  of  expediency  ;  but  Mr  Gladstone,  Canon  MacColl, 
and  other  advocates  of  a  spiritual  court,  press  the  point  as  one  of  principle  : 

this,  if  analysed,  amounts  to  a  claim  of  infallibility  for  decisions  of  spiritual 

courts.    For  the  scandalous  state  of  the  pre- Reformation  Courts,  see  Stubbs, 
Constitutional  History,  vol.  iii.  p.  523. 
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§  6.  THE  CHURCH  IN  SCOTLAND. 

Much  has  been  heard  during  the  recent  controversy 

of  the  Church  in  Scotland,  and  the  freedom  of  its  posi 

tion  as  compared  to  the  Church  in  England. 

For  our  purpose  it  is  necessary  to  distinguish  care 

fully  the  Episcopal  Church,  the  Free  Presbyterian  Church, 

and  the  Established  Presbyterian  Church:  it  is  with  the 

last  we  are  mainly  concerned.  The  creed  and  the  or 

ganisation  of  this  Church  merit  separate  treatment,  but 

it  is  with  the  latter  alone  that  we  have  time  to  deal.1 

The  present  organisation  comprises  four  main  bodies, 

viz.:  (1)  The  kirk -session,  or  vestry,  consisting  of  the 
minister  and  two  or  more  elders ;  (2)  the  Presbytery, 

i.e.,  all  ministers  within  the  given  area  and  Professors 

of  Divinity,  together  with  one  elder  elected  by  each 

kirk-session.2  There  were  in  1886 3  1315  parishes  and  84 

1  The  creed  of  the  Scotch  Church,  embodied  in  the  Confession  of  Faith, 
was  presented  by  Knox  to  the  Scotch  Parliament  on  August  17,  1560,  and 
by  the  Parliament  solemnly  voted  on  and  accepted  as   the   truth.     The 

Church  was  not  formally  constituted  till  seven  years  later:    "The  civil 
power  thus  actually  sanctioned  the  creed  of  the  Church  seven  years  before  it 

recognised  the  Church  itself"  (Taylor  Innes,  Law  of  Creeds  in  Scotland, 
1867,  p.  13).     The  early  Confession  gave  way  to  a  Confession  drawn  up  at 
Westminster  in  1647,  ratified  by  the  Estates  in  1690.     Prelacy  was  abol 

ished,  and  three  years  later  adhesion  to  the  Westminster  Confession  was 
required  of  every  minister.     Finally,  the  Presbyterian  Settlement  was  re 
affirmed  by  the  Act  of  Union  in  1706,  article  xxv.  of  which  declares  that  it 

should  remain  "  a  fundamental  and  essential  condition  of  the  Union  " — 5  &  6 
Anne,  c.    8,  Article  xxv.,  sees.  ii.  and  v.     This  Act  ratines  the  Scotch  Act 
of  1592,  which  founded  the  Church  Courts. 

2  The  Ecclesiastical  Courts  Commission,  1883,  p.  599.     Anson's  account 
here  is  not  quite  accurate,  p.  423. 

3  Encyclopaedia  Britannica,  art.  Church  of  Scotland. 
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Presbyteries.  (3)  Above  the  Presbytery  comes  the  pro 

vincial  Synod,  consisting  of  members  of  all  the  Presby 

teries  ;  while  (4)  the  final  authority  is  the  General  As 

sembly,  which  is  the  supreme  legislative  and  judicial 

body.  If  the  elections  are  fully  made,  the  Assembly  con 

sists  of  704  members,  comprising  371  ministers  and  333 

elders,  —  an  arrangement  which  secures,  as  the  English 

Church  at  present  does  not,  a  due  amount  of  direct 

representation  to  laymen  in  the  Church.1 
As  to  the  work  of  the  Church — 

1.  The  executive  work  is  mainly  done  by  the  Presby 

teries,  to  whose  jurisdiction  each  minister  at  his  or 

dination  promises  to  submit.  Its  functions  are  very  much 

those  of  our  episcopate :  it  examines  candidates  for  the 

ministry,  confers  licences  to  preach,  and  ordains  ministers. 

Since  the  abolition  of  private  patronage  in  18742  the 
appointment  of  ministers  rests  with  the  congregation  of 

the  vacant  church.  When  selected,  the  minister  must 

be  presented  to  the  Presbytery,  as  in  England  to  the 

Bishop,  for  approval  and  induction ;  and  if  the  con 

gregation  do  not  act  within  six  months,  the  appointment 

lapses  to  the  Presbytery. 

The  kirk-session  is  not,  however,  by  any  means  without 

importance:  it  admits  to  membership  of  the  Church, 

and  performs  the  important  function  of  electing  elders, 

laymen  who  subscribe  adhesion  to  a  Confession  of  Faith 

1  Green,  Encyclopedia  of  Scots  Law  (1896),  art.  Church  Courts.     En 
cyclopaedia   Britannica,    art.    Church    of    Scotland.     Ecclesiastical    Courts 
Commission  1883,  p.  599. 

2  37  &  38  Viet.  c.  82,  sec.  3.    Compensation  was  of  course  paid  to  the  private 
patrons. 
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together  with  the  Presbyterian  form  of  government,1  but 

who  remain  laymen ;  the  number  of  elders  in  a  kirk- 

session  must  not  fall  below  two.2 

2.  Legislation. — Here  the  Crown  does  make  its  influence 

felt,  though  its  hold  is  far  less  tenacious  than  in  England. 

The  General  Assembly  sits  annually,  for  a  period  of  about 

ten  days,  towards  the  end  of  May,  and  the  Crown  is  repre 

sented  by  a  Lord  High  Commissioner :  he  does  not,  however, 

preside,  that  duty  being  reserved  for  an  elected  moderator. 

The  High  Commissioner  is  but  a  roi  faineant,  he  has  no 

power.     At  no  stage  has  the  Crown  any  effective  control. 

Legislation  is  initiated  either  by  the  Assembly  itself,  or  by 

Synods  or  Presbyteries,  but  in  either  case  without  any  Eoyal 

licence.3     When  passed  into  law,  that  law  at  once  becomes 
effective  without  a  royal  permit.     The  General  Assembly 

has  plenary  powers  to  pass  what  laws  it  will  for  the  good 

of  the  Church,  provided  it  does  not  attempt  to  override  an 
Act  of  Parliament. 

3.  Judiciary. — Here  again  the  General  Assembly  is  the 

Supreme  Court  of  Appeal :  the  kirk-session  and  the  presby 

tery  can  both  hear  and  determine  cases  of  breach  of  morality, 

or  of  the  laws  of  the  Church ;  an  appeal  lies  to  the  Synod,  and 

thence4  to  the  General  Assembly  in  every  case.     It  will 
thus  be  seen  that  the  pressure  of  Establishment  is  very 

unequal  in  the  two  countries :  in  Scotland,  administration 

1  Embodied  in  the  formula  approved  by  Act  of  the  General  Assembly 
1889,  xxii. 

2  See  Green,  Encyclopaedia,  loc.  cit. 
3  Legislation  is  initiated  by  overtures.     By  the  Barrier  Act  1697,  an  over 

ture,  though  passed  by  the  General  Assembly,  must  be   referred   to  the 
presbyteries,  and  adopted  by  a  majority  of  them  before  it  can  become  law. 

4  Appeals  do  not  lie  direct  to  the  General  Assembly  from  the  Presbytery. 
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of  Church  doctrine  and  discipline  is  in  the  hands  of  the 

Church  herself,  meaning  thereby  lay  and  clerical  members 

alike;  she  selects  her  own  executive  officers;  she  legis 

lates  for  herself  by  means  of  her  own  chosen  delegates, 

without  let  or  hindrance  from  the  Crown:  by  means  of 

the  same  delegates  she  tries,  censures,  and  punishes  her 
members  for  breaches  of  her  laws.  The  Church  courts 

are  possessed  of  statutory  jurisdiction  in  matters  ecclesi 

astical,  which  is  quite  independent  of  the  civil  courts  of 

the  realm :  if  a  minister  is  deposed  by  his  Presbytery 

for  immoral  conduct,  and  appeal  to  the  civil  Court  of 

Session,  that  Court  will  decline  to  interfere.1 
At  the  same  time,  the  civil  power  imposes  very  definite 

limitations.  The  Church's  freedom  to  act  is  not  entirely 
unfettered.  She  could  not  pass  an  Act  which  should  bind 
in  the  face  of  an  Act  of  Parliament.  She  could  not  alter 

the  form  of  Church  government  to  episcopacy,  nor  modify 
her  doctrines  as  contained  in  the  Confession  of  Faith,  nor 

reintroduce  private  patronage,  for  all  these  features  of  her 

1  See  LocTchart  v.  Presbytery  of  Deer,  5th  July  1851,  13  D,  1296.  "Al 
though  we  may  form  a  different  opinion  in  regard  to  a  matter  of  form  or 
even  of  substantial  justice,  in  my  opinion  we  cannot  interfere  to  quash  the 
sentence.  We  have  just  as  little  right  to  interfere  with  the  procedure  of 
the  Church  courts  in  matters  of  ecclesiastical  discipline  as  we  have  to  inter 

fere  with  the  proceedings  of  the  Court  of  Justiciary  in  a  criminal  question." 
A  flagrant  transgression  of  the  form  of  worship  ratified  by  the  Act  of  Union 
would  of  course  justify  the  interference  of  the  civil  court,  as  being  a  viola 
tion  of  the  Act  of  Parliament.  See  Report  of  Ecclesiastical  Courts  Commis 

sion, '1883,  p.  60.  The  Free  Church  has  courts  of  her  own  also,  but  these 
courts  have  no  jurisdiction  properly  so  called,  and  the  secular  courts  will  en 
quire  into  their  decisions  even  on  such  questions  as  deprivation  of  a  minister. 

See  M'Mittan  v.  Free  Church,  the  Cardross  Case,  Scotch  Session  Cases,  2nd 
series,  vol.  xxiii.  p.  1314,  July  19,  1861.  See  also  Long  v.  Bishop  of  Cape 
town  as  to  the  authority  of  voluntary  ecclesiastical  tribunals  generally. 
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system  are  embodied  in  Acts  of  Parliament,  only  to  be 

modified  by  the  same  authority.  In  1834,  in  the  course  of 

a  prolonged  struggle,  the  General  Assembly  claimed  to 

exercise  an  arbitrary  right  of  rejecting  ministers — in  other 
words,  to  override  the  Act  of  Parliament  under  which 

private  patronage  was  then  perfectly  lawful.  The  civil 

court l  interfered  to  protect  the  rights  of  the  private  patron, 
the  General  Assembly  had  to  give  way,  and  the  large 
secession  which  now  constitutes  the  Free  Kirk  was  the 

result. 

§  7.  THE  CHURCH  IN  IRELAND. 

The  history  of  the  Irish  Church  affords  a  useful  object- 
lesson  in  the  methods  and  results  of  disestablishment. 

Up  to  the  middle  of  this  century  the  Irish  Church  was 

united  with  the  English,  it  bore  the  same  relation  to  the 

State,  to  Parliament,  and  the  Crown  as  that  with  which  we 

are  familiar.2  Mr  Gladstone's  measure  in  1869  rent  the 
State  connection  and  destroyed  the  establishment  in  Ireland. 

The  Act  formally  declares  the  union  of  the  Irish  and 

English  Churches  at  an  end  as  from  1st  of  January  1871, 

and  then  proceeds,  section  by  section,  to  snap  the  links 

which  bound  the  civil  and  the  ecclesiastical  together.3  In 
legislation  the  veto  of  the  Crown  is  abolished,  and  full 

1  In  the  famous  Auchterarder  case,  6  Cl.  &  E.,  646. 

2  The  5th  article  of  Act  of  Union,  39  &  40  Geo.  III.  c.  67  (1800),  ran : 

"That  the  Churches  of  England  and  Ireland,  as  now  by  law  established, 

be  united  into  one  Protestant  Episcopal  Church." 
3  32  &  33  Viet.  c.  42  (1869),  sec.  2.     The  same  precedent  was,  generally 

speaking,  adopted  by  the  abortive  Welsh  Disestablishment  Bill. 
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power  is  restored  to  make  "rules  for  the  wellbeing  and 

ordering  of  the  Church."  In  matters  of  judicature  the 
ecclesiastical  courts  are  swept  away,  and  ecclesiastical  law 

ceases  to  "exist  as  law."  The  Crown  surrenders  its 

executive  power  of  appointing  to  bishoprics  and  deaneries,1 
and  the  bishop  in  turn  can  no  longer  claim  the  right  to 
advise  the  Crown  in  Parliament.  But  the  destruction  of 

the  establishment  by  no  means  spells  the  death  of  the 

Church :  the  connecting  ties  are  severed,  the  ecclesiastical 

entity  remains ;  the  State  guardianship  is  withdrawn,  hence 

forth  the  Church  must  walk  alone.  The  Church  may 
summon  her  own  Convocations  to  be  elected  as  the 

"bishops,  clergy,  and  laity,  should  appoint,"  and  may 
legislate  without  let  or  hindrance  from  any  but  her  own 

adherents.2  The  existing  rules  of  ecclesiastical  law,  of 

ritual,  of  doctrine  are  not  swept  away — they  are  to  continue 

in  force  till  the  Church  shall  desire  to  alter  them ;  but  they 

are  to  bind  the  members  of  this  voluntary  society  not  as  a 

matter  of  law  but  of  contract,  conditions  to  which  they 

submit  of  free  will  and  not  of  necessity.  The  Church  may 

delegate  to  whom  she  pleases  the  right  to  examine  the 

conduct  of  her  members, — may  set  up,  that  is,  voluntary 
courts  of  her  own,  but  these  will  have  no  jurisdiction  from 

1  Private  patronage  was  at  the  same  time  swept  away,  provision  being 
made  for  compensation. 

2  Vested  rights  were  to  be  protected,  and  no  existing  holder  of  ecclesi 
astical  preferment  was  to  be  turned  out  during  his  life  for  refusing  to 
subscribe  to  any  changes  Convocation  might  make  (sec.  20).     Apart  from 
this,  the  power  of  the  Irish  Church  to  legislate  appears  to  be  now  unlimited. 
See  Anson,  op.  cit.,  p.  426,  General  Convention,  ch.  i.  sec.  26. 
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the  State :  if  questions  of  property  are  involved,  the  civil 

courts  will  always  claim  to  interfere.1 
No  time  was  lost  in  taking  up  the  new  burden,  and  the 

most  instructive  thing  to  notice  is  the  way  in  which  the 

laity  at  once  come  to  the  front  and  take  their  proper  place, 

as  Parliament  has  broadly  hinted  they  should.  The  ancient 

Clerical  Synods  of  Armagh  and  Dublin  met  in  September 

1869,2  and  agreed  to  a  new  constitution  of  Convocation  in 
which  the  laity  should  take  full  part,  an  amendment  reserv 

ing  questions  of  doctrine  and  discipline  for  the  clergy  alone 

being  rejected.  An  important  lay  conference  followed  in 

October,  composed  of  417  members  of  commanding  position 

and  ability  in  the  Church :  its  resolutions  were  accepted 

by  the  archbishops,  and  settled  the  constitutional  basis  of 

the  great  National  Convention  summoned  in  1870 ;  the 

keynote  of  that  settlement  was  the  proportion  of  lay 

representatives  to  clerical — viz.,  two  to  one. 
The  constitution  of  Convocation  and  of  other  Church 

machinery  as  settled  by  the  Convention  of  1870  was,  in 

outline,  as  follows:  Commencing  with  the  parish  unit, 
all  who  subscribed  to  a  declaration  of  Church  member 

ship  were  to  be  placed  on  the  roll  of  Vestrymen,  they 

1  With  regard  to  Church  endowments  and  property  generally,  the  pro 
visions  were   somewhat  complicated :   roughly,  the   Church  kept  all  the 
cathedrals  and  churches  and  property  therein  ;  recent  endowments,  since 
1660,  and  life  interests  of  incumbents  in  the  rest ;    on  their  death  the 

capital  in  the  latter  lapsed  to  the  State.     See  Salmon,   'Contemporary 
Review,'  1886,  vol.  i.  p.  303. 

2  Already  in  April  a  most  important  joint  conference  of  clergy  and  laity, 
in  equal  proportions,  from  all  parts  of  Ireland,  had  met  to  protest  against  the 

Disestablishment^Bill.     See  '  Essays  on  Church  Reform,'  edited  by  Canon 
Gore,  p.  356. 
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in  turn  choosing  a  Select  Vestry  or  Council  of  twelve,  who, 

with  the  vicar  and  churchwardens,  should  manage  the  affairs 

of  the  parish ;  each  Diocese  was  to  act  through  a  Synod  com 

posed  of  the  Bishop,  all  beneficed  and  licensed  clergy  in  the 

Diocese,  and  two  lay  Synodsmen  from  each  parish.1 
The  General  Synod  consisted  of  the  three  orders :  12 

bishops,  208  clergymen,  and  416  laymen,  the  double  re 

presentation  of  the  laity  thus  being  preserved  throughout. 

The  General  Synod  has  full  powers  of  legislation  in  all 

Church  matters,  but  on  the  requisition  of  ten  members 

the  vote  can  be  taken  by  orders,  and  if  either  the  clergy 

or  laity,  voting  by  orders,  refuse  to  sanction  a  proposal, 

it  must  drop,  each  order  thus  having  a  veto  on  any 

change:  the  bishops  can  also  vote  apart  if  they  wish, 

and  two-thirds  of  the  bishops  can  veto  a  measure  even 

though  carried  by  two-thirds  of  the  other  two  orders.2 
In  the  matter  of  tribunals,  courts  of  two  grades  were 

set  up :  a  Diocesan  court  in  each  Diocese,  in  which  the 

Bishop  presided,  assisted  by  his  chancellor,  and  a  clergy 

man  and  layman  chosen  by  the  Synod;  and  a  court  of 

the  General  Synod,  or  a  court  of  appeal.  The  latter  was 

to  consist  of  one  archbishop,  one  bishop,  and  three  laymen 

who  had  held  judicial  office,  the  last  being  chosen  by  lot 

for  each  particular  hearing,  from  a  rota  made  up  by  the 

Synod.3  Thus  the  casting  vote,  in  disputed  cases  of  doctrine 
or  ritual,  was  to  rest  with  a  layman  and  a  lawyer. 

With  regard  to  executive  matters,  the  bishops  are  chosen 

1  These  were  required  to  make  a  declaration  that  they  were  communicants 
as  well  as  members.     General  Convention  Stats.,  ch.  i.  sec.  38, 

2  General  Convention  Stats.,  ch.  i.  sec.  22. 
t   3  Ibid.,  ch.  iv.  sec.  19. 
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by  the  Synod  of  the  vacant  Diocese,  provided  there  is  such 

unanimity  of  choice  as  to  secure  a  two-thirds  majority  of 

clergy  and  laity.1  Livings  are  filled  by  a  Diocesan  pat 
ronage  board,  consisting  of  the  bishop  and  a  lay  and  two 

clerical  members  chosen  by  the  Synod.  On  a  vacancy 

occurring,  this  board  acts  jointly  with  three  lay  nominators 

appointed  by  the  vestry  of  the  vacant  benefice. 

The  Church  had  not  long  to  wait  before  these  new 

powers  of  self-government  and  cohesion  were  put  to  a 
severe  test.  So  early  as  1870  a  stormy  agitation  com 

menced  for  the  revision  of  the  Prayer-Book ;  the  storm 

lasted  for  seven  years,  and  in  the  end  some  alterations 

were  agreed  to :  the  Athanasian  Creed  was  made  optional, 

and  a  strict  ritual  law  was  substituted  for  the  hydra 

heads  of  the  ornament  rubric.  However  these  changes 

are  viewed,  there  is  no  doubt  that  the  Church  emerged 

all  the  stronger  from  the  struggle.  The  debates  were 

conducted  in  a  parliamentary,  and  not  in  an  ecclesiastical, 

spirit;  if  there  was  little  technical  theology,  there  was 

plenty  of  common -sense.  "Great  though  the  defects  of 
the  discussions  were,  it  is  generally  agreed  that  they  have 

led  to  a  wonderful  diffusion  of  information  and  softening 

of  party  spirit."  2  Those  who  have  the  best  interests  of 
the  English  Church  at  heart  cannot  but  hope  for  similar 

results  from  concession  of  greater  autonomy  to  a  truly 

representative  convocation  of  our  Church. 

1  Otherwise  the  bishops  make  a  selection  from  the  names  which  receive 
the  most  votes. 

2  Gore,  Essays,  p.  364.      For  results  of  disestablishment  generally,  see 
Salmon,  cited  above ;    speech  of  Primate  at  Templepatrick,  autumn   of 

1898.     Ball,  'History  of  Church  of  Ireland.' 
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§  8.  SOME  EESULTS  OF  DISESTABLISHMENT. 

The  history  of  the  Irish  Church  renders  vividly  clear 

the  legal  consequences  of  disestablishment,  but  it  is  alike 

more  important  and  more  difficult  to  gauge  the  moral, 

social,  and  religious  results.  It  must  be  admitted  that 

Irish  experience  has  not  justified  the  prophecies  of  the 

most  despondent.  If  there  has  been  a  loss  of  dignity, 

a  curtailing  of  organisation,  a  confiscation  of  property, 

there  has  been  a  gain  in  corporate  life  and  esprit  de  corps, 

a  softening  of  party  rancour,  much  voluntary  munificence. 

Our  Church  may  look  forward  confidently  to  reaping 

a  rich  harvest  of  like  results,  so  soon  as  the  State  shall 

grant  her  legitimate  demand  for  greater  autonomy,  and 

that  without  being  called  on  to  suffer  the  staggering  blow 

of  disestablishment.  A  blow  it  must  be,  nor  is  it  by  any 
means  the  Church  alone  which  would  suffer  under  it : 

apart  altogether  from  the  evils  which  must  result  from 

the  violent  uprooting  of  so  ancient  and  integral  a  por 

tion  of  the  national  life,  no  thoughtful  Churchman  can 

contemplate  calmly  the  complete  secularisation  of  the 

State.  "If  a  nation  have  unity  of  will,  have  pervading 
sympathies,  have  capability  of  reward  and  suffering 

contingent  upon  its  acts,  shall  we  deny  its  responsibility, 

its  need  of  a  religion  to  meet  that  responsibility  ? " 1 
There  is  no  alternative  proposed :  it  is  either  the  State 

recognition  of  the  present  Church,  "  primitive,  Catholic, 

Protestant,  and  reformed,"  or  of  none  at  all.  Disestablish- 

1  Gladstone,  Church  and  State,  quoted  by  Macaulay. 
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ment  must  mean  the  complete  and  permanent  severance 

of  the  civil  and  the  religious,  a  confession  of  official 

atheism  on  the  part  of  the  State :  in  the  words  of  one  of 

the  Church's  leaders,  the  Church  should  even  be  prepared 
to  hand  over  all  she  possesses  to  any  other  Christian  body, 

if  by  that  sacrifice  she  can  prevent  an  entire  breach  be 

tween  State  life  and  religious  influence. 
That  the  Church  herself  must  suffer  there  can  be  no 

doubt :  materially,  though  her  cathedrals,  churches,  and 

recent  endowments  would  probably  be  left  inviolate,  much 

property  would  certainly  be  taken,  her  activities  hampered, 

and  the  present  completeness  of  parochial  organisation, 

especially  in  country  districts,  destroyed.  Further,  in  the 

sphere  of  her  higher  life  a  State  connection  serves  to 

secure  a  steadiness,  a  breadth  of  view,  a  continuity  which 

self-government  may  easily  miss.  In  the  present  heated 
state  of  controversy,  disestablishment  might  well  result  in 

a  schism,  two  Churches  instead  of  one,  and  the  unedifying 

spectacle  of  a  scramble  between  them  for  the  cathedrals 

and  other  "  loaves  and  fishes."  l  The  experience  of  Privy 
Council  decisions  during  the  last  fifty  years  proves  the 
effectiveness  of  State  influence  as  exerted  on  the  side  of 

inclusiveness,  of  moderation,  of  protection  for  unpopular 
minorities.  Those  who  have  the  best  interests  of  the  Church 

at  heart  may  well  require  cogent  proof  before  they  sur 

render  the  patent  advantages  of  this  practical,  restraining, 
unecclesiastical  influence. 

1  The  experience  of  the  Irish  Church  cannot  be  entirely  relied  on :  that 
Church  was  much  more  homogeneous  to  start  with  than  is  ours. 



THE  EVANGELICAL  MOVEMENT  IN  THE 

CHUECH  OF  ENGLAND. 

BY  THE  RIGHT  HON.  SIB  RICHARD  TEMPLE,  BART. 

"  Quse  regio  in  terris  nostri  non  plena  laboris." 

HHHE  object  of  this  essay  will  be  to  show  that  the  Evan-  character 
gelical  Movement  in  the  Church  of  England,  beginning 

in  the  earlier  part  of  the  eighteenth  century,  has  continued 

throughout  the  nineteenth,  and  is  still  continuing ;  that  it 

has  advanced  from  time  to  time  by  fresh  impulses,  and  is  yet 

advancing ;  that  it  has  exercised,  and  still  exercises,  a  vital 

influence  on  the  efforts  of  English  people  in  the  direction  of 

charity,  benevolence,  self-devotion,  evangelisation,  temper 

ance,  education  of  the  poorest,  freedom  of  the  slaves,  prison 

reform, — in  short,  everything  that  can  promote  the  glory 
of  God  and  goodwill  towards  man;  that  this  vitality  is 

unabated,  animating  the  national  life  with  indomitable 

energy,  incessant  perseverance,  ceaseless  vigilance,  and  as 

yet  resistless  organisation;  that  its  sphere  has  been  not 

only  in  England  but  in  the  almost  world -wide  British 
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empire,  and  has  extended  to  countries  not  British  both 

in  Asia  and  in  Africa ;  that  its  leaders  have  been,  and 

are,  worthy  of  the  Church  of  England  and  of  Christendom 

at  large. 

This  task  will  be  attempted  without  the  least  desire  of  dis 

paraging,  but  with  full  acknowledgment  of,  the  good  work 

done  by  other  movements  within  the  Church  of  England 
at  home  or  abroad.     Suffice  it  here  to  confine  attention  to 

the  Evangelical  Movement  in  the  Church,  which  is  to-day, 

as  it  has  long  been,  a  leading  force  in  our  national  progress, 

and  a  potent  factor  in  our  polity  of  Church  and  State. 

Definition       At  the  outset  the  precise  import  of  the  term  Evangelical 

term          should  be  stated.     By  Evangelicals  we  mean  members  of 

Ee™al        the  Cnurch  of  England  who  look  directly  to  the  Bible  as 
a  whole, — not  to  one  part  only,  or  another,  but  to  all  the 

parts  taken  together ;  who  accept  the  teaching  of  the  Book 

of  Common  Prayer  which  lays  down  that  nothing  is  to  be 

prescribed  as  necessary  for  salvation  except  what  is  found 

in  Holy  Writ  or  can  be  certainly  proved  thereby;  who, 

while  treasuring  their  inheritance  as  members  of  Christ's 
Holy  Catholic  Church,  adhere  to  the  name  Protestant,  as 

historically  significant  and  as  still  applicable ;  who  affirm 

that  the  Church,  though  she  did  not  begin  with  the  Eefor- 

mation,  was  reformed  thereby ;  that  the  Book  of  Common 

Prayer,  though  framed  by  the  Divines  of  the  Church  and 

accepted  by  her  members  at  large,  has  also  been  accepted 

by  the  State,  so  that  there  might  be  a  legal  union  between 

Church  and  State  for  the  better  support  of  religion  among 

the  people. 

The  story  of  the  modern  Evangelical  Movement  may  be 
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briefly  sketched  in  this  wise.    There  was  at  least  one  pioneer  Beginning of  the 

for  it  in  the  seventeenth  century  —  namely,  the  Keverend  Evangeii- 

Benjamin  Jenks.1  Preaching  after  the  Peace  of  Kyswick  in 
1697,  he  stood  forth  in  support  of  the  Keformation  Settle 

ment.  He  continued  his  work  well  into  the  eighteenth 

century,  and  in  a  memoir  of  him  it  is  said  that  he  was  one 

of  the  Eeformation  Divines  "  with  the  Bible  in  one  hand 

and  the  Articles  in  the  other  "  ;  and  that  after  him  "  they 
have  maintained  an  unbroken,  ever-broadening  line  that 

shows  no  sign  of  abating."  Sir  James  Stephen,  in  his  essay 

on  "  The  Evangelical  Succession,"  begins  with  the  eighteenth 

century.  He  shows  how,  at  the  outset,  "the  enemies  of 
Christianity  in  the  beginning  of  that  century  failed  to 

accomplish  its  overthrow.  .  .  .  Joseph  Butler  was  induced 

by  the  same  adversaries  to  investigate  the  analogy  of  nat 

ural  and  revealed  religion.  .  .  .  The  depression  of  theology 

was  aided  by  the  state  of  political  parties  under  the  two 

first  princes  of  the  House  of  Brunswick.  .  .  .  Such  clergy 

men  as  Doddridge  and  Watts  lamented  the  decline  of  their 

congregations  from  the  standard  of  their  ancient  piety. 

The  austere  virtues  of  the  Puritans,  and  the  meek  and 

social,  though  not  less  devout,  spirit  of  the  worthies  of 

the  Church  of  England,  .  .  .  were  discountenanced  by  the 

general  habits  of  society."  It  appears  that  even  William  Depressed 
Pitt,  then  Prime  Minister,  alluding  to  the  Evangelicals,  Religion 

wrote  to  Wilberforce  in  deprecatory  terms  about  his  "  serious  teenfh 

friends."  Mr  Seeley,  the  historian,  writes  that  in  the  century. 

eighteenth  .century  there  had  been  "a  great  collapse"  of 
religion,  and  that  the  candle,  which  Latimer  had  spoken  of 

1  See  memoir  of  him  by  the  Rev.  Charles  Hole,  1893. 
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at  the  stake,  was  at  this  time  burning  so  low  that  many 

feared  lest  it  should  be  put  out  altogether. 

Momen-          For  the  Evangelical  Movement,  which  was  destined  to 

afforded     raise   up   the   English  people   from  these  conditions,  the 

and  Whit-  momentum   was   afforded    by   John   Wesley   and    George 

field.          Whitfield,  both  clergymen  of  the  Church  of  England.     Sir 
James   Stephen  says  that  in  their  days  at  Oxford  they 

were  fated  to  "accomplish  a  revolution   in  the   national 

character."     Macaulay  writes  of  the  life  of  Wesley  as  "a 

popular  account  of  a  most  remarkable  revolution."     It  is 

to  be  remembered  that  Wesley's  followers  afterwards  car 
ried  Christian  teaching  across  the  Atlantic.     Of  Whitfield 

it  is  said  by  Sir  James  Stephen  that  "  a  large  proportion 
of   the   American   Churches    .    .   .    may   trace   back   their 

spiritual  genealogy  by  regular  descent  from  him."     Then 

The  early    in  England  there  followed  the  "  fathers  "  of  the  Movement 
the  Move-   which  had  been  started.     They  were  Henry  Venn  (the  first 

ment.         Q£  ̂   ̂ nree  Venng^  Toplady  the  sweet  singer,  Romaine  the 
preacher,  all  English  clergymen,  and  John  Thornton  the 

eminent  merchant.  Mr  Eugene  Stock  the  historian  writes 

of  them,  "They  preached  dogmatic  truth  —  the  truth  re 
vealed  in  the  Bible,  the  truth  enshrined  in  the  English 

Prayer-Book."  Thus  from  the  outset  their  position  was 
not  negative  but  actually  aggressive  for  the  truth.  Further, 

Sir  James  Stephen  says  that  of  this  Movement  "  there  were 
four  Evangelists  —  John  Newton  the  great  living  example, 

Scott  the  interpreter  of  Scripture,  Milner  the  ecclesiastical 

historian,  Venn  (John)  the  systematic  teacher." 
Howard  Among  the  first-fruits  of  the  Evangelical  spirit  was  the and  Prison 
reform.       work   of   Howard   the   Prison   Reformer.      The   son  of   a 
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Churchman  and  bred  up  in  the  Church,  he  was  twice 

married,  and  both  his  wives  were  Churchwomen.  He 

buried  them  in  English  churchyards.  He  himself  died 

in  Southern  Kussia  tending  the  sick,  and  catching  the 

infection.  His  monument  stands  in  St  Paul's  Cathedral. 
The  life  he  led  is  an  honour  to  his  country,  and  even  raises 
our  estimate  of  human  nature.  He  devoted  the  severe 

labours  of  many  years  and  nearly  the  whole  of  a  consider 

able  fortune  to  a  visitation  of  the  prisons  of  Europe.  The 

basis  of  his  conduct  was  religion,  and  in  that  respect  he 

was  intensely  evangelical.  Such  a  lifelong  work  as  his  is 

fruitful  not  only  in  the  results  which  it  by  itself  produces, 

but  in  the  example  it  affords,  and  in  the  reforming  ideas 

which  it  diffuses  among  others.  The  Howard  Society, 

formed  in  his  memory,  still  exists  in  continuous  usefulness. 
Another  result  was  the  establishment  in  1780  of  the  Kaikes  and 

system   of   Sunday  Schools   by  Eaikes   of  Gloucester,  an  schools. 

Evangelical  Churchman,  and  reference  will  be  made  here 

after  to  the  system. 

The  poet  of  the  movement  was  William  Cowper,  who  The  poet 

placed  his  beautiful  verse  at  its  service  during  the  latter 

part  of  the  century. 

As  the  early  fathers  of  the  Movement  passed  away  before  The  Evan- 

the  end  of  the  eighteenth  century,  so  fresh  men  were  com-  ciapham. 
ing  on.     Among  these  was  John  Venn  (son  of  the  Henry 

Venn   already  mentioned),  who   was   rector   of  Ciapham. 

Henry   Thornton  (son  of  John  Thornton),  a  Member   of 

Parliament   and   a   promoter  of   all   good   causes,  resided 

there ;  so  did  William  Wilberf orce ;  and  other  devoted  men 

gathered  round  them.     It  has  been  said  by  Dr  Overton, 
2  A 
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the  Church  historian,  that  "  there  was  hardly  any  missionary 
or  philanthropic  scheme  that  was  not  either  originated  or 

taken  up  by  this  band  of  Evangelical  friends."  Outside, 
among  the  men  connected  with  them,  were  Kichard  Cecil 

of  St  John's  Chapel,  Bedford  Eow ;  Josiah  Pratt,  a  man  of 
lofty  soul ;  and  Charles  Simeon,  a  clergyman  of  Cambridge, 
of  whom  much  mention  will  be  mad.e  hereafter.  These  and 

other  Evangelicals,  while  some  of  their  brethren  had  become 

Methodists,  remained  Churchmen,  "  realising  the  privilege 

of  their  membership  in  the  Church." 

The  Eclec-      Among  these  men  there  had  existed  an  "  Eclectic  Society," 
ety.  which  discussed  many  things,  and,  among  them,  measures 

for  Evangelisation  amidst  the  heathen.  They  often  met  in 

the  vestry  belonging  to  Mr  Cecil.  Ultimately  communica 

tions  were  opened  by  them  with  Simeon.  About  that  time 

Wilberforce  wrote  in  his  journal,  "Missionary  meeting — 
Simeon,  Charles  Grant,  Venn  ;  something,  but  not  much 

done.  Simeon  in  earnest."  In  the  beginning  of  1799  the 
Eclectic  Society  had  a  meeting  to  discuss  the  missionary 

principle  in  a  general  way.  The  result  was  that  they 

asked  Simeon  to  attend  a  meeting  on  March  18,  which 

has  become  memorable.  Simeon  took  the  matter  up  posi 

tively  by  propounding  certain  questions — "What  can  we 
do  ?  When  shall  we  do  it  ?  How  shall  we  do  it  ?  What  can 

be  done  ?  "  And  from  these  four  questions  immense  results 
have  flowed.  He  proposed,  and  they  agreed,  that  they  could 

not  join  the  two  societies  then  existing  and  recently  formed, 

namely,  the  London  Society  and  the  Baptist  Society — that 
the  Society  for  the  Propagation  of  the  Gospel,  a  junction 

with  which  had  been  contemplated,  would  be  out  of  the 



EVANGELICAL  MOVEMENT  IN   CHUECH   OF   ENGLAND.      371 

question, — and  that  they  would  "  stand  forth  alone  " — that 
is,  they  would  act  by  themselves  immediately,  and  that  if 

they  could  not  at  once  find  the  missionaries  they  required 

for  the  heathen  in  all  lands,  they  would  at  least  begin  by 

sending  out  catechists.  From  these  deliberations  sprang 

perhaps  the  greatest  effort  by  private  enterprise  ever  known 

in  the  annals  of  Christendom.  There  was  yet  another  meet 

ing  of  the  Eclectic  Society  held  to  form  the  rules  of  a  pos 

sible  missionary  society.  Next,  on  the  12th  April  of  that 

year,  there  was  a  meeting  in  an  inn  at  Aldersgate,  attended 

by  sixteen  clergymen  and  nine  laymen,  John  Venn  being  in 

the  chair,  and  a  society  was  constituted  amongst  the  mem 

bers  of  the  Established  Church  for  sending  missionaries  Founda tion  of 
among  the  heathen,  which  society,  after  some  variations  Church 

of  name,  became  ere  long  styled  "  The  Church  Missionary  society?*7 
Society,"  to  consist  entirely  of  members  of  the  Established 
Church. 

Here,  then,  may  be  closed  the  review  of  the  eighteenth  Close  of 

century,  which  had  some  most  unfavourable  features  in  its  teenth 

religious  life,  but  which  saw  the  growth  of  the  modern  Evan-  c< 
gelical  Movement,  destined,  as  will  now  be  shown,  to  produce 

mighty  results  in  the  nineteenth  century.     In  justice  to  the 

past,  however,  it  must  be  recollected  that  two  societies  had 

been  founded — that  for  the  Propagation  of  the  Gospel  in 

1701,  and  that  for  the  Promotion  of  Christian  Knowledge  at 

the  very  close  of  the  seventeenth  century.     Neither  of  these 

societies   were  flourishing   at   the  end  of   the  eighteenth 

century,  though  happily  they  have   since   risen   to  great 

prosperity  and  activity. 

At  the  entrance  to  the  nineteenth  century  the  Church 
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Missionary  Society  stands  in  the  forefront.  This  Society 

Beginning  has  just  celebrated  its  first  centenary — that  is,  April  1799 

Missionary  to  April  1899 — and  its  history  has  been  finely  written  by 

Society.  Mr  Eugene  Stock.  During  its  first  decade— that  is,  up  to 
Its  in-  1809 — it  had  done  but  little,  and  was  in  its  infancy  ;  the 

times  were  against  it;  men  engaged  in  Eastern  wars  and 

politics  doubted  the  possibility  of  converting  the  heathen ; 
its  income  rose  from  a  few  hundreds  to  a  few  thousands 

annually,  and  it  was  sustained  by  the  fervent  faith  of 

Simeon.  In  the  second  decade  it  emerged  from  infancy 

into  vigorous  youth,  and  its  income  soon  rose  from  £20,000 

to  £30,000  annually.  A  Training  College  for  missionaries 

was  established  at  Islington  with  the  help  of  Bickersteth, 

a  member  of  a  noted  Evangelical  family,  and  was  under  the 

supervision  of  Daniel  Wilson,  who  afterwards,  as  Metro 

politan,  spread  Evangelical  principles  all  over  India.  After 

1830  the  Society  suffered  vicissitudes.  Besides  the  Evan 

gelical  Movement  there  was  another  well-known  movement 

of  a  different  kind  springing  up  in  the  Church ;  dreadful 

mortality  had  more  than  decimated  some  of  its  missionary 

Its  early  establishments  in  Africa ;  the  final  emancipation  of  the 

slaves  in  the  West  Indies  threw  work  upon  it  more  than  its 

means  could  sustain ;  it  had  deficits  in  its  treasury  which 

were  filled  up  by  the  munificence  of  its  committee  ;  two  of 

its  greatest  henchmen,  William  Wilberforce  and  Charles 

Simeon,  passed  away ;  the  post  of  secretary  was  taken  up 

by  Henry,  son  of  the  John  Venn  who  presided  at  the 

founders'  meeting,  and  grandson  of  the  Henry  Venn  who 
was  an  Evangelical  leader  in  the  last  century.  Then  came 

the  accession  of  Queen  Victoria.  Archbishops  and  Bishops 
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joined  the  Society,  thereby  raising  its  influence  and 

authority  at  home.  The  question  of  appointing  Missionary 

Bishops  had  been  settled,  and  the  Society  had  contributed 

one-half,  the  Government  the  other  half,  of  the  salary  of 

Selwyn,  the  first  bishop  of  New  Zealand.  The  president 

was  the  Earl  of  Chichester,  who  held  that  office  for  half  a 

century,  and  was  constant  in  his  attendance.  Then  followed 

the  Society's  jubilee,  April  1849 ;  by  that  time  its  income 
had  risen  to  £104,000  annually.  It  had  in  the  fifty  years  Growth  of 

sent  out  432  missionaries,  maintaining  the  supply  despite  Millenary 

the  discouragement  of  frequent  mortality;  established  102  Society- 
missionary  stations;  had  13,000  communicants,  and  pro 

bably  100,000  adherents.  It  held  a  jubilee  meeting  in  Its  jubilee. 

Exeter  Hall,  at  which  Bishop  Wilberforce  of  Oxford, 

remembering  his  great  father,  alluded  eloquently  to  the 

little  meeting  in  the  inn  in  April  1799,  and  said  "  that  he 
hardly  knew  of  any  period  since  the  time  when  the  whole 

Church  of  Christ  was  gathered  together  in  that  Upper 

Chamber,  with  the  door  shut  upon  them  for  fear  of  the 

Jews,  when  mightier  issues  were  pending  in  fewer  minds." 
A  thank-offering  fund  was  raised  of  £55,000,  the  Queen  and 
Prince  Albert  heading  the  list  of  subscribers. 

Then  followed  a  decade  of  further  progress ;  upon  that  Its  further 

there  supervened  various  Evangelical  movements  at  home  °e 

which  caused  the  Society's  supporters  to  think  more  of 
domestic  missions  than  of  foreign  missions  ;  for  a  while 

there  was  a  decline  of  the  missionary  spirit  in  England. 

But  then  came  a  revival ;  a  strong  impulse  was  given  to  the 

mission  cause  in  India  by  the  private   conduct  of   many 

great  Anglo-Indian  administrators.     At  length,  after  many 
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advances  and  retrocessions,  anxieties  and  perplexities, 

success  checkered  by  partial  failures,  the  Society  pressed 

on  with  unconquerable  force  to  its  last  two  decades,  from 

Its  ceu-  about  1880  to  its  centenary  in  1899,  with  higher  success 

and  larger  resources  than  it  had  ever  before  attained.  Its 

annual  income  now  stands  at  some  £370,000,  and  has  in 

creased  by  £150,000  within  the  last  twenty  years.  At  this 

date  its  ordained  missionaries  then  in  employment  num 

bered  393,  its  other  workers  6600,  its  mission  stations  469, 

its  communicants  64,411,  its  adherents  240,876,  its  young 

people  under  Christian  instruction  83,877,  its  patients  re 

lieved  by  medical  missions  67,000.  In  addition  to  the 

work  represented  by  these  results,  there  were  the  linguistic 

labours,  the  study  of  the  numerous  native  languages,  the 

preparation  of  school  books  of  many  kinds,  the  aid  given 

in  the  translation  of  the  Scriptures — the  creation,  in  fact, 
of  a  new  literature,  sacred  and  educational. 

Its  world-  Figured  statements  can  give  no  idea  of  the  world-wide 

ations.Pei  character  of  the  work.  In  the  concluding  chapter  of  Mr 

Eugene  Stock's  summary  of  the  history,  a  picturesque 
description  is  given  of  a  journey  round  the  world  in 

company  with  the  Society.  From  England,  crossing  the 

Atlantic,  he  stops  at  all  the  principal  stations  of  the 

Society.  First  he  lands  at  Sierra  Leone,  Lagos,  and  the 

Niger  delta;  then  he  goes  round  the  continent  to  Mom- 

bassa,  on  the  way  to  Lake  Victoria  Nyanza  and  Uganda. 

From  this  dark  part  of  the  continent  he  proceeds  to  Cairo, 

then  to  the  holiest  places  in  Palestine ;  on  to  Bagdad,  to 

several  places  in  Persia,  and  so  to  India.  He  goes  right 

round  the  whole  Indian  Empire.  Thence  he  proceeds  to 
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Southern  China,  and  on  to  the  middle  region  of  that  Empire ; 

and  so  he  reaches  Japan.  Then  he  visits  his  Evangelical 

brethren  in  Australia  and  New  Zealand,  one  of  the  earliest 

scenes  of  his  Society's  work.  Then,  keeping  to  the  south 
of  the  equator,  he  visits  the  beginnings  of  our  own  South 

American  Mission.  Then,  crossing  the  United  States,  he 

reaches  Canada,  and  in  Manitoba,  British  Columbia,  and 

the  North-West  Territories  he  finds  his  Society  working 

with  its  Bishops  and  missionaries,  crossing  the  prairies 

to  preach  to  the  North  American  Indians.  Even  on  the 

shores  of  Hudson's  Bay  he  perceives  an  Eskimo  learning 
the  Gospel.  So  he  recrosses  the  Atlantic  homewards. 

It  may  be  well  to  show  the  cost  of  this  private  enterprise  Its  great 
,,       . ,  ,    resources. 
tor  the  sacred  cause  in  many  regions,  separated  from  each 

other  and  from  England  by  vast  distances.  From  the 

published  accounts  it  appears  that  the  Society  raised  2J 

millions  sterling  in  the  first  fifty  years  up  to  its  jubilee,  and 

9|  millions  sterling  in  its  second  fifty  years  up  to  its 

centenary,  or  12  millions  in  all,  the  exact  sum  being 

£11,932,496.  This  sum  may  110  doubt  have  been  partly 

raised  from  the  munificence  of  private  persons,  but  it  is 

more  largely  supplied  by  subscriptions  or  collections  made 

all  over  England,  and  by  the  contributions,  the  mites,  from 

the  humble  men  and  women,  young  and  old,  in  the  English  Its  method 

villages.  If  any  one  is  fearful  lest  in  the  present  time  mg  them, 

religious  faith  should  be  sinking,  let  him  study  the  details 

of  the  history  and  note  the  resolution,  the  tenacity,  and  the 

faithfulness  with  which  the  operations  have  been  pressed 

on,  and  this,  too,  with  energy  in  growing  ratio  up  to  the 

latest  dates.  Then  let  him  say  whether  this  is  not  indeed 
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that  faith  which  looks  to  the  promises  that  mountains  may 

be  moved  by  it.     Nor  do  the  present  statistics  at  all  show 

the  return  vouchsafed  for  this  sacred  outlay.     We  must 

think  not  only  of  the  hundreds  of  thousands  of  adherents, 

and  of  those  under  Christian  instruction  in  the  present,  but 

also   of   the  host,   now    quite  incalculable,  of   those  who, 

whether  as  converts,  as  inquirers,  as  adherents,  as  gospel- 

taught,  as  almost  persuaded,  have  died  in  at  least  some  idea 

of  the  Christian  faith  and  hope.     Nor  has  the  benefit  been 
confined   to   the   heathen.      The   constant   declaration    in 

England  itself  of  the  evangelising  duty  towards  the  heathen 

among  the  English  cities,  towns,  villages,  and   countless 

private   homes,   has    greatly    stimulated    the    Evangelical 

Movement.     This  has  reacted  on  the  home-life  in  countless 

ways,  and  has  exerted  a  wondrous  influence  in  creating  and 

maintaining  that  enthusiasm  for  the  cause  of  religion,  that 

unselfish  devotion  and  sympathy  for  others,  that  upright 

ness  of  individual  life  and  character,  which  is  the  highest 

work  of  the  Church  of  England.     The  repute  of  England, 

however  high  it  may  otherwise  have  been,  is  hereby  raised 

still  higher.     We  must  ever  pray  that  her  moral  influence 

in  the  world  may  be  commensurate  with  her  power  and  her 

dominion ;  the  work  of  the  Church  Missionary  Society  has 

conduced  to  this  happy  end. 

Besides  the  Church  Missionary  Society,  which  is  all  its 

own,  the  Evangelical  Movement  has  given  impulse  and 

support  to  other  excellent  societies  working  in  a  similar 

direction  or  towards  objects  similar  to  its  own  :  in  some  of 

these,  indeed,  it  has  a  goodly  share. 
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In  the  first  place,  there  are  the  two  old  societies,  the  The  elder _,  societies  of 

Society  for  the  Propagation  of  the  Gospel  and  the  Society  eighteenth 

for  the  Promotion  of  Christian  Knowledge,  truly  venerable  c< 
societies,  which  had  already  been  the  mothers  of  several 

Churches  or  communities  beyond  the  sea.  Although  these 

two  societies  did  not  belong  to  the  Evangelical  Movement, 

yet  the  Evangelical  leaders  often  subscribed  to  them,  and 

sometimes  became  incorporated  members  ;  indeed  at  one 

time  it  was  considered  whether  they  should  not  throw  all 

their  energies  into  these  two  societies,  which  were  at  this 

time,  1790-1800,  in  a  depressed  condition.  But  their  Evan 

gelical  aid  did  not  seem  likely  to  be  accepted,  so  it  was 

decided  to  form  the  Church  Missionary  Society,  as  already 

seen.  Then  as  the  Evangelical  Society  began  first  to  move, 

then  to  flourish  and  prosper,  so  the  two  elder  societies  did 

the  same,  though  perhaps  in  a  lesser  degree.  It  may  almost 

be  said  that  in  1817  the  Evangelical  proceedings  were 

among  the  considerations  which  induced  the  Society  for  the 

Propagation  of  the  Gospel — that  had  been  founding  churches 
in  the  Colonies  and  even  in  the  United  States,  that  is,  for 

Europeans  —  to  extend  their  work  to  the  heathen.  The 

Evangelical  Society  then  wished  them  God-speed,  formally 

and  officially  assuring  them  that  they  would  be  doing  in 

calculable  good  to  the  heathen  and  to  the  Moslems,  and 

entreating  their  own  Evangelical  members  to  help  that 

venerable  body  by  their  contributions.  This  generous  spirit 

on  the  part  of  the  Evangelicals  at  this  time  was  further  shown 

by  their  sending  collections,  made  for  their  own  Society,  to 

the  Society  for  Promoting  Christian  Knowledge  instead. 
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The  Bible  In  1804  the  Bible  Society x  was  founded  ;  in  the  diffusion 
of  the  Holy  Scriptures  it  undertook  much  that  the  infant 

missionary  societies  were  at  that  time  quite  unable  to 

attempt,  and  it  still,  up  to  the  present  time,  renders 

priceless  service  to  the  missionary  cause.  It  continues  to 

flourish  under  the  joint  auspices  of  the  Evangelicals  and 

the  Nonconformists ;  yet  its  inception  belongs  to,  and  its 

main  support  is  derived  from,  the  Evangelical  Movement. 

Sir  James  Stephen,  alluding  to  the  Clapham  men,  says 

that  "  from  them  came  forth  a  majority  of  the  first  members 
of  the  governing  body  of  the  Bible  Society,  its  earliest 

ministers  or  secretaries,  and  above  all,  the  first  and  greatest 

of  *its  Presidents,  John,  Lord  Teignmouth." 
The  Religi-  To  the  Evangelical  Movement  is  due  the  formation  of  the 

Society.  Religious  Tract  Society 2  about  that  time — 1799  ;  an  excel 
lent  society,  which  is  sustained  to  this  day  partly  by 

Evangelicals  and  partly  by  Nonconformists,  and  which  has 

just  celebrated  its  centenary,  having  published  and  diffused 

a  vast  amount  of  religious  literature. 

The  Na-          Nearer  home  the  National  Society  for  Church  Schools, 

cietyfor     though  now  supported  partly  by  Evangelicals  and  partly 
Education. 

1  Since  its  foundation  in  1804,  the  Bible  Society  has  helped  forward  the 
message  of  the  Gospel  in  some  350  languages  and  dialects,  while  its  issues  of 

Bibles,  New  Testaments,  and  "  Portions  "  of  the  Bible  for  the  same  period, 
amount  to  160,009,393  copies.     The  above  results  have  been  accomplished 
at  a  total  expenditure  of  £12,969,455,  6s.  lid. 

2  The  influence  of  the  Religious  Tract  Society  may  be  estimated  from  the 
following  figures.     During  a  period  of  one  hundred  years,  the  grants  for 
Home  and  Foreign  Work  amount  respectively  to  £848,787  and  £733,933, 

while  the  total  circulation,  in  all  languages,  during  the  same  period  has 

now   reached   the   enormous   number    of   thirty  -  three   thousand   millions 

(33,000,000,000).—  Vide  'The  Story  of  the  Religious  Tract  Society  for  One 
Hundred  Years.'     By  S.  G.  Green,  D.D. 
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by  other  bodies  in  the  Church,  did  really  begin  with  the 

Evangelical  Movement  about  1811,  mainly  through  the 
efforts  of  Mr  Bell. 

Sir    Samuel    Romilly,  who    did  much    to    mitigate  the  Reform 

severity  of  the  Criminal  law,  was  always  much  affected  by  criminal 

the  Evangelical  Movement. 

Next  the  abolition,  first  of  the  Slave  Trade,  and  then  of  Wilber- 

Slavery  in  the  British  dominions,  is  attributable  mainly,  if  the  Slave 

not  entirely,  to  the  Evangelical  Movement.  William  Wilber- 

force,its  principal  leader  among  the  laymen  in  1786,  really 

devoted  himself  to  a  religious  life,  which  was  to  be  chiefly 

marked  by  efforts  for  the  abolition  of  the  Slave  Trade ;  at 

the  same  time  Thomas  Clarkson's  essay  at  Cambridge  for 
the  same  object  was  published,  and  Granville  Sharp  formu 

lated  his  plan  for  settling  liberated  slaves  in  Sierra  Leone. 

Throughout  their  joint  lives,  which  ended  about  the  same 

time,  Wilberforce  was  an  intimate  friend  of  Simeon.  An 

other  friend  was  Zachary  Macaulay,  father  of  Thomas, 

afterwards  the  celebrated  Lord  Macaulay.  When,  after 

twenty  years  of  parliamentary  labour,  Wilberforce  saw  the 

Bill  for  the  abolition  of  the  Slave  Trade  pass  the  House  of 

Commons,  he  received  the  memorable  and  eloquent  con 

gratulations  from  Sir  Samuel  Eomilly,  who  also  belonged  to 

the  Evangelical  Movement.  Later  on  when  Wilberforce, 

having  long  been  agitating  against  Slavery  in  the  West 

Indies,  found  himself  obliged  to  retire  from  public  life, 

because  of  advancing  years,  he  nominated  Mr  (after 

wards  Sir  Fowell)  Buxton  as  his  parliamentary  executor,  Buxton 

with  an  entreaty  that  he  would  prosecute  the  case  to  the  abolition 

end.  Mr  Buxton  was  connected  with  the  Evangelical  of  Slavery- 
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Movement;  he  worked  on  in  Parliament  till  in  1833  the 

slaves  were  ordered  to  be  set  free  in  the  West  Indies,  and 

twenty  millions  sterling  to  be  paid  in  compensation  to  the 

slave-owners.     He  had  the  satisfaction  of  knowing  that  Wil- 

berforce,  then  on  his  deathbed,  thanked  God  for  the  victory. 

Evangeli-        In  no  part  of  the  British  Empire  has  the  influence  of  the 

kins  inP"     Evangelical    Movement    been    more  felt    than  in    British 
India.         India.      During  the  latter  half  of  the  eighteenth  century 

spiritual  darkness  brooded  over    the    brave    Britons  who 

were  laying  the  foundations  of  the  coming  Empire.     Now 

just  before  and  just  after  1800,  with  the  help  of  Charles 

Grant,  the  politician,  also  connected  with  the  Evangelical 

Movement,  Simeon  procured  the  appointment  of  chaplains 

in  the  East  India  Company's  service,  who  would  not  only 
minister  to  their  fellow-countrymen  in  the  East,  but  would 

also  be  pioneers  of  evangelisation  among  the  natives.     In 

this  way  the  Gospel  was  first  preached  among  the  Indians 

by  the  Company's  chaplains  before  any  missionaries  could 
be  sent  out  by  the  Missionary  Society.      Some  of  these 

chaplains    have    been    famous    in    Christendom  —  Henry 

Martyn,  Brown,  Corrie,  and  Thomas  Thomason,  father  of 

an  illustrious  son  James,  the  future  governor.     Later  on, 

past  the  middle  of  the  century,  in  the  crisis  of  the  mutinies 

and  in  the  darkest  days  politically  which  British  India  has 

ever  known,  her  safety  in  a  large  degree  depended  on  officers 

of  a  strongly  religious  temperament  and  much  affected  by 

Evangeli-    the  Evangelical  Movement.      Such  were  John  Lawrence, cal  rulers 

in  British    Henry   Lawrence,   Kobert    Montgomery,   Donald    M'Leod, 

1857.          Henry  Havelock,1  Herbert  Edwardes,  Eeynell  Taylor,  Bartle 

1  He  was  a  member  of  the  Baptist  community. 
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Erere,  Lake,  John  Nicholson.     It  would  be  hard  in  the  his 

tory  of  any  empire  to  find  a  more  illustrious  group. 

The  Society  for  diffusing  Christianity  among  the  Jews  Christi- 

has  been,  and  is   to   this   day,  mainly  promoted   by  the  among 

Evangelical  Movement.     Simeon  and   his  fellow  -  thinkers  t 
were  great  supporters  of  it.     Whatever  may  be  the  degree 

of  success  that  may  have  been  achieved  by  it  respecting  con 

version  to  Christianity,  it  has  undoubtedly  caused  Chris 

tians  to  regard  Jews  in  a  manner  more  Christianlike  than 

that  which  had  been  displayed  in  former  times ;  and  this 

in  itself  is  a  great  moral  advantage,  inasmuch  as  the  old 

dislike  towards  the  Jews,  in  itself  contrary  to  the  Christian 

spirit,  has  been  the  parent  of  the  anti-Semitic  feeling  in 

Europe  which  is  proving  very  injurious.1 
In  these  earlier  days  the  Church  Pastoral  Aid  Society  Church 

was  most  useful  in  providing  faithful  clergy  for  the  parishes  Aid  S™ 
in  the  interior  of  the  country.     At  first  an  attempt  was  cietv* 
made  by  the  Evangelical  leaders  to  constitute  the  Society 

in  conjunction  with  other  bodies  in  the  Church,  but  this 

ended  in  the  formation  of  another  Society.      Thenceforth 

the  Church  Pastoral  Aid  Society  belonged  solely  to  the 

Evangelical  Movement,  and  has  continued  in  full  efficiency 

up  to  the  present  time. 

The  foundation  of  a  distinctly  religious  literature,  in  a  Religious 

graceful,  popular,  attractive  style,  had  been  laid  by  ladies  by^van* 
imbued  with  the  spirit  of  the  Evangelical  Movement.  &ellcals- 

1  Simeon  received  from  Cadell  the  publisher  £5000  for  the  copyright  of 
his  works,  of  which  sum  he  gave  £1000  to  the  Society  for  Promoting  Chris 
tianity  among  the  Jews;  £1000  to  the  London  Clerical  and  Educational 

Society,  and  £1000  to  the  Church  Missionary  Society.  Quoted,  p.  468  of 

G.  H.  Townsend's  *  Everyday  Book  of  M.  N.  Literature '  (Chandos  Classics). 



382  CHURCH   AND   FAITH. 

Foremost  among  these  was  Hannah  More  in  the  early  part 

of  the  century ;  and  even  before  that,  for  Bishop  Porteous 

in  1798  eulogised  "the  extraordinary  and  widespread  in 
fluence  of  her  writings  among  the  poor,  counteracting  the 

impious  pamphlets  circulated  by  infidel  societies."  It  con 
tinued  with  ever-increasing  success  to  the  end  of  her  valu 

able  life  in  1835.  It  is  stated  that  within  two  years  two 

millions  of  the  weekly  stories  by  herself  and  her  sister  were 

circulated.  The  humanising  effect  of  this  pious  literature  is 

inestimable.  But  even  these  figures  give  no  adequate  idea 

of  the  vast  numbers  of  copies  of  her  other  edifying  works 

which  were  required  at  this  time,  so  great  was  the  demand 
for  their  circulation.  Felicia  Hemans  was  first  incited  to 

write  religious  poetry  by  Heber.  About  1830,  indeed, 

almost  up  to  her  death  in  1835,  she  was  much  engaged  in 

sacred  lyrics.  Maria  Charlesworth  wrote  books  exciting 

sympathy  for  the  poor  which  had  an  enormous  circulation, 

and  were  translated  into  foreign  languages.  Frances 

Havergal  wrote  hymns  still  renowned  for  beauty,  and  her 

works,  always  inculcating  piety,  were  so  popular  that  near 

850,000  copies  of  them  were  sold.  Charlotte  Elliott  lived 

with  her  father  at  Clapham,  and  her  mother  was  a  Venn. 

Her  hymns  are  still  widely  known  in  the  Christian  world. 

Mrs  Charles  began  to  write  works  which  extended  the 

Evangelical  influence,  some  of  which  have  been  translated 

into  foreign  languages. 

Evangeli-  Before  proceeding  to  another  part  of  this  great  subject  it 
cal  influ- 
ence  of  may  be  well  to  notice  the  close  ot  bimeon  s  career — inas 

much  as  for  forty  years  no  man  did  more  than  he  to 

strengthen  the  Evangelical  Movement.  He  died  in  1836, 
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full  of  years  and  honours  indeed ;  but  the  honours  were 
not  such  as  the  world  considers  to  be  rewards.  He  never 

received,  and  probably  never  sought,  any  dignity  in  the 

Church ;  he  died  as  he  had  lived,  a  Fellow  of  his  College 

in  Cambridge,  and  the  incumbent  of  his  parish  in  the  town. 

Take  him  all  in  all,  he  was  probably  the  greatest  parish 

priest  that  ever  adorned  the  Church  of  England.  Certainly 

no  dignitary  of  the  Church,  perhaps  not  even  any  group  of 

dignitaries,  enjoyed  such  influence  as  he  exercised  for  a  Close  of 
TT.  .his  career. 

whole  generation.  His  object  remained  to  the  last  what  it 

had  been  from  the  first,  to  provide  godly  and  efficient  men 

for  the  ministry  in  the  parishes.  Himself  setting  the 

highest  example  in  patient  charity  (despite  a  natural  im 

petuosity  of  temperament),  in  the  study  of  the  Scriptures, 

the  entire  scripture  taken,  not  in  pieces,  but  as  a  whole,  in 

the  training  of  young  men  for  a  holy  calling,  he  taught 

curates  without  number,  and  he  made  arrangements  for 

providing  them  with  suitable  spheres.  Thus  from  Cam 

bridge  his  influence  radiated  to  many  places  in  England, 

and  though  he  has  been  dead  for  two  generations,  it  still 

radiates.  His  work  among  the  undergraduates  of  his  day 

was  unbounded,  and  the  respect  in  which  he  was  held  by 

the  University  at  large  was  attested  by  the  concourse  of 

dignitaries  as  well  as  members  of  the  University,  who 

formed  an  assemblage  equal  to  that  of  a  public  funeral,  when 

he  was  buried  in  the  chapel  of  his  illustrious  college. 

Indeed  it  may  be  said  that  all  Cambridge  followed  him 

to  his  grave. 

The  general  narrative  has  now  been  brought  up  to  the  year  Notion  of 
Evangeli- 

1836.     Some,  perhaps,  may  think  or  have  thought  that  at  cai  decad- 



384 CHURCH  AND   FAITH. 

ence  con-  this  time  is  the  culminating-point  of  the  Evangelical  Move 
ment  ;  that  it  has  had  its  day,  that  it  has  done  its  work,  that 

other  movements  are  arising  to  which  it  must  yield ;  that 

its  traditions,  admittedly  noble,  remain,  but  the  national 

function  of  doing  good  to  mankind  is  devolving  upon 

others.  Much  must  have  happened,  or  may  be  still  hap 

pening,  to  dissipate  such  a  notion,  but  if  it  chances  to 

linger  in  the  mind  of  any  one,  it  is  contrary  to  historical 

fact,  as  may  here  be  shown.  In  1836  Fowell  Buxtoii 

was  in  full  force,  the  inheritor  of  the  Evangelical  leader 

ship,  and  next  after  Wilberforce  and  Simeon  the  most 

effectual  prime-mover  which  the  Movement  had  possessed. 
In  1837  and  1838  great  efforts  were  put  forth  to  protect 

the  aborigines  in  Africa  and  Australia,  and  to  shorten  for 

the  negroes-  the  apprenticeship,  which  was  a  sad  grievance ; 
and  further  exertions  were  made  to  carry  into  effect  against 

the  slave  trade  those  principles  which  had  been  sanctioned 

by  the  British  Parliament.  In  1839  the  formation  of  the 

African  Civilisation  Society  was  begun.  In  1840,  under 

Mr  Buxton's  arrangements,  a  meeting  for  this  purpose  was 
held  in  Exeter  Hall,  Prince  Albert  presiding,  which  was 

described  by  contemporaries  as  "a  magnificent  display  of 

national  feeling"  —  many  noblemen,  afterwards  historic, 
being  present.  In  1841  the  Niger  expedition  was  equipped 

with  every  appliance  to  ensure  success — and  it  would  have 

succeeded  fully  had  not  the  climate  killed  more  than  one- 
third  of  its  white  members  and  disabled  the  rest.  It  was 

for  a  time  defeated  in  its  moral  and  religious  purpose, 
but  it  laid  the  first  foundation  of  a  success  which  has 

ended  in  what  the  world  sees  to-day  in  Nigeria  as  a  part 

Expedi 
tion  for 
African 
civilisa 
tion. 
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of  the  British  Empire.  Undismayed  by  failure  from  causes 

beyond  human  control,  Mr  (now  become  Sir  Fowell)  Buxton 

pressed  on,  and  so  did  his  Evangelical  friends,  various  benev 

olent  schemes  till  his  death  in  1844.  Among  the  potent 

helpers  of  this  time,  and  indeed  of  times  already  passed,  was 

Charles  Hoare,  son  of  Henry  Hoare  the  banker.  He  was 

Archdeacon  of  Surrey,  and  had  long  been  a  strong  supporter 
of  the  Movement. 

Between  1830  and  1837  inquiries  were  set  on  foot  by  London 

David  Nasmith  and  others  which  resulted  in  the  forma-  Mission. 

tion  of  the  London  City  Mission,  mainly  by  Evangelical 

Churchmen.     Fowell  Buxton  accepted  the  treasurership  in 

1835,  and  at  the  first  meeting  the  Hon.  and  Eev.  Baptist 

Noel,  then  a  clergyman  of  the  Church  of  England,  presided, 
and  from  that  time  the  Mission  bounded  onwards. 

About   this   time,  1840,  the   Parker   Society,  instituted  TheParker 

for  reprinting  the  works  of  the  Fathers  and  early  writers 

of   the    Keformed    English    Church    and    of    foreign    re 

formers,    was    nobly    successful,    and    had    some    seven 
thousand   members. 

In  1843  the  Church  of  England  Young  Men's  Society  Young 
was  founded  partly  by  Evangelicals.     In  1844  a  little  band  Christian 

was  gathered  together  which  grew  into  the  Young  Men's 
Christian  Association,  begun  by  an  Evangelical  Church 

man,  and  consisting  partly  of  Churchmen  and  largely  of 

Evangelicals  outside  the  Church.  Further  mention  of 

this  great  Association  will  be  made  hereafter. 

About  this   time  the  Evangelical  cause  was  advocated  stoweii, 

with  unsurpassed  fervour  by  two-  preachers,  Canon  Hugh  and  Mel-' 

Stowell  and  Dean  Hugh  MacNeile  ;  nor  should  we  forget  Vlllt 2  B 
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the  remarkable  influence  exerted  by  Canon  Henry  Melvill, 

"  the  most  popular  preacher  in  London,"  for  a  long  period 
of  years. 

By  the  year  1845  Florence  Nightingale,  being  in  the  flower 

of  her  age,  was  occupied  in  benevolent  pursuits,  in  which 

she  was  to  be  hereafter  associated  with  one  of  the  greatest 

of  Evangelical  standard-bearers,  Lord  Shaftesbury,  who 
has  now  to  be  mentioned. 

Evangeli-        Enough   has   been  already  said   to   show   by  itself  the 

tinuityun-  unbroken  continuity  of  the  Movement  from  one  decade  to 

broken.       another,  that  is  from   1835   to   1850,   without  any   inter 
mission  of  work  or  any  want  of  workers,  without  any  gap, 

or  interruption,  or  even  momentary  eclipse. 

Appear-          But,  in  addition  to  all  this,  there  was  the  fact  that  Lord 

Lord  Ash-  Ashley  (afterwards  Earl  of  Shaftesbury)  with  his  band  of 

scene?  *  &  Evangelical  supporters  had  arisen  about  1835,  and  thence 
forward  had  illustrated  the  Movement  largely  by  efforts  and 

successes  in  Parliament  almost  year  by  year  till  1850. 

As  this  great  and  good  man,  whether  as  Lord  Ashley  or 

as  the  Earl  of  Shaftesbury,  was  for  more  than  half  the 

century  one  of  the  mainsprings  of  the  Movement,  it  may 

be  well  to  pause  for  a  moment  to  consider  what  his 

Evangelical  character  was. 

His  Evan-  In  giving  his  last  instructions  to  his  biographer  he  said, 

character.  "  I  have  always  been,  and  please  God  shall  always  be, 

an  Evangelical  of  the  Evangelicals."  Again,  he  said,  "I 
have  worked  with  them  constantly,  and  am  satisfied  that 

most  of  the  great  philanthropic  movements  of  the  century 

have  sprung  from  them.  I  stand  fast  by  the  teachings 

held  by  that  party,  but  I  am  not,  and  never  have  been, 
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a  leader  of  it."  Certainly  he  was  a  devoted  son  of  the 
Church  of  England,  pure,  simple,  and  reformed.  So  late 

as  1884  he  recorded,  "  So  long  as  the  Church  of  England  His  sound 
stands  firmly  by  her  formularies,  her  Articles,  and  her  manship. 

Homilies,  and  so  long  as  she  crowns  all  by  declaring  that 

the  Bible  is  the  sole  ground  of  her  faith,  rejecting  tradition 

and  every  argument  of  human  invention,  so  long  may  she 

confidently  assert  that  she  is  a  true  Church  in  the  sight  of 

God."  With  him,  as  with  his  historic  predecessors  in  the 
Movement,  the  significance  consisted  not  only  in  what  he 

did  himself,  but  in  what  he  induced  others  throughout 
all  classes  to  do.  Thus  each  one  of  his  achievements 

represents  a  mighty  force  of  numberless  persons  whom 

he  set  in  motion.  His  excellent  biographer  (Mr  Hodder) 

writes  of  him  in  1887,  two  years  after  his  death  in  1885, 

"He  was  the  founder  of  a  new  order  of  men  who,  in 
spired  by  his  example,  and  infected  with  his  enthusiasm, 

followed  and  still  follow  in  his  footsteps."  Now,  with 
much  sympathy  for  this  statement,  it  should  be  said,  in 

partial  correction,  that  he  took  up  the  standard  as  it  fell 

from  the  dying  hands  of  his  predecessors,  and  carried  it 
onwards  with  a  new  or  fresh  set  of  men  to  succeed  the 

elder  followers  of  the  departed  chiefs.  It,  is  quite  true 

that  the  school  of  Evangelical  philanthropy  in  which  Lord 

Shaftesbury  virtually  presided  is  still  existing  up  to  the 

very  end  of  the  nineteenth  century. 

The  life,  then,  of  Shaftesbury,  the  great  and  good,  is  a  Testimony 

part  of  the  Evangelical  Movement,  so  it  may  be  well  to  Of  Lords  to 

recount  very  briefly  what  that  life  amounted  to.     In  1885  his  workt 

the  Duke  of  Argyll  said,  "  The  social  reforms  of  the  cen- 
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tury  .  .  .  have  been  due  mainly  to  the  influence,  char 

acter,  and  perseverance  of  one  man — Lord  Shaftesbury." 
This  tribute  was  endorsed  by  Lord  Salisbury,  who  said, 

"  That  is,  I  believe,  a  true  representation  of  the  facts." 
His  own  On  Christmas  day  1851,  having  succeeded  his  father  in 

his°Hfeu°p  tne  earldom,  having  given  up  the  title  of  Lord  Ashley, 
150t  which  he  had  rendered  historic,  and  being  about  to  ex 

change  his  career  in  the  Commons  for  one  in  the  Lords,  he 

penned  a  most  noteworthy  memorandum.  He  asks  himself 

certain  questions,  and  answers  them.  Of  these  the  first  is, 

"  What  have  I  done  for  the  public  ?...!.  Seventeen 
years  of  labour  and  anxiety  obtained  the  Lunacy  Bill  in 

1845,  and  five  years'  labour  since  that  time  have  carried  it 
into  operation.  It  has  effected,  I  know,  prodigious  relief. 

...  2.  Seventeen  years,  from  1833  to  1850,  obtained  the 

Factory  Bill.  The  labour  of  three  hundred  thousand  per 

sons,  male  and  female,  has  been  reduced  within  reasonable 

limits,  and  full  forty  thousand  children  under  thirteen 

years  of  age  attend  school  for  three  hours  every  day.  .  .  . 

3.  A  Commission  moved  for  in  1841,  reported  in  1842,  and 

in  1843  passed  a  Bill  to  forbid  labour  of  females  in  mines 

and  collieries.  No  one  can  deny  the  blessed  results  of  this 

measure.  ...  4.  In  1845  passed  a  Bill  to  regulate  and 

limit  labour  of  children  in  print  works.  .  .  .  7.  Two 

years  of  intense  labour,  without  pay,  on  Board  of  Health, 

especially  in  season  of  cholera,  and  lately  on  water-supply 

to  the  Metropolis.  ...  9.  This  for  Parliament.  Out  of  it 

have  spared  no  trouble  nor  expense  (and  both  have  been 

excessive)  for  ragged  schools,  model  lodging-houses,  Malta 

College,  emigration  committees,  and  meetings  by  day  and 
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night  on  every  imaginable  subject.  .  .  .  Perhaps  we  may 

rejoice  in  an  awakened  attention,  though  but  partially  so, 

to  the  wants  and  rights  of  the  poor,  to  the  powers  and 

duties  of  the  rich,  both  in  Parliament  and  out  of  it,  in  a 

freer,  safer  use  of  religious  sentiment  and  expression,  per 

haps  in  an  increased  effort  for  spiritual  things  and  in 

greatly  increased  opportunities." 

In  moving  a  new  writ  for  Bath,  the  seat  vacated  by  Lord  Testimony 

Ashley,  Sir  Eobert  Inglis  said,  "  Lord  Ashley  should  not  be  worth  by 
withdrawn  from  the  first  ranks  of  this  assembly,  the  scene  1 

of  his  labours  and  his  triumphs,  without  some  parting  ex-  Commons. 
pression  of  respect  and  regret.  .  .  .  He  has  been  emphati 

cally  the  friend  of  the  friendless.  Every  form  of  human 

suffering  he  has,  in  his  place  in  this  House,  and  especially 

every  suffering  connected  with  labour,  sought  to  lighten, 

and  in  every  way  to  ameliorate  the  moral,  social,  and  religi 

ous  condition  of  our  fellow-subjects." 
The   Lancashire   operatives   did  not   forget   their   hard-  Presenta- 

working   and   self  -  devoting   benefactor.     They    doubtless  Lancashire 

knew  that  the  Countess  had  been  from  the  first  his  adviser  °Peratives- 

when  he  embarked  on  philanthropy  as  his  career.     So  they 

had  a  beautiful  bust  of  him,  executed  by  Noble,  the  cost  of 

which  was  defrayed  by  subscriptions  in  pence  by  the  opera 

tives.     An  assembly  of  four  thousand  persons  was  gathered 

together  in  the  great  Hall  at  Manchester  for  the  presentation. 

The  inscription  on  the  pedestal  is  as  follows  :— 

"  Presented  to  Emily,  Wife  of  the  Seventh  Earl  of  Shaft- 
esbury,  by  the  Operatives  of  the  manufacturing  districts  of 

the  North  of  England,  as  a  token  of  esteem  and  regard  for 
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the  persevering  and  -successful  efforts  of  her  noble  husband 

in  promoting,  by  legislative  enactment,  a  limitation  of  the 

hours  of  labour  of  children,  females,  and  young  persons 

employed  in  mills  and  factories.     August  6th,  1859." 
Lord  Shaf-      As  the  Earl  of  Shaf  tesbury  in  the  Lords  he  fully  retained 
subse-         that  celebrity  in  all  good  causes  which  he  had  won  as  Lord 

career.        Ashley  in  the  Commons.     In  1851  he  accepted  the  Presi 

dentship  of  the  Bible  Society,  which  he  held  till  his  death. 

He   began,   stirred,   and   fostered   the   movement   for   the 

Eagged  Schools  in  London,  which  before   the   Education 

Act  of  1870  was  even  more  indispensable  than  it  would 

be  now.     He  interested  himself  especially  in  some  of  the 

humblest  classes,  such  as  the  chimney-sweeper  and  the 

shoeblack.     He  helped  personally  the  missionaries  working 

under   the   London   City  Mission.      He  laboured   for   the 

establishment  of  good  lodging-houses  for  the  poor.      He 

co  -  operated  with  George  Wright  of  Lancashire   for   the 

Commen-    improvement  of  prisons.     He  originated  and  organised  the 

him  by       Sanitary  Commission  for  the  army  after  the  Crimean  War, 

wherein   his   services   were   emphatically    commended    by 

gale.  Miss  Florence  Nightingale.     He  did  his  best  to  incorporate 
Christian  instruction  in  the  education  to  be  afforded  under 

the  Act  of  1870.  So  far  back  as  1830  he  had  objected  to 

the  plan  for  the  Council  of  Education,  because  it  seemed 

to  him  defective  in  this  respect.  He  was  zealous  for  mis 

sions  among  the  training-ships  of  the  navy,  for  the  Scrip 

ture  readers  in  the  army,  for  the  missions  among  deep-sea 
fishermen.  He  also  contributed  to  Protestant  missions  in 

some  countries  on  the  continent  of  Europe. 

After  his  death  in  •  1885  there  was  a  funeral  service  in 
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Westminster  Abbey,    when    honours    were    paid    to    him  His  funeral 

such  as  have  never  been  paid  to  any  other  Englishman.  west- 

All  the  benevolent  societies — more  than  two  hundred — 

with  which  he  had  been  connected  sent  deputations,  and 

no  State  funeral  could  have  produced  so  diversified  and 

representative  a  display  as  this.     On  that   day  the  poor 

were  saying,  "  Our  Earl  is  gone." 
Inasmuch  as  Lord  Shaftesbury  had  been  working  to 

gether  with  bands  of  Evangelicals  in  each  one  of  these 

very  numerous  works  of  goodness,  and  as  many  of  them 

are  still  surviving  in  activity,  the  significance  of  this 

funeral  consists  in  the  proof  it  affords  of  the  widespread 

effect  of  the  Evangelical  Movement  right  up  to  the  end  of 

the  nineteenth  century. 

Since  the  death  of  Lord  Shaftesbury  in  1885  several 

events  have  occurred  to  show  the  vitality  of  this  movement 

up  to  the  present  date. 

In  1894  the  Young  Men's  Christian  Association  cele-  Jubilee  of 
brated  its  jubilee.  In  the  introduction  to  that  report  it  is 

stated,  "  On  June  6,  1844,  twelve  young  men  met  in  one 

of  the  rooms  of  a  business  house  in  St  Paul's  Churchyard,  tion- 
and  banded  themselves  together  for  the  purpose  of  seeking 

to  promote  the  spiritual  welfare  of  their  fellow  young  men. 

And  after  fifty  years  there  gathered  together  in  the  centre 

of  the  same  city  nearly  two  thousand  delegates,  represent 

ing  five  thousand  Young  Men's  Christian  Associations,  with 
a  membership  of  half  a  million  of  young  men  to  celebrate 

the  jubilee  of  the  work  so  humbly  inaugurated."  In  his  ad 
dress  of  welcome  the  Archdeacon  of  London  (Sinclair)  said, 

"  All  those  who  hold  to  the  great  doctrines  of  the  Eeforma- 
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tion  should  be  made  welcome  as  workers  and  members." 

He  went  on  to  state,  "  There  are  now  some  5158  centres 
scattered  throughout  the  world,  with  a  total  membership  of 

467,515.     In  the  United  Kingdom  there  are  843  centres 

with  87,464  members.     In  London  there  are  73  Associa 

tions  with  a  roll  of  11,684  members.     But  striking  as  these 

figures  are,  they  give  no  idea  of  the  vast  multitudes  of 

young  men  who  are  brought  under  the  influence  of  the 

Association  in  various  ways,  through  the  afternoon  services, 

the  outdoor  addresses,  and  through  personal  friendship  and 

example."     Sermons  were  preached  in  Westminster  Abbey 

by  the  Bishop  of  London  (Temple),  and  in  St  Paul's  Cathe 
dral  by  the  Bishop  of  Eipon  (Boyd  Carpenter) ;  both  ser 

mons  were  distinctly  of  an   Evangelical  tendency.      The 

original  founder  of   the   Association,  Mr   (afterwards   Sir 

George)  Williams,  was  the  President  on  this  great  occasion. 

He  was  saluted  with  the  utmost  respect  by  all  the  foreign 

delegates  from  the  various  countries  of  Europe  and  America 

as  the  originator.     He  is  an  Evangelical  Churchman.     Pro 

fessor  Barde,  on  behalf  of  the  foreign  delegates,  said,  "  With 

what  emotion  we  surround  one  "  (Sir  George,  the  President) 

"  amongst  those  who  fifty  years  ago,  in  this  metropolis,  on 
his  knees  deposited  the  imperceptible  seed  from  which  has 

sprung  up  the  tree  he  is  able  this  day  to  contemplate." 
Lord  Shaftesbury  himself  was  the  President  for  many  years 
of  the  London  branch  of  the  vast  Association.     Mr  W. 

Allcroft,  an  Evangelical  Churchman,  was  one  of  the  knot 

of  men  who  purchased  Exeter  Hall  for  the  Association. 

No  doubt  the  larger  share  in  the  work  of  the  Association 

throughout  the  world  belongs  to  the  Evangelicals  outside 
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the  Church  of  England,  but  enough  has  been  said  to  show 

what  an  important  share  the  Evangelicals  in  the  Church 
have  had  and  still  have. 

The  share  which  the  English-speaking  race  across  the 

Atlantic  have  is  shown  by  the  delegate  from  Ohio,  who 

stated  that  "there  are  now  in  existence  1397  Associations 

in  the  United  States  and  Canada,  reporting  a  membership 

of  232,930."  The  property  in  buildings  owned  by  them  is 
valued  at  sixteen  millions  of  dollars. 

Indeed  the  close  of  the  nineteenth  century  is  an  era  of  Jubilees 

Evangelical  jubilees  and  centenaries.     The  Eeligious  Tract  tenaries 

Society  has  just  celebrated  its  centenary  ;  there  is  no  space 

here  to  indicate  the  various  sections  of  its  enormous  literary 

business,  but  the  subscriptions  received  by  it,  irrespective  century 

of  its  business,  during  the  century  cannot  be  less  than  two 

millions  sterling.  The  Bible  Society  will  ere  long  be 

celebrating  its  centenary;  its  receipts  from  the  beginning 

up  to  the  present  amount  to  near  thirteen  millions  sterling, 

of  which  about  half  may  be  claimed  as  donations  and  sub 

scriptions.  The  Church  Pastoral  Aid  Society  and  the 

London  City  Mission  are  of  about  the  same  age,  and  both 

have  celebrated  their  jubilees  ;  the  receipts  of  the  former 

in  little  more  than  half  a  century  amount  to  two  million 

and  three-quarters  sterling,  and  of  the  latter  to  two 
millions  sterling. 

In  this  Essay  the  subjects  are  so  many-sided  and  so 

broadly  scattered  that,  although  chronological  order  has 

been  preserved  so  far  as  conveniently  practicable,  yet  many 

interesting  topics  have  unavoidably  fallen  out  of  that  order. 

It  will  be  well  to  mention  them  here  before  concluding. 
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The  The  origin  of  the  Sunday  School  system  in  1780  has  been 
Church  . 

Sunday  mentioned.  In  the  early  part  of  the  nineteenth  century 

organisa-  much  attention  was  given  to  it  by  Evangelicals,  and  later 
on  by  Simeon  especially.  When  the  centenary  was  cele 

brated  in  1880,  Lord  Shaftesbury  unveiled  the  memorial  of 

Eaikes  at  Gloucester.  There  are  now  two  organisations  in 

London :  one  of  the  Sunday  School  Union,  which  is  under 

stood  to  be  undenominational,  but  receives  help  from  Evan 

gelical  Churchmen;  the  other  of  the  Church  of  England 

Sunday  School  Institute,  which  is  Evangelical. 

Religious  The  Evangelical  Movement  has  afforded  consistent  sup- 

oSmper-  °  Port  to  tne  cause  of  Temperance  on  religious  grounds,  as 
ise*  against  the  vice  and  wickedness  of  intemperance,  quite 

apart  from  any  disputed  questions  of  legislation.  It  was 

from  this  point  of  view  that  the  Church  of  England  Tem 

perance  Society  was  set  on  foot  between  1862  and  1873, 

through  the  exertions  of  Canon  Ellison,  quite  irrespective 

of  other  organisations  for  Temperance.  It  worked  through 

religious  persuasion  on  the  minds  and  consciences  of  Church 

people,  largely  Evangelical,  and  also  through  the  example 

of  parochial  clergy,  but  still  with  help  and  guidance  from 
other  bodies  in  the  Church.  When  Canon  Ellison  retired 

in  1890,  the  Bishop  of  London  (Temple)  became  president. 

The  Bishop  of  London's  "  Fund  for  Augmenting  Church 

Work  in  the  Metropolis  "  is  now  supported  by  other  bodies 
in  the  Church  besides  the  Evangelicals.  But  its  inception 

was  Evangelical,  as  it  was  originated  by  Bishop  (afterwards 

Archbishop)  Tait,  and  is  held  by  his  able  biographer  to  be 

the  chief  work  of  his  episcopate. 

Other  societies  exist  by  the  support  of  Evangelical  Church- 
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men,  the  good  deeds  of  which  there  is  not  space  to  chronicle.  Various 

Among  these  are  the  Colonial  and  Continental  Church  W0rks. 

Society,  the  monuments  of  which  are  to  be  seen  in  many 

lands  ;  the  South  American  Missionary  Society,  which  con 

tains  the  germ  of  great  things  ;  the  organisation  for  Scripture 

reading  among  the  men  of  the  Army  and  Navy,  a  truly 

patriotic  purpose;  the  Mission  to  Seamen;  the  Thames 

Church  Mission  ;  the  Deep  Sea  Fishermen  Mission,  —  all 
thoroughly  national  ;  the  Mission  to  Navvies,  whereby 

religious  light  and  humanising  influences  have  been  shed 

over  at  least  a  hundred  thousand  of  these  strong-armed 

generous  people,  who  for  many  years  had  remained  outside 

every  parochial  and  educational  organisation  ;  the  work 

among  the  Eoman  Catholics,  by  the  Irish  Church  Missions 

and  the  Irish  Society,  by  the  Spanish  and  Portuguese 

Church  Aid  Society,  and  by  the  Italian  Church  Eeform 

Society  —  all  which  are  flourishing  and  growing.  The  Evan 
gelical  Movement,  too,  has  been  of  much  assistance  to  the 

Keswick  and  Mildmay  Missions  and  Conferences  ;  to  the 

Young  Women's  Christian  Association  ;  to  the  Society  for 
the  Prevention  of  Cruelty  to  Children.  If  an  analysis 
were  undertaken  of  the  collections  made  in  London  on  the 

annual  "  Hospital  Sunday,"  it  would  be  seen  how  great  has 
been  and  is  the  aid  afforded  by  the  Evangelical  Churches. 

In  his  '  History  of  Eeligion  in  England/  Dr  S  tough  ton  The  place 

writes  of  the  epoch  about  1840  as  "the  age  of  great  so-  Evangeii- 

cieties  "  ;  certainly  these  societies  sprang  from  the  Evan- 
gelical  Movement,  and  they  still  thrive,  prospering  and  to  ̂   na: 
prosper  in  the  cause  of    religion  and  philanthropy;   and 

since  then  many  societies  have  been  founded  through  the 
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Evangeli- 
sion  of 

same  widespread  agency.  Quite  hypothetically,  let  any 

one  imagine  all  these  being  subtracted  from  the  national 

activity  for  good,  and  then  consider  what  would  be  the 

poverty  of  England  without  them  ! 

In  conclusion,  the  term  "  Evangelical  succession  "  is  used 
by  Sir  James  Stephen  with  knowledge,  for  his  father  was 

legal  adviser  on  the  Evangelical  affairs  undertaken  by  the 

men  who  met  at  Clapham.  It  has  been  impossible,  owing 

to  want  of  space,  to  name  more  than  a  selected  few.  But 
the  course  of  this  noble  succession  has  been  traced  from 

Benjamin  Jenks,  John  Wesley,  Whitfield,  the  first  Henry 

Venn,  John  Thornton,  Josiah  Pratt,  Eichard  Cecil,  William 

Wilberforce,  Clarkson,  Charles  Simeon,  Charles  Grant, 

Henry  Thornton,  John  Venn,  John  Shore  (Lord  Teign- 

mouth),  Fowell  Buxton,  the  Earl  of  Chichester  (President 

of  the  Church  Missionary  Society  for  fifty  years),  Lord 

Ashley,  Stowell,  MacNeile,  Melvill,  the  second  Henry  Venn, 

Edward  Bickersteth,  and  in  his  final  character  the  Earl  of 

Shaftesbury.  Happily  there  are  many  men  now  living  to 

carry  on  the  Movement. 

Evangeli-  But  besides  the  succession  of  men,  strong  and  unbroken 

as  it  mav  be,  there  is  the  succession  of  measures,  the  array 

Of  things  done  under  the  influence  of  the  Evangelical 

Movement.  Let  these  things  be  stated  approximately  in 

their  due  succession.  These  are  then  — 

The  origination  of  Prison  Reform. 

The  origination  of  the  Sunday  School  system  in  England. 

The  entire  formation  and  carrying  on  of  the  Church  Missionary 
Society. 

The  formation  of  the  British  and  Foreign  Bible  Society. 

The  support  in  large  part  of  the  Religious  Tract  Society. 

measures. 
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The  entire  formation  and  carrying  on  of  the  Church  Pastoral  Aid 
Society. 

The  foundation  of  the  National  Society  for  Church  schools. 
The  abolition  of  the  Slave  Trade. 

The  softening  of  some  among  the  severest  parts  of  the  criminal  law. 

The  abolition  of  Slavery  in  the  West  Indies. 

The  protection  of  the  Aborigines  in  Africa  and  elsewhere. 

The  first  missions  and  expedition  to  the  Niger. 

The  reform  of  the  lunacy  laws. 

The  prohibition  of  employment  of  women  and  girls  in  mines. 

The  limitation  of  the  hours  of  young  persons  in  factories,  com 

monly  called  the  Factory  laws. 

The  regulation  of  the  labour  of  children  in  print  works. 

The  temporary  establishment  of  a  Board  of  Health. 

The  origination  and  organisation  of  the  Sanitary  Committee  for 

the  Army  after  the  Crimean  war. 

The  formation  of  the  Eagged  Schools. 

The  protection  of  shoeblacks  and  of  chimney-sweepers. 

The  formation  in  part  of  the  Young  Men's  Christian  Association. 

The  carrying  on  of  the  Young  Women's  Christian  Association. 
The  influence  exerted  with  the  masses  through  the  agency  of 

religious  literature — the  work  of  women  writers. 
The  entire  carrying  on  of  the  London  City  Mission. 

Much  support  to  the  Church  Temperance  Society. 

The  work  among  the  Navvies. 

The  maintenance  of  the  Army  and  Navy  Scripture  readers. 
The  South  American  Mission. 

The  maintenance  of  the  Colonial  and  Continental  Church  Society. 

The  maintenance  of   the  Church  of  England    Sunday  Schools 
Institute. 

The  work  among  the  Seamen. 

The  work  among  the  Roman   Catholics  in  Ireland  and  on  the 

Continent  of  Europe. 

The    support    of    various    other    Eeligious    and    Philanthropic 

Organisations. 
Signal  help  in  the  maintenance  of  Metropolitan  Hospitals. 
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This  array  of  historic  facts  unavoidably  stops  short  of 

much  that  might  be  adduced  to  make  up  the  full  total 

of  achievement.  But,  however  imperfect  it  may  be,  it 

may  serve,  so  to  speak,  as  an  object-lesson  both  to  those 

who  may  have  doubted  in  regard  to  the  incessant  potency 

of  the  Evangelical  Movement,  and  to  those  whose  hearts 

have  never  failed  them  in  regard  to  its  surging  life  and  its 

rising  pulsation. 

Conclu-  Lastly,  this  Evangelical   Movement  links   us  with   the 

teachers,  the  heroes,  the  martyrs  of  the  Eeformation  in 

our  own  country  as  well  as  in  other  countries,  and  with 

the  great  Protestant  communities  throughout  the  world. 

The  devotion  of  resources  for  the  promotion  of  the  Move 

ment  in  the  nineteenth  century  has  been  great.  Not  less 

than  twenty-one  millions  sterling  have  been  thus  contrib 
uted  in  this  time  through  the  principal  societies  noted  in 

the  foregoing  pages,  irrespective  of  receipts  through  many 

other  avenues.  Not  less  than  three-quarters  of  a  million 

sterling  are  being  still  raised  in  each  year  for  the  same 

objects — a  greater  annual  sum  than  has  ever  been  known 

before, — irrespective  again  of  other  contributions  innumer 
able,  and  especially  those  for  churches  and  church  schools 

in  England  itself.  But  all  this  is  little  as  compared  with 

the  brain  power,  the  nervous  exhaustion,  the  physical 

endurance,  the  capacity  for  organisation,  the  strenuous 

persistency,  the  flesh  and  blood !  which  have  been  spent 

and  offered  up  in  thankful  duty  to  God  for  the  welfare 

of  His  people. 
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By  E.  H.  BLAKENEY,  M.A. 

As  flowing  rivers  are  resolved  into  the  sea,  losing  their  names  and  forms,  so 
the  wise,  freed  from  name  and  form,  pass  into  the  divine  Spirit,  which  is 

greater  than  the  great.  He  who  knows  that  supreme  Spirit  becomes  spirit. — 
From  the  Upanishads. 

God  ought  to  be  to  us  the  measure  of  all  things,  and  not  man  ;  and  he  who 
would  be  dear  to  God  must,  as  far  as  is  possible,  be  like  Him  and  such  as  He 

is. — PLATO,  Laws. 
In  God  is  life,  for  the  reality  of  thought  is  life,  and  that  reality  is  His. — 

ARISTOTLE. 

This  is  life  eternal,  that  men  might  know  Thee,  the  only  true  God,  and 
Jesus  Christ  whom  Thou  hast  sent.  .  .  .  God  is  Spirit ;  and  they  that  worship 

Him  must  worship  Him  in  spirit  and  in  truth. — JESUS  CHRIST. 

fTHHE  above  quotations  may  usefully  serve  for  purposes  Intro- 

both  of  comparison  and  contrast.     They  illustrate  the  phiios^  * 
two   primal   truths    which   I   have   endeavoured   to    keep  Ration  to 

steadily  in  view  in  writing  upon  the  "philosophy  of  re-  Religion, 

ligiori " — first,  that  the  ineradicable  instinct  of  religion  in 

man's  heart,  so  far  from  being  a  merely  natural  product 
dressed  up  in  the  garb  of  a  reasonable   conviction,  is   in 

reality  a  necessary  datum  of  man's  own  self-consciousness ; 
secondly,  that  while  all   religious   systems   contain   some 

element  or  elements  of  truth,  apart  from  which  they  could 
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possess  neither  promise  nor  potency  of  a  nobler  and  purer 

faith,  it  is  nevertheless  in  Christianity  alone  that  the  true 

idea  of  religion  is  finally  realised. 

Hegel,  in  one  of  his  letters,  says,  "  Philosophy  seeks  to 
apprehend  by  means  of  thought  the  same  truth  which  the 

religious  mind  possesses  by  faith."  This  is  profoundly 
true.  Religion  is  an  act  of  confidence  in,  and  communion 

with,  God;  philosophy  is  the  search  for  and  attainment 

of  truth  as  revealed  by  God  to  man's  intelligence.  How 
ever  much  and  often  Religion  and  Philosophy  are  matched 

in  conflict,  they  press  towards  one  common  goal.  "The 
process  of  the  one  is  in  thought,  of  the  other  in  worship : 

the  one  moves  through  reflection,  the  other  through  emo 

tion  ;  but  each,  in  its  development,  involves  the  other, 

as  it  has  for  its  aim  the  truth."1  And  if,  in  one  sense. 
we  advance  in  philosophy  from  the  serene  repose  of 

unquestioning  faith,  towards  a  sphere  where  the  calm  is 

shaken  and  where  harassing  contradictions  emerge  from 
the  sea  of  reflective  consciousness,  what  is  this  but  a 

necessary  step  towards  the  attainment  of  a  deeper,  wider 

faith,  a  fuller,  more  rational  conviction  ?  The  spiritual 

facts  of  experience,  the  phenomena  of  self-consciousness. 

the  emotions  and  the  thoughts  that  lie  at  the  heart  of  man's 
ethical  ideals,  determining  the  direction  of  his  aims  and 

colouring  his  entire  life, — these  are  by  Religion  lifted  into 
an  ampler  field,  there  to  find  their  last  ground  and  reason  in 

that  which  comprehends,  yet  transcends,  all — God  Himself. - 
The  religious  consciousness  is  ever  in  touch  with  Reality. 

1  Mulford,  The  Republic  of  God,  \\ 

8  Compare  Principal  Caird,  Introduction  to  the  Philosophy  of  Religion. 
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Thought,  or  reason,  is  among  the  most  precious  endow-  Man's  first 
ments  of  man.  It  is  with  this  faculty  divine  that  he  is  tions  of 

enabled  to  range  up  and  down  the  gamut  of  that  world  of  n 
relations  which,  in  endless  panorama  of  change,  stretches 

about  and  above  him.  Yet  this  totality  of  existence  is  far 

from  being  immediately  apprehended  by  thought,  seeing 

that  it  is  only  through  experience  that  man  grows  into  a 

knowledge  of  the  world  and  of  himself.  Indeed,  at  the 

first,  thought  for  him  is  not ;  his  contact  with  the  realm 

of  phenomena  is  one  almost  purely  of  sensation :  conscious 

ness  he  indeed  possesses,  but  it  has  scarcely  risen  into  fully 

organised  self-consciousness.  But,  little  by  little,  as  the 

still-dormant  thought  begins  to  arouse  and  prick  his  facul 
ties  into  better  play,  man  surveys  the  wide  circle  of  exist 

ence,  only  to  find  there  much  that  mocks  his  search,  much 

that  is  transient  and  even  unreal,  much  that  seems  wrapped 

in  impenetrable  obscurity.  And  so  there  is  slowly  forced 

upon  him  the  conviction  that,  in  the  phenomenal  world, 

there  is  presented  to  his  gaze  but  one  side  of  reality ;  and 

that  from  him  there  is  wholly  shut  out  the  other  side, 

which  he  imagines  to  be,  not  the  complement  but  the 

antithesis  of  existence  as  known  to  him.  Hence  life  pre 

sents  itself  to  his  conceptions  as  an  uncorrelated  dualism 

of  thought  and  matter,  nature  and  spirit,  good  and  evil, 

which  are  set  over  against  each  other  in  perpetual  oppo 

sition,  with  no  intelligible  bond  of  union  to  resolve  their 

differences  and  disclose  the  underlying  harmony. 

It  is  only  in  the  last  stage  in  the  evolution  of  the  human  In  Philos- 

mind  that  the  world  is  seen,  not  to  fall  asunder  and  col-  thought 

lapse  into  pairs  of  contrasted  actualities,  but  to  mirror  itself  *tta™|ito 
2  c 
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a  true         and  find  its  final  justification  in  the  Absolute  Idea.     Here 
knowledge  .  ... 
of  itself,  alone,  however,  is  true  reconciliation  to  be  found.  Ac 

cordingly  Philosophy — which  certainly  aims  at  no  &  priori 
construction  of  a  world  abstracted  from  close  contact  with 

visible  fact,  but  simply  aims  at  an  interpretation,  in  the 

light  of  Eeason,  of  all  experience — is  bound,  if  faithful  to 

its  highest  ideal,  to  show  the  identity  of  the  self-conscious 
reason  with  the  reason  which  is  in  the  world — in  other 

words,  with  actuality.1  As  Hegel  notes,  "  Philosophy  is  the 
reconciliation  which  the  spirit  solemnises  of  itself  with 

itself."  2 
The  begin-  The  beginnings  of  Eeligion  are  wrapt  in  mystery.  Much 

Religion,  ingenuity  has  been  wasted  in  hunting  for  the  secret ;  but 

this  riddle  of  the  Sphinx  has  found  no  QEdipus.  According 

to  one  theory,  the  beginnings  of  religion  are  to  be  watched 

in  the  first  attempts  of  humanity  to  discover  any  raison 

d'etre  for  its  appearance  in  the  world  at  all :  man  looks  out 
from  the  isolation  of  his  own  personality,  and,  by  a  species 

of  transference,  dowers  the  various  objects  of  Nature  which 

strike  his  attention  with  all  the  attributes  of  personal 

thought  and  feeling.  Others,  again,  have  supposed  that 

religion  began  with  the  worship  paid  to  deified  ancestors, 

and  have  assumed  a  glorified  procession  of  ancestral  beings 

who,  "  having  long  since  passed  out  of  human  ken,"  became 

endued  with  supernatural  attributes.  So  did  "distance 

lend  enchantment  to  the  view  " ! 

1  Cf .  Hegel's  Introduction  to  the  Logic,  sec.  6  sqq. 

2  "  Philosophy  stands  or  falls  with  the  possibility  of  discovering  a  reason 
able  meaning  or  end  in  the  universe.     Every  true  philosophy  is  in   this 

sense   an   attempted   theodicy — the   vindication    of   a   divine   purpose   in 

things." — Seth,  Present  Position  of  the  Philosophical  Sciences,  p.  28. 
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But  neither  theories  like  these,  nor  any  other  explanation  "  Natural- 
-  ,.   , .  ..  .  ism"  un- based  upon  a  purely  naturalistic  conception,  are  in  any  tenable  as 

degree  serviceable  in  solving  the  true  origin  of  man's  ̂ he^y  of 
religious  instinct.  Animism,  quite  as  much  as  ancestor-  or  the  origin of  religious 

ghost-worship,  is  obliged  to  postulate  a  "  something  "  within  ideas, 

man's  inmost  being,  apart  from  which  he  would  have  been 
utterly  unable  to  form  any  notion  whatsoever  of  a  super 

natural  or  ultra -sensible  existence.  Kather,  it  was  the 

abiding  presence  of  a  God-idea  in  the  consciousness  of  the 

human  race  that  supplied  the  motive  of  man's  persistent 
effort  to  make  clear  to  himself  the  religious  concept  which 

was  rooted  in  the  very  constitution  of  his  entire  being. 

It  is  neither  true  scientifically,  nor  conceivable  morally, 

that  the  God-consciousness  of  the  race  should,  however 

remotely,  have  germinated  from  degrading  fear,  or  should 

owe  its  origin  to  impressions  received  through  the  action 
and  interaction  of  blind  external  forces.  What  has  become 

the  explicit  inheritance  of  all  men  everywhere  must  have 

existed  implicitly  from  the  first.  Contact  with  the  world  ; 

the  advance  of  secular  knowledge ;  the  rise  of  art ;  the  love 

of  letters ;  the  emergence  of  a  moral  order  among  men,  con 

trolling  their  wayward  passions ;  the  functional  growth  of 

social  and  political  life  —  all  these  have,  by  breaking  in 
upon  the  isolation  of  human  individuality,  necessarily 

deepened  and  widened  this  implicit  consciousness  of  deity. 

And  if,  at  intervals,  the  finite  interests  of  time  have  seemed 

to  thrust  into  a  background  of  indifference  the  contempla 

tion  of  the  Eternal,  the  regression  has,  after  all,  been  but 

temporary.  It  is  well  we  should  remind  ourselves  that  even 

degeneration  is  a  true  principle  of  growth — that  secular 
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progress  does  not   exclude   the   operation   of   the   law  of 

retrogression   as   one   of   the   factors  in  the  evolutionary 

process.     The  line  of  development  is  not  always  a  straight 

one,  but  moves  in  advancing  circles  of  change. 

The  his-         A  historical  account  of  the  evolution  of  religion  would torical  ..... 
quest  of  necessitate  a  searching  inquiry  into  those  various  forms  in 

Religion.0*  which  tne  Absolute  has  been  realised  under  the  categories  of 
human  thought.  The  inquiry  would  be  deeply  instructive, 

but  obviously  it  lies  beyond  the  limits  of  this  discussion. 

Still,  it  may  not  be  deemed  inconsistent  with  our  present 

purpose  to  indicate  certain  fundamental  notions  in  the 

rise  and  movement  of  the  religious  consciousness,  by  con 

fining  attention  to  a  few  fixed  points  in  the  historical 

development  of  religious  thought.  Certain  epochs  stand 

out  above  the  general  levels  of  history,  during  which  the 

human  spirit  appears  to  have  caught  glimpses  of  the  in 

effable  light  of  divine  truth,  in  a  unique  degree,  and  to 

have  heard  the  voice  of  God  speaking  audibly  amid  the 

silences.  The  records  of  such  epochs,  where  they  have 

been  preserved,  must  always  possess  for  after  generations 

a  profound  and  pathetic  interest. 

Such  records  come  to  us  from  many  sources.  From 

Vedic  India,  from  ancient  Babylon  and  Assyria,  from  the 

wilds  of  Iran,  from  the  remote  parts  of  China  and  the  Far 

East — from  all  these  pathways  and  fastnesses  of  human 

yearning  and  of  human  thought  break  echoes  that  betray 

a  firm  recognition  of  a  divine  element  in  the  constitution 

of  the  world,  along  with  a  genuine,  and  often  fervent,  desire 

to  participate  in  life  fuller,  purer,  more  exalted  than  the 

life  that  now  is.  It  is  the  finite  spirit  of  man  returning  to 
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its  truer  self,  and  refusing  to  acquiesce  in  the  thought  of 

an  unbridged  chasm  fixed  for  ever  between  itself  and  the 

Absolute  Spirit.  "Not  without  a  divine  call,  and  not 
without  divine  guidance,  did  man  set  out  so  early  and 

persevere  so  constantly,  in  spite  of  all  his  disappointments, 

in  the  search  for  God."  x 
Doubtless  the  effort  to  attain  even  a  partial  conception  Partial 

of  all-embracing  deity  was  limited  in  its  scope  ;  the  thoughts  tionsof  the 

which  lay  at  the  root  of  the  devotion  of  pre-Christian 

peoples  were  rather  magnificent  intuitions  than  true  Christian 
knowledge.  Those  early  seers  who  embodied  their  con 

victions  and  solitary  imaginings  in  the  hymns  of  the 

Kig-Veda,  the  philosophical  disquisitions  of  the  Upanishads, 

or  in  the  chants  of  the  Zend-Avesta,  were  doubtless  un 

conscious  of  the  full  significance  of  that  impulse  which 

drove  them  to  pour  out  their  hearts  in  solemn  strain  or 

meditation  ;  but  what  we  must  bear  in  mind  is  the  fact 

that  these  struggles  of  the  inner  man  to  get  into  some 

intelligible  relation  with  something  above  and  beyond  his 

own  finiteness  and  incompleteness  are  in  themselves  clear 

tokens  that  the  Unseen  Spirit  was  indeed  striving  with 

men,  and,  through  much  spiritual  perplexity,  through 

doubt,  negation,  and  denial,  was  bringing  them  to  the 

knowledge  of  Himself. 

The   value   of  an   acquaintance   with  the   products    of  Oriental 

oriental   speculation   in   the   domain    of    religion   is   very  Of  the 

considerable  :    such   acquaintance   helps  to  make  evident  pro 
1  Menzies,  A  History  of  Religion,  p.  432.  For  detailed  accounts  of  the 

various  positive  religions  of  antiquity,  consult  De  la  Saussaye's  *  Manual  of 
the  Science  of  Religion,'  various  volumes  of  the  Hibbert  Lectures,  and  the 
works  mentioned  in  Menzies'  bibliographical  lists,  op.  cit.  (passim). 
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Religion :  the  spiritual  solidarity  of  the  human  race,  which  no  differ- 

Iran,'  ence  of  clime  or  blood  can  dissolve.  This  is  true  of  other 
than  oriental  religions,  although,  in  the  comparative  history 

of  religions,  the  development  of  the  religious  spirit  is 

peculiarly  noticeable  in  India.  Let  us,  however,  glance 

at  ancient  Egypt,  by  way  of  example.  The  Egyptians 

were  admittedly  a  people  endowed  with  high  intellectual 

qualities — the  monuments  of  their  activity  seem  almost 

imperishable.  Now,  of  them  it  may  truly  be  predicated 

that  their  religion  was  their  life.  Their  social  interests, 

their  political  achievements,  sprang  from  and  centred 

round  their  religion,  which  was  the  visible  outcome  of  that 

idea  of  God  which  all  religion  presupposes.  It  is  irrelevant 

to  argue  that,  whether  by  a  process  of  syncretism,  or  (as  is 

more  probable)  by  the  grafting  of  alien  worships  on  to  the 

purer  and  older  cult,  scarcely  any  known  form  of  religion 

ever  touched  such  a  nadir  of  degradation  as  did  that  of 

ancient  Egypt.  It  was  not  so  in  the  beginning ;  and  what 

we  should  bear  in  mind  is  that,  as  in  Vedic  India,  so  in 

Egypt,  men  were  not,  when  truest  to  their  nobler  instincts, 

ever  content  simply  to  acquiesce  in  a  form  of  polytheism  or 

of  nature-worship,  but  strove — however  inadequately — to 
preserve  the  idea  of  a  divinity  shaping  conduct  and  creed, 

and  claiming  as  the  whole  duty  of  man  that  he  should 

endeavour  to  be  like  God.  And  although,  as  Professor 

Menzies  has  justly  said,1  "  the  religion  of  Egypt  affords  the 
greatest  example  of  a  religion  the  early  promise  of  which 

1  Menzies,  op.  cit.,  p.  154.  Cf.  Renouf's  Hibbert  Lectures  on  Egyptian 
Religion  (passim) ;  Flinders  Petrie,  Religion  and  Conscience  in  Ancient 

Egypt;  Budge,  Egyptian  Religion,  chaps,  i.,  v. 
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was  not  fulfilled,  the  splendid  moral  aspirations  of  which 

were  stifled  amid  the  superstitions  they  were  too  weak  to 

conquer,"  one  noteworthy  fact  deserves  to  be  recorded  —  the 
Egyptians  were  among  the  first  peoples  to  formulate  a 

definite  doctrine  of  the  soul's  immortality.  In  this  con 
ception  of  immortality  is  involved  the  further  idea  that 

the  human  individual,  as  such,  possesses  an  infinite  value. 

The  Natural  per  se,  in  the  light  of  so  exalted  a  conviction, 

appears  not  only  limited  and  contingent,  deriving  its 

existence  through  something  other  than  itself  ;  but,  further, 

"  immortality  involves  the  inherent  infinitude  of  spirits."  l 
Hence  Egyptian  religion  may  be  regarded  as  the  counter 

part  of  Indian  religion,  in  which  all  things  had  come  to  be 

viewed  as  a  universal  pantheism,  not  of  Thought  but  of 

Imagination,  in  which  the  "  individual  "  had  withered  and 
sunk  before  the  nameless  presence  of  unlimited  spirit, 

which  must  ultimately  retract  into  its  undifferentiated 

unity  the  whole  compass  of  creation. 

Eetracing  our  steps  from  Egypt  and  the  East,  and  fol-  The  atti tude  of 
lowing  the  course  of  civilisation  westward,  we  arrive  at  Hellenic 

that  half-way  house  in  the  development  of  human  thought 

—the  early  Hellenic  philosophy,  chiefly  among  the  Greek 

city-states  of  Asia  Minor.  We  are  not  justified  in  main-  of  Relig 

taining,  as  some  have  maintained,  that  Greek  philosophy 

originated  independently  of  oriental  influences,  any  more 

than  we  should  be  justified  in  saying  that  the  European 

branches  of  the  primitive  Aryan  language  arose  indepen 

dently  of  the  rest  of  the  branches.  It  is  not,  of  course,  a 

case  of  derivation  :  Eastern  thought  and  language,  though 

1  Hegel,  Philosophy  of  History. 



408  CHURCH  AND   FAITH. 

owning  one  common  ancestry,  have  developed  naturally  on 

independent  lines.  Few,  at  any  rate,  will  deny  that  the 

mysticism  of  the  Upanishads  and  of  the  Buddhistic  system 

must  have  modified  Greek  philosophy,  however  insensibly, 

and  thus  powerfully  reacted  upon  the  subsequent  course  of 

speculative  religion.  Yet  the  originality  of  the  Greeks, 

not  alone  among  the  early  Ionic  philosophers  but  also  in 

the  more  direct  line  of  thinkers  from  Plato  to  Plotinus, 

can  hardly  be  over-estimated.  This  is  particularly  the 
case  in  the  sphere  of  religion,  though  this  is  too  often 

forgotten  because  the  debt  we  owe  to  Judaea  is  incalculably 

greater.  Not  only  was  it  through  Greek  words  and  litera 

ture  that  the  new-born  faith  of  Christ,  its  scheme  of  ethics, 

and  the  records  of  its  first  preachers,  were  proclaimed ;  but 

further,  the  intellectual  form  which  Christianity  assumed, 

when  it  had  grown  to  be  the  religion  of  the  world,  was  largely 

determined  by  Greek  speculative  ideas,  as  they  had  reshaped 

themselves  in  the  later  catechetical  schools  of  Alexandria.1 

The  Hel-  The  Greek  ideal  of  life  being,  above  all  things,  the  har- lenic  ideal 
of  life.  mony  of  existence  and  balance  of  all  its  parts,  there  was 

less  room  within  its  embrace  for  that  disturbing  element  of 

perplexity  arising  either  from  the  opposition  of  spirit  to 

matter,  or  from  an  abiding  consciousness  of  sin.  Hence 

the  lack  of  speculative  doubt  in  matters  of  ethic  and 

religion,  which  is  so  thoroughly  characteristic  of  Greek 

thought ;  agony  of  soul,  scruples  of  conscience,  despair  of 

heart  resulting  from  introspection,  the  true  conception  of 

1  Consult  Hatch,  Influence  of  Greek  Ideals  on  the  Christian  Church 
(passim)  ;  Hicks,  Greek  Philosophy  in  New  Testament ;  Westcott,  Religious 

Thought  in  the  West,  pp.  194-252  ;  Inge,  Christian  Mysticism,  pp.  81  sqq. 
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repentance  for  personal  guilt  in  the  presence  of  a  Supreme 

Bighteousness, — these  notes  of  vital  religion  never  marred 
the  finished  poise  of  thought,  the  imagination  of  beauty, 

the  sense  of  easy  freedom,  which  seemed  to  make  life  in 

ancient  Hellas  move  to  some  perfect  music.  Yet  this  very 

singleness  of  aim,  while  it  delighted  the  emotional  elements 

in  man's  nature,  feeding  them  with  dreams  of  the  highest 
earthly  loveliness,  left  an  unresolved  discord  in  the  inner 

most  recesses  of  man's  being.  The  whole  ideal  of  Greek 
life  was,  finally,  empty  and  unsatisfying,  because  it  was, 

by  its  very  nature,  incomplete,  unrelated  to  divine  issues. 

In  the  case  of  Roman  religion,  we  observe  that,  till  it  Roman 

had  become  affected  by  Greek  or  oriental  influences,  or  had  and  re- 

degenerated  into  a  mere  state-cult,  its  characteristics  were  lglon> 
an  extreme  simplicity  and  practicality.     Opposed  to  artistic 

effort  and  to  all  speculative  inquiries,  Roman  religion  was 

hard  and  one-sided  ;  yet  the  comparative  purity  of  its  early 

ethic  demands  recognition.1     During  its  best  period  it  pre 
served  a  childlike  simplicity ;  nor  was  it  cursed,  after  the 

fashion  of  many  oriental  religions,  with  the  high  preten 

sions  and  assumptions  of  a  sacerdotal  "caste." 
So  far  we  have  watched,  from  several  points  of  view,  Religion 

the   unfolding   of  the  religious   consciousness   among  the  togicaFn 

peoples  of  the  ancient  world.      To  what  conclusion  have  cessity-" 
we  then  arrived  ?     It  seems  we  are  obliged  to  admit  that, 

despite  the  fact  of  religion  being  a  "  psychological  neces 

sity  "  of  man's  life,  in  each  of  the  cases  selected,  the  later 
stages  of  worship  have  borne  witness  to  a  progressive  de 

clension  in  the   moral   and   spiritual   scale.     Every   pre- 

1  Mommsen,  History  of  Rome,  vol.  i.  pp.  206-227  (E.  T.,  ed.  of  1894). 
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Christian  religion  tells  the  same  story.  "The  world  by 

wisdom  knew  not  God,"  though  it  had  been  truly,  if  dimly, 
conscious  of  His  existence.  And  so  we  are  driven  to  the 

conclusion  that  the  divine  Idea  actualises  itself  through  a 

medium  of  continual  negations  and  differentiations ;  and 

that  the  Spirit  of  God  has  chosen  this  mode  of  self-reve 

lation  in  order  thereby,  first  to  show  mankind  its  need  of 

reconciliation,  and  then  to  redeem  the  world  finally  to 

Himself.  Contemplating,  then,  the  vast  spiral  of  human 

progress,  we  need  not  hesitate  to  affirm  that — spite  of  all 

fallings  away,  "  vanishings,  blank  misgivings  of  the  crea 

ture,"  tossed  to  and  fro  amid  the  opposing  forces  of  a  world 
of  externality — the  pulse  of  religion  has  still  continued  to 
beat;  that,  from  the  dawn  of  history,  the  religious  idea 

has  been  advancing,  notwithstanding  many  rebuffs  and 

many  backslidings,  towards  one  preordained  climax  and 

end — the  revelation  of  God  in  and  through  the  incarnate 

Son.  "The  way  of  truth,"  says  Clement  of  Alexandria, 

with  great  beauty,  "is  one;  but  into  it  as  into  a  never- 

failing  river  flow  the  streams  from  all  sides." l 
The  dia-  At  each  stage  of  Thought  in  the  world  an  implicit  an- 

Thought  •  tagonism  is  revealed,  destined  to  be  resolved,  however,  ere 

difference11  ̂ ie  Divine  ̂ ea  can  return  to  itself  in  ever  greater  fulness 
of  spiritual  content.  This  dialectic  movement  of  Thought, 

far  from  being  a  merely  formal  process,  implies  a  continu 

ous  self-unfolding  and  explication  of  the  Spirit.  Through 

it  we  may  discern  the  tide  of  Being  moving  forward  in 

majestic  sequences ;  the  instability  and  emptiness  of  Mere 

Being  coming  to  the  front  and  receiving  its  due  in  that 
1  Strom,  i.  5. 
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which  is  the  negation  of  abstract  being,  both  of  which — as 

abstract  moments  in  the  life  of  the  Idea — collapse  into  that 

unity  of  Thought  and  Being  which  transcends  difference. 

The  Idea  is  the  Prius ;  what  it  becomes  it  is.  It  already  is 

a  completion  of  its  own  necessity.1  It  is  in  this  genetic 
movement  of  Thought  that  the  thousandfold  contingencies 

and  manifold  differences  of  the  time-process  are  overcome  ; 

through  it  opposition  is  quelled,  and  negation  exhausted  in 

complete  affirmation.  Eternity  has  moved  out  of  itself,  so 

to  speak,  into  Time ;  and  now  Time  has  slipped  back,  re 

coiled,  into  the  bosom  of  its  parent  Eternity,  yet  no  longer 

the  same,  but  enriched  and  glorified.  The  spiritual  prin 

ciple  which  lies  so  deep  at  the  silent  heart  of  things  has 

reflected  itself,  reproduced  itself,  in  each  department  of  the 

finite  order.  Let  us,  for  example,  mark  how  the  plasmic 

germ,  ere  it  become  a  completely  articulated  system  of 

life,  must  first  build  up  within  its  own  homogeneity  the 

infinite  complexity  of  the  heterogeneous,  —  which  very 
power  of  negating  its  own  homogeneity  and  of  differen 

tiating  itself  is  the  brilliant  stamp,  nay,  the  sign-manual, 
of  the  controlling  Idea,  of  design  working  throughout  the 

entire  universe.  Thought  brings  with  it  its  own  warrant.2 
Now  the  Identity  which  philosophy  requires  is,  in  sober 

truth,  no  abstraction,  but  the  actually  existing  concrete, 

the  sole  reality — an  identity  which  unifies  through  differ 
ence,  which,  through  infinite  gradations,  modifications,  and 

change,  reaches  —  after  conflict  —  the  equilibrium  of  a 

perfected  unity,  the  peace  of  Absolute  Spirit — God. 

1  Stirling,  Secret  of  Hegel,  vol.  ii.  p.  575  (  =  p.  717  of  new  ed.,  1897). 

2  Stirling,  As  regards  Protoplasm,  p.  47;  What  is  Thought?  (passim}. 
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The  self- 
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If  we  apply  the  above  truths  justly,  in  connection 

with  the  question  of  religion,  it  may  appear  less  strange 
^an  the  mos^  natural  of  deductions  that  the  Infinite 

gpjrit  should,  in  that  its  self-unfolding,  have  chosen  the 

rough  and  stormy  path  of  conflict  and  antagonism  wherein 
to  manifest  the  infinite  treasures  of  the  divine  life  to  the 

intelligence  of  man.  In  the  light  of  this  conception  we 

need  to  study  afresh  the  significance  and  connection  of  the 

faiths  of  the  world:  their  inner  meaning  and  importance 

are  felt  to  be  higher,  in  proportion  as,  from  the  standpoint 

of  actual  achievement,  they  are  found  inadequate,  because 

abstract,  because  guided  by  no  principle  of  reason.  The 

Absolute  religion  is  not  yet.  On  the  other  hand,  the  whole 

significance  of  the  Christian  religion  lies  in  the  fact  that 

just  it,  and  no  other,  is  —  because  informed  by  a  rational 
principle,  and  obedient  to  the  highest  dictates  of  Thought 

—  the  absolute,  and  therefore  the  revealed  religion.  As  the 

conception  of  God  (the  absolute  Idea)  as  absolute  truth  is 

the  result  of  all  philosophy,  so  must  the  absolute  religion, 

to  which  philosophy  directs  our  regard,  be  the  religion  of 

truth  and  freedom.1  The  Spirit  of  Truth,  as  the  Eedeemer 

promised,  guides  us  into  all  the  truth  ;  and,  while  we  know 

the  Truth,  the  Truth  shall  make  us  free.  The  freedom 

of  the  individual,  says  Bishop  Westcott,2  is  perfect  con 

formity  to  the  Absolute.  "Deo  servire  est  libertas" 
Judaism,  which  Christianity  presupposes,  though  indi- 

cative  of  a  fuller  knowledge  of  God  and  a  truer  wisdom 

t^ian  even  t^ie  n°blest  °f  "  ethnic  "  religions,  is  in  no  sense 

1  Cf  .  Hegel,  Philosophy  of  Religion,  Part  iii.        _ 
2  Note  on  St  John  viii.  32. 
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an  absolute  religion ;  it  still  moves  in  the  sphere  of  rela 

tive  truth,  in  the  half-light  of  a  partial  (though  sincere) 

faith.     Its  destiny  was  to  educate  a  section  of  mankind, 

thus  manifesting  its  own  contingent  character :   it  must 

needs  eventuate  in  a  religion  that  should  be  neither  con 

tingent  nor   relative,  but   absolute   in   its   character   and 

universal  in  its  aim.     Judaism  is  the  highest  moment  in 

the  evolution  of  the  spirit  of  religion ;  but  just  because 

it  is  a  moment,  it  has  not  succeeded  in  entering  the  sphere 

of  the  concrete  universal.     Yet,  as  I  have  said,  Judaism 

differs  profoundly  from  all  other  positive  religions.    Limited 

as  was  its  grasp  of  Truth's  eternal  content,  nevertheless 
what  it  grasped  it  grasped  with  both  hands  firmly ;  sun 
dered  as  was  its  ideal  from  the  ideal  that  animates  the 

message  of  the  Gospel,  because  what  is  abstract  in  thought 

must  necessarily  be  cut  off  from  what  is  universal,  Judaism 

possessed  a  clear  vision  of  a  divine  purpose  in  things.     The 

Old  Testament  impresses  upon  us  the  fundamental  thought 

of  God's  moral  government  of  the  world.1     Eighteousness, 
national  as  well  as  individual — this  was  the  goal  which 

Judaism    sought   to    attain :    righteousness    wrought    out 

through  suffering,  holiness  accomplished  through  all  the 

stages   of   age-long  discipline.     And  in  the  Prophets  of 

Israel,  in  whose  lofty  idealism  the  highest  level  of  reli 

gious  conviction  was  reached  in  Jewish  history,  we  find 

expressed,  in  burning  utterance  of  faith,  the  master-thought 

that  "  the  will  of  God  is  the  moral  ideal  of  the  good,  that 

this  will  of  goodness  is  the  law  of  the  world's  history,  and 
that   the  fates   of  the   nations   are  conditioned   by  their 

1  Cf.  Ottley,  Bampton  Lectures  for  1897,  p.  412  s%. 
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bearing  towards  this  moral  purpose  of  God."1  Strict  in 
its  monotheistic  2  ideal,  into  Judaism,  despite  innumerable 
lapses  and  failures,  was  reflected  all  that  was  truest  and 

most  permanent  in  the  monotheistic  systems  of  the  world. 

Upon  it,  as  a  firm  foundation,  was  reared  the  fabric  of 

Christian  belief,  a  belief  destined  to  reorganise  man's  entire 
spiritual  constitution,  and  to  manifest  the  eternal  purposes 

of  God  in  the  redemption  of  mankind.  Hence  we  insist 

upon  the  truth  of  the  proposition  that,  while  no  faithful 

efforts  of  religion  or  philosophy  have  been  wholly  vain  or 

inconsequent  in  their  issues,  it  is  only  in  the  revelation  of 

God  through  Christ  that  both  philosophy  and  religion  have 

finally  fulfilled  their  destiny. 

Christi-  In  point  of  contrast,  there  is  a  twofold  aspect  of  religious 

trasted°n  truth  exhibited  in  Judaism  and  Christianity.  The  former 
Judaism  aimed,  in  diverse  methods,  at  the  systematisation  of  religion  ; 

the  latter  at  informing  religion  with  an  organic  principle  of 

active  growth.  Hence,  whereas  in  Judaism  righteousness 

was  objecti vised  through  transitory  media  of  symbolic 

worship,  which — to  the  thoughtful  worshipper — then  and 

always  typified  that  "reasonable  service"  which  was  the 
positive  ground  of  all  and  every  observance — Christianity, 

by  way  of  complement  as  well  as  contrast,  fell  upon  the 

seed-plot  of  the  human  heart  as  a  germinating  spore,  in 

stinct  with  the  quickening  ardour  of  a  new  life,  for  all 

after-ages  to  develop  and  to  mature.  What  signified  it 

1  Pfleiderer,  Gifford  Lectures  on  the  Philosophy  and  Development  of  Reli 
gion,  vol.  ii.  p.  42 ;  J.  Caird,  Fundamental  Ideas  of  Christianity,  vol.  i.  Lect.  i. 

2  For  the  unique  character  of  Judaic  monotheism,  cf.  Jevons,  Introd.  to 
the  Hist,  of  Religions,  p.  388  sqq. 
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that  the  explication  of  the  secret  could  only  be  effected 

through  mortification  and  conflict,  and  tears  wrung  from 

unwilling  eyes,  through  abnegation  of  self,  and  the  sacri 

fice  of  all  temporal  interest  and  ambition  upon  the  altar 

of  infinite  Eeason  and  Truth  ?  Nay,  was  it  not  ever  thus 

that  the  Eternal  Purpose  conceived  of  its  own  perfect 
fulfilment  ? 

"  But  here  is  the  finger  of  God,  a  flash  of  the  Will  that  can, 
Existent  behind  all  laws,  that  made  them,  and,  lo  !  they  are." 

This,  at  least,  is  the  dialectic  of  the  Spirit  of  God  moving 

upon  the  face  of  the  waters. 

Let  us  remark,  however,  that,  primarily,  even  the  Old  The  value 

Testament  is  not  solely  a  religious  system  ;  it  is,  first  and  Testament 

foremost,  as  already  noticed,  a  divine  revelation  —  not  yet 

indeed  as  Love,  but  as  Kighteousness.  To  Judaism  (which  ?f  Rellg- 
is,  in  itself,  less  than  the  sum  of  the  religion  of  the  Old 

Testament,  because  contracted  into  a  single  channel  for 

the  express  purpose  of  enabling  the  religious  idea  to  flow 

within  certain  fixed  boundaries,  free  of  deteriorating  in 

fluences  from  without)  belongs  the  primum  mobile  of 

all  sound  religious  life  —  namely,  a  firm  conviction  of  sin 
on  the  one  hand,  and,  on  the  other  hand,  an  equally 

resolute  conviction  of  the  holiness  of  God.  And  so,  in 

its  prime  insistence  upon  this  strict  acknowledgment, 

Judaism  was  careful  to  avoid  all  speculative  ideas  of 

religion  :  it  even  averts  attention  from  the  contemplation 

of  a  world  beyond  the  grave  —  though  without  affirmation 

or  denial  in  regard  to  this  question  —  because,  above  all 
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else,  it  is  intent  upon  "  the  Eternal  and  Infinite  Presence 

dwelling  in  the  here  and  now."1 
The  spirit  When  we  regard  the  world  of  natural  phenomena  and  of 

world.  human  life,  we  cannot  but  be  impressed  by  the  prevailing 

divisions  and  struggles  that  are  presented  to  us  on  all  sides  : 

Nature  warring  with  herself,  man  in  endless  conflict  with 

his  fellow -man,  passion  and  hate  struggling  against  the 
instincts  of  love  and  purity.  We  are  confronted  with  a 

welter  of  mutually  exclusive  antagonisms,  of  repulsions 

and  oppositions  that  seem  to  admit  of  no  reconciliation,  but 

to  be,  in  their  very  being,  eternal.  Yet,  after  all,  this  cycle 

of  ruthless  differences  and  conflicts,  alike  in  their  aspect 

towards  one  another  and  towards  God,  must  of  necessity 

possess  a  relative  value  alone  :  surely  it  is  no  absolute 

antagonism  that  we  are  face  to  face  with ;  that  would 

be  tantamount  to  admitting  a  ceaseless  dualism  at  the 

heart  of  the  cosmos,  an  irreconcilable  diremption  of  subject 

and  object,  which  would  inevitably  lead  to  the  self-con 
tradiction  of  absolute  scepticism.  Underlying  all  that 

difference  lives  that  Unity  in  difference  which  is  the  true 

ground  of  all  things ;  and  it  is  this  and  nought  else  that 

can  give  meaning  to  those  very  antagonisms  that,  spring 

ing  from  it  as  from  an  inexhaustible  fountain  of  being,  are 

decipherable  in  the  light  of  that  supreme  Unity  alone. 

Spirit  must  return  to  itself ;  God  must  be  known  as  infinite 

subject  before  He  can  be  known  as  object ;  the  manifold- 
ness  and  contradictions  of  the  world  must  find  their 

1'-For  a  brief  review  of  the  essential  features  of  Judaism  as  an  advanc 

ing  manifestation  of  the  Living  God,  cf.  Westcott,  Epistle  to  the  Hebrews, 

pp.  Iv.  494. 
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explication  and  interpretation  in  that  unity  of  Intelligence 

which  is  the  presupposition  of  their  existence. 

It  must  be  conceded,  then,  that  Judaism  was  unable  to  Christ- 

solve  the  problem  submitted  for  solution,  the  problem  of  Revelation 

a  world  at  enmity  against  God.  The  theocratic  conscious- 
ness  of  Judaea  had  indeed  clearly  grasped  these  three 

central  verities — i.e.,  that  man,  in  consequence  of  a  falling 

away  from  the  fixed  standard  of  divine  righteousness,  had 

forfeited  divine  grace,  and  was  alienated  and  divided  from 

God ;  that  man  demands,  by  virtue  of  his  personality  and 

in  obedience  to  the  imperative  laws  of  his  own  being,  a 

reconciliation  with  God ;  that  such  reconciliation  is,  some 

how,  attainable.  But,  so  far,  man  had  arrived  at  no  clear 

and  consistent  notion  as  to  the  way  in  which  such  recon 

ciliation  was  to  be  realised  and  made  a  practical  fact  of 

experience.  Now  the  function  of  Christianity  was,  in 

essence,  this, — to  demonstrate  not  only  that  reconciliation 

is  possible,  but  that  it  is  actually  being  realised  for  man 

through  the  One  Mediator  of  the  new  covenant  —  Jesus 

Christ,  the  Son  of  God.  Hence  Christianity  stands  in  a 

fixed  relation  to  Judaism  in  this  respect  that,  while  the 

latter  was  largely  a  pessimistic  theology,  the  former  is 

based  on  optimism,  alike  in  the  theological  and  philoso 

phical  reference.  "Jewish  pessimism  was  always  closely 
connected  with  a  conviction  of  sin, — an  aspect  of  moral 

consciousness  evinced  more  continuously  and  deeply  by 

the  Hebrews  than  by  any  other  people."  l  Now  Christian 

1  Wenley,  Aspects  of  Pessimism,  p.  2.  Compare  the  instructive  chapters 
dealing  with  this  subject  in  Dr  E.  Caird's  'Evolution  of  Keligion,'  vol.  ii. 
(esp.  p.  117  sqq.)  >s 

2  D 
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optimism  is  simply  the  recognition  that,  in  an  intelligible 

world  essentially  related  to  the  Intelligence  for  which  it 

exists,  in  a  world  linked  by  the  closest  of  ties  to  the 

spiritual  centre  of  the  Universe  itself, — in  a  world,  finally, 

that  was  meaningless  if  not  itself  the  expression  of  Intelli 

gence,  a  spiritual  being  as  such  is  a  partaker  in  the  divine 

life.  And  the  grand  principle  of  Christian  optimism  is 

summed  up  in  the  three  words  "  die  to  live,"  because 
death  itself  is  the  means  to  higher  freedom  and  realisa 
tion  of  self.  That  is  what  St  Paul  meant  when  he  told 

us,  in  burning  words,  that  Christ  not  only  "abolished 

death,"  but  "  brought  life  and  immortality  to  light  through 

the  Gospel."  Nor  was  Christ  employing  any  mere  figure 
of  speech  when  He  announced  that  He  Himself  was  the 

Truth  and  the  Life,  the  one  way  whereby  mankind  must 

come  unto  the  Father.  For  the  life  of  God  and  the  history 

of  the  universe  are  made  manifest  in  the  Absolute,  the  pure 

Thought,  the  infinite  Subject  and  Ground  of  all  being, 

unfolding  Himself  in  the  Son, — Spirit  revealing  itself  to 
Spirit  in  an  eternal  process,  an  endless  and  sublime  genera 

tion, — God  making  Himself  object  to  Himself  in  the  Son 
The  truth  whom  He  loves  with  an  everlasting  love.  But  while,  in 

Christian  the  progressive  unfolding  of  the  Godhead,  the  object,  as 

in6phno-th  Son,  is  differentiated  from  God  as  Absolute  subject,  differen- 
sophy  and  tiation  is  ever  striving  towards  reconciliation  and  return ; religion. 

and  so,  in  and  through  this  return  of  subject  into  itself, 

the  difference  is  overcome,  and  Spirit  knows  itself  one 

with  the  Eternal.  The  Absolute  has  passed  out  of  Him 

self,  has  externalised  Himself,  only  to  return  again  to 

Himself.  Absolute  Subject  has  indeed  posited  itself  as 
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Object,  but  solely  in  order  to  manifest  itself,  with  ever 

greater  plenitude  of  infinite  love  and  wisdom,  in  the 

absolute  Subject  -  Object.  Such  is  the  doctrine  of  the 

Godhead  as  explicitly  revealed  in  Christianity :  it  is  the 

history  of  creation  read  from  within,  in  the  light  of  a 

self-revealing  Spirit. 

We  have  reached,  at  this  stage  in  our  discussion,  a  point 
at  which  we  are  bound  to  consider  the  Christian  faith  in 

some  detail  both  in  its  immediate  contact  and  conflict  with 

the  world,  and  in  its  ultimate  end  and  aim  as  the  revela 

tion  of  a  divine  Will.  "  In  every  religion  of  the  world  is 
to  be  found,  distorted  and  exaggerated,  some  great  truth — 
otherwise  it  would  never  have  obtained  foothold;  every 

religious  evolution  has  been  the  struggle  of  Thought  to 

gain  another  step  in  the  ladder  that  reaches  to  Heaven. 
That  which  we  ask  in  Eevelation  is  that  it  should  take 

up  all  these  varieties  into  itself,  and  show  how  that  at 

which  each  of  them  aimed,  however  dimly,  has  its  inter 

pretation  and  realisation  in  the  objective  truth  brought 

to  light  by  Eevelation."  In  other  words,  it  is  the  function 
of  Christianity  to  correct  the  partial  truths  of  all  those 

forms  of  faith  which  preceded  its  advent  into  the  world, 

and,  by  showing  itself  able  to  satisfy  the  rational  require 

ments  of  man,  as  well  as  to  touch  to  great  issues  man's 
emotional  life,  to  vindicate  itself  as  a  revealed,  as  the 

Absolute,  religion.1 

1  Cf.  Sterrett,  Studies  in  Hegel's  Philosophy  of  Religion,  p.  53  (and 
elsewhere) ;  Caird,  Evol.  of  Religion,  vol.  ii.  p.  296  ;  Jowett,  "  Essay  on 

Natural  Religion"  in  his  edition  of  the  Pauline  Epistles  ;  Westcott,  Gospel 
of  Life,  chap,  x.;  Illingworth's  Bampton  Lectures  for  1894,  p.  75  sqq. 



420  CHURCH  AND   FAITH. 

The  root-  At  its  root  lies  the  idea  of  a  self-revealing  God,  who 

Christi-  manifests  Himself  less  as  the  creative  principle  or  force 

to  which  all  things  render  obedience  and  homage,  than 

as  the  ever-present  Father  of  spirits,  perfect  in  wisdom, 

in  power,  and  in  love,  with  whom  the  well-spring  of  im 

mortality  is  secret  yet  uncovered,  whose  never  -  varying 

purpose  is  reconciliation  through  redemption.  Unlike  the 

vast  Unknown  of  early,  unlike  the  great  Unknowable  of 

later,  philosophic  speculation,  He  alone  possesses  that  per 

fect  personality  of  which  man's  personality  is  a  copy ; 
unlike  the  Zeus  of  Hellenic  theology,  to  Him  alone  be 

longs,  by  the  very  nature  of  His  selfhood,  perfect  freedom. 
There  never  stands  behind  the  Christian  idea  of  God  the 

shadow  of  an  intangible,  inscrutable  Fate,  moving  darkly 

along  the  blind  highway  of  Necessity,  ineffable  in  all  terror 

of  mystery,  upon  whose  brow  rests  the  iron  crown  of  doom. 

Reconcilia-  It  has  just  been  said  that  the  purpose  of  divine  Eedemp- 

Redemp-  tion  was,  and  ever  is,  brought  to  pass  through  Eeconcilia- 

dom  Free"  ti°n — that  is  to  say,  by  so  quickening  every  member  of 
humanity's  immense  organism,  through  transmission  of 
divine  grace  and  energy,  as  to  assimilate  the  character  of 

man  to  the  spiritual  environment  of  the  life  of  God.  So 

"  we  all,  with  unveiled  face  reflecting  as  a  mirror  the  glory 
of  the  Lord,  are  being  transformed  into  the  same  image 

from  glory  to  glory,  even  as  from  the  Lord  the  Spirit "  (2 
Cor.  iii.  18).  And  this  reconciliation  of  which  we  speak,  this 

summoning  of  the  partial  negated  life  of  man's  finiteness 
here  into  the  all-embracing  fulness  of  the  divine  Unity, 

— through  whom  is  it  achieved,  save  through  Him — the 

Son — in  whom  the  eternal  self-consciousness  of  the  living 
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God  has  unfolded  itself?  Hence  St  John,  in  the  pro 

foundly  philosophic  exordium  to  his  gospel,  announces 

Christ  as  the  "  Logic,"  the  "  Eeason  "  of  God,  who  came 

forth  from  God  that  He  might  reveal  to  man's  finite  and 

incompleted  reason  the  presence  of  that  "Divine  Keason 

that  is  perpetually  active  at  the  centre  of  the  Whole." 

Hence  man's  freedom,  equally  with  man's  immortality,  is 
postulated  by  the  Christian  religion,  because,  the  more 

completely  the  divine  order  in  creation  discovers  itself, 

the  more  clearly  is  it  demonstrated  that  the  freedom  of 

the  finite  spirit  can  alone  be  found  by  its  "  complete  iden 

tification  with  the  freedom  of  Absolute  Spirit."  Or,  as 

Stirling  has  said  with  great  truth  and  beauty,  "  It  is  only 
when  man  has  realised  himself  into  union  with  God,  only 

then  also  has  he  realised  his  true  free  will."  x  Necessity 
is  then,  after  all,  the  truth  of  Freedom.  And  it  is  in  the 

strength  of  this  twofold  certainty  that  man  is  enabled 

gradually  to  dissever  himself  from  the  hard  trammels  of 

a  sensuous  understanding,  and  to  recognise  that  the  truth 

of  his  own  personal  reality,  as  of  his  moral  and  spiritual 

freedom,  is  inseparably  bound  up  with  the  reality  and  per 

sistence  of  that  Infinite  Truth  which  is  the  ethical  postulate 

of  all  life  and  all  experience.2 

If  the  doctrine  of  divine  sonship  cannot  be  truly  separ-  The 

ated  from  the  doctrine  of  divine  freedom  and  omnipotence, 

equally  it  cannot  be  separated  from  the  doctrine  of  divine 

immanence.     Nay,  this  truth  flows  naturally  from  the  con-  ditioned 

1  "The  liberty  of  man  essentially  consists  in  his  sonship  with  God."  — 
Wallace,  Lectures  and  Essays  (1899). 

2  Cf.  Wallace,  Introduction   to  Hegel's  Philosophy  of   Mind,  p.   cxxv  : 
"The  moral  law  is  the  ratio  cognoscendi  of  freedom." 

imman" 
ence  con- 
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by  the       ception  of  Godhead  we  have  reached.     Eeligion  haunts  uo 

divine        world  of  abstractions   to  which  it  may  retire  and  screen 

e"  itself  from  the  profane  gaze;  it  powerfully  affects  all  the 
affairs  of  life,  because  it  mingles  with  the  throng  of  man- 

perwm-       kind  and   touches  the  complex   personality  of   man  at  a ality. 
thousand  points  from  centre  to  circumference.  Conse 

quently  the  God  of  true  religion  must  be  a  living  God, 

not  the  abstract  God  of  the  finite  understanding;  not  a 

far-off  divinity,  like  the  supreme  and  ultimate  Being  of 
deistic  belief,  but  the  very  life  and  nexus  of  all  existence. 

True,  there  is  a  vital  sense  in  which  He  is  transcendent  ; 

He  transcends,  just  because  He  is  immanent.  His  imman 

ence  in  the  world  is  to  the  end  that  He  may  transcend 

all  the  limitations  of  the  world,  and,  gathering  up  the 

broken  strands  of  finite  existence,  weave  again  the  web  of 

creation.  The  divine  presence  is  a  spiritual  presence,  far 

transcending  the  material  order,  yet  dwelling  in  it  and 

upholding  it  without  pause.  God  "must  be  conceived  as 
ever  present  to  sustain  and  animate  the  universe,  which 

thus  becomes  a  living  manifestation  of  Himself  ;  no  mere 

machine,  or  book,  or  picture,  but  a  perpetually  sounding 

voice."  1  If,  as  Hegel  affirms,  the  absolute  religion  is  the 
idea  of  the  absolute  Idea  in  its  perfect  realisation,  then 

such  a  religion  must  be  a  revealed  religion,  because  God 

reveals  Himself.  And  His  revelation  is  the  self-revelation 

of  Infinite  Spirit,  eternally  creating,  eternally  working; 

nature  and  life  and  spirit  are  viewed  in  the  light  of  it, 

no  longer  as  separate  entities,  uncorrelated  to  one  another 

or  to  that  Source  of  life  which  they  presuppose,  but  as 

1  J.  R.  Elingworth,  Divine  Immanence,  p.  73  (see  his  whole  chap.  iiL) 
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organic  members  of  the  final  Unity,  the  single  Totality  of 

Existence — God. 

Joined  closely  with  the  twofold  truth  of  God's  imman 
ence  and  transcendence  goes  the  complementary  truth  of 

His  personality.  Even  in  our  own  personal  experience,  we 

are  aware  that  spirit  possesses  this  dual  relation  to  matter, 

in  that  it  is  both  immanent  and  transcendent.  But  though, 

as  has  been  pointed  out  by  Illingworth,  these  two  relations 

are  logically  distinct,  they  are  not  actually  separate ;  they 

are  two  aspects  of  one  fact — two  points  of  view  from  which 

the  single  action  of  our  one  personality  may  be  regarded.1 
Now,  to  deny  the  personality  of  God  is  impossible  without 

sacrificing  His  infinity ;  for  then  there  would  be  a  mode  of 

action — the  preferential,  the  very  mode  which  distinguishes 

rational  beings — from  which  He  would  be  excluded.2  But 
the  God  whom  Christianity  reveals  is  in  nowise  a  potential 

God — "  asleep,  as  it  were,  in  Nature  " — but  the  operating 
principle  of  the  world,  apart  from  which  intelligence  would 

cease  to  subsist,  thought  become  impossible,  and  any  ex 

planation  of  the  universal  order  an  unsubstantial  dream. 

Undoubtedly  man  is  conscious  of   his  own  personality,  The  per- 

that  wonderful  cord  which  binds  together  the  multiplicity  God^7  ° 
of  his  sense-impressions,  the  manifoldness  of  his  conscious  grantee of  the  per- 

experience,  his  thoughts,  emotions,  and  will,  giving  to  his  sonality  of man. 

fleeting   memories,  to   his   cognitions,  to   his   acts,  a  sub 

stantial   coherence   and    a    rational    significance.3      It    is 

1  Illingworth,  Divine  Immanence,  p.  68 ;  Inge,  Christian  Mysticism,  App.  C. 
2  Dr  Martineau,  Study  of  Religion,  vol.  ii.  p.  181. 

3  "  Personality  involves  the  knowledge  of  oneself  as  an  object,  raised, 
however,  by  thought  into  the  realm  of  pure  infinitude, — a  realm,  that  is,  in 

which  it  is  purely  identical  with  itself."— Hegel,  Philosophy  of  Right. 
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through  his  personality  that  man's  faculties  become  raised 
to  their  highest  power;  hence  the  God  whom  he  is  con 

strained,  by  the  constitution  of  his  reason,  to  acknowledge, 

cannot  be  less  adequately  endowed  than  is  the  creature  of 

His  handiwork.     Whatever  may  be  predicated  of  God,  He 

cannot,  in  truth,  be   less  than   personal.     And   while  we 

shall  admit  that  the  divine   personality  differs   infinitely 

from  human  personality  in  degree,  we  must  hold  fast  by 
our  conviction  that  it  does  not  differ  in  kind.     Were  the 

difference  not  quantitative  but  qualitative,  what  basis  of 
rational  communion  could  there  be  found  between  God  and 

Man  ?     None  the  less,  such  communion  is  presupposed  in 

Christianity,  which,  apart  from  it,  could  possess  no  suffi 

cient  justification  for  its  existence.     The  nerve  and  root  of 

personality  lies  deep  in  the  self-determination  of  the  will ; 

while  "  the  union  of  individuality  in  a  single  manifestation, 
with  the  implication  that  the  individuality  is  the  essential 

and  permanent  element,  to  which  the  universality  is  almost  in 

the  nature  of  an  accident,  is  what  forms  the  cardinal  point 

in  Personality."     Man  argues,  therefore,  from  the  plane  of 
his  personality  because,  inasmuch  as   it  involves  reason, 

will,  and  love  as  necessary  factors  in  the  texture  of  its 

being,  it  remains  the  highest  phenomenon  known  to  ex 

perience.     Moreover,  as  has  been  remarked  with  no  less 

justice  than   truth,  belief  in  the  personality  of   man   and 

belief  in  the  personality  of  God  stand  or  fall  together.     "  If 
men  deny  that  God  is  Spirit,  they  deny  with  equal  em 

phasis  that  man  is  spirit."1 

1  Fisher,  Grounds  of  Theistic  and  Christian  Belief  (qu.  by  Illingworth, 

Bampton  Lectures  on  '  Personality,  Human  and  Divine,'  p.  272). 
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We   have  seen,  then,  that   in   Christianity   are   amply  "  Die  to 

realised  the  thoughts  of  the  personality  of  God,  the  immor-  The  law  of 

tality  of  the  soul,  and  the  certitude  of  man's  final  reconcilia- 

tion  to  God,  which,  however  implicated  before  in  the  deeps  death- 

of  man's  heart  and  intelligence,  were  only  explicated  and 
(so  to  speak)  universalised  by  and  in  the  life  of  Christ. 

But  the  pledge  of  their  reality  was  effectualised,  not  in  the 

Eedeemer's  life  alone,  but  also  in  His  death.  He  must 
needs  confront  that  dark  ordeal,  to  the  end  that,  through 

His  death,  we  might  have  life  —  for  evermore.  The  unalter 

able  law  of  the  moral  world  —  "  death  unto  life  "  —  could  not 

be  abrogated  ;  rather  it  was  realised  and  transfigured, 

exemplified  and  glorified,  in  the  life  and  death  of  the 

incarnate  Son  of  God.  "  He  suffered  and  was  buried."  But 

He  rose  ;  but  He  ascended  ;  but  He  will  come  again  —  to 

judge.  The  Absolute  Spirit,  self  -  externalised,  become 

obedient  to  the  laws  of  time  and  space,  and  made  "in 

fashion  as  a  man,"  has  returned  into  Itself,  not  void,  but 
after  having  accomplished  that  whereunto  It  was  sent.  In 

this  stupendous  thought,  if  anywhere,  are  we  privileged 

to  grasp  something  of  the  meaning  of  the  "  love  of  God," 
which,  like  the  peace  of  God,  passes  understanding,  because 

revealed  by  Spirit  to  spirit  and  to  spirit  alone  ;  here,  if  at 

all,  may  we  hope  to  find  how  completely  is  love  "  creation's 

final  law,"  not  less  than  its  primal  supposition  ;  for  Christ 

had  "  translated  the  divine  love  of  God  into  the  intelligible 

lineaments  of  the  corresponding  human  quality,"  thereby 
giving  to  what  was  ever  universal  in  its  range  the  new  glory 

of  a  particular  application.  Incarnation  —  Death  —  Kesurrec- 

tion  ;  such  is  the  triple  movement  of  the  logic  of  God  ;  each 
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several  moment  in  the  progress  being  taken  up  into  a  still 

higher  stage  in  the  divine  idea,  till  the  consummation  be 

attained,  and  God  be  All  in  all. 

Incama-          Thus  it  is  that  the  Incarnation  demands  Eesurrection  to 
tion, 

Death,  Re-  complete  the  harmony  ;  hence  the  gospel  of  the  Incarnation 

—three10n  (upon  which  many  modern  writers  lay  an  almost  exclusive 

thefVocess  stress)  ̂ S'  until  completed  and  interpreted  through  the 

of  redemp-  gospel  of  the  Eesurrection,  a  truncated  gospel ;  it  involves 

only  a  partial  truth.  If  Christ's  earthly  life  contained  the 
promise,  so  did  His  death  contain  the  potency,  of  an  ever 

higher  and  more  perfect  life  for  humanity  through  His  final 
reconciliation  of  the  finite  with  the  Infinite.  It  is  a 

historical  fact ;  nothing  can  be  more  certain  ;  but  it  is  also 

far  more :  it  is  an  eternal  truth.  By  the  Incarnation  "  is 
closed  the  long  line  of  revelations  by  which  God  came  down 

and  visited  His  people  Israel";  by  the  resurrection  and 

ascension  "  is  announced  and  begun  the  gathering  of  men 
upward  to  God,  accomplished  once  for  all  in  the  person  of 

the  Son  of  man,  and  wrought  out  through  the  ages  in  the 

power  of  that  first  accomplishment."1 
Faith  and  There  is  another  aspect  of  Eeligion  which,  if  not  claiming 

compie-  any  detailed  treatment  in  this  place,  ought  not  to  be  wholly 

noTmutu-  passed  over.  The  "  complex  "  of  Eeligion  is  not  the  least 

elusive  significant  feature  in  it;  neither  the  application  of  any 

Is  not  single  principle  can  exhaust  its  meaning,  nor  can  its  con- Love  the 

meeting-     tent  be  summed  up  in  any  isolated  proposition.     Eeligion 

reconcilia-   ultimately  involves  a  concrete  unity  of  diverse  aspects  of 

two?°fthe  divine  truth,   apprehended  by  the  Eeason — which  is,  as 
Bishop  Butler  tells  us,  the  only  faculty  we  have  wherewith 

1  F.  J.  A.  Hort,  The  Way,  the  Truth,  the  Life,  p.  151. 
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to  judge  anything,  even  Eevelation  itself 1 — appropriated 
by  Faith,  realised  in  the  totality  of  human  experience,  and 

guided  by  Love.  Too  often,  alas  !  these  diverse  elements  in 

man's  spiritual  life  are  to  be  found  at  variance,  owing  to 
the  imperfect  comprehension  which  friends  and  foes  have 

formed  concerning  their  place  in  the  economy  of  religion ; 

— we  have  seen  faith  pitted  against  reason,  works  matched 
against  faith,  and  love  forgotten  as  a  thing  clean  out  of 

mind.  God  certainly  does  not  require  of  His  children  in 

tellectual  abandonment,  or  abasement  of  the  reason  with 

which  He  has  endued  them ;  He  asks  for  no  assent  to  pro 

positions,  however  true  these  be,  that  does  not  spring  from 

a  heartfelt  conviction  of  their  essential  reasonableness  ;  for 

it  is  ever  a  "  reasonable  service  "  that  He  demands,  not  that 
species  of  faith  which  is  too  frequently  the  correlate  of 

irrationality  both  in  belief  and  conduct.  Faith,  according 

to  Coleridge,2  subsists  in  the  synthesis  of  the  Eeason  and 
the  individual  will.  This  is  profoundly  true.  And,  in  its 

final  outcome,  man's  knowledge  of  the  universe  takes  the 
form  of  morally  reasonable  faith.  Final  faith  is  authorita 

tive  reason,3 — reason  not  regarded  as  a  single  factor  in  the 
intellectual  life  of  man,  but  as  an  included  moment  in  that 

life's  total  outcome,  into  which  other  elements  have  en 

tered.  It  is  in  this  sense  that  we  may  humbly  say  "  Credo 

ut  intelligam  " ;  for,  in  so  far  as  we  submit  in  faith  to  the 
authority  of  our  true  spiritual  constitution,  we  also  submit 

to  that  true  Eeason  which  is  the  light  of  every  rational 

1  Analogy  of  Eeligion,  pt.  2,  chap.  iii. 
2  Essay  on  Faith. 

3  Prof.  A.  C.  Fraser,  Philosophy  of  Theism,  p.  235  sqq.     (The  reference 
is  to  the  2nded.,  1899.) 
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being.1  Neither  faith  nor  reason,  taken  as  isolated  members 

of  our  spiritual  life,  can  supply  other  than  an  inadequate 

solution  of  the  problem  of  God.  Faith  alone,  Eeason 

alone,  these  are  but  half  truths,  disclosed  to  our  under 

standing.  To  seize  hold  of  either  of  these  comple 

mentary  truths,  and  compel  it  to  do  duty  for  the  whole 

truth  of  which  it  is  but  a  portion, — this  is  indeed  the 

compromise  of  the  Understanding.  It  is  impossible  for 

right  Eeason  and  right  Faith 2  ever  to  contradict  each 
other ;  for  when  we  speak  of  right  Eeason  we  signify  the 

infinite  reconciling  Eeason  which  is  divine  wisdom, — man's 
knowing  of  God,  and  knowing  of  himself  in  God.  As  for 

the  indispensable  character  of  Faith,  Hegel  has  probably 

spoken  the  last  word  (in  a  philosophical  regard)  when  he 

affirms  that  "  the  relation  of  the  individual  to  this  sublime 

truth  is  that  the  individual  just  comes  to  concrete  unity, 

renders  himself  worthy  of  it,  produces  it  within  himself, 

becomes  filled  with  the  Spirit  of  God  :  this  takes  place 

through  process  within  him,  and  this  process  is  that  he  has 

this  Faith, — for  Faith  is  the  truth,  the  presupposition  that, 

in  and  for  itself,  and  assuredly,  is  Eedemption  accomplished. 

Only  through  this  Faith  that  the  Eedemption  is  in  and  for 

itself  assuredly  accomplished,  is  the  individual  capable  of 

setting  himself  into  this  unity." 
God  as  It  is  to  this  Unity  of  Eeality  that  all  human  aspiration, 

UnitjTof     a^  spiritual  effort,  all  those  impulses — the  conscious  and 

Reality,      faQ  sub-conscious  alike  —  that  have  stirred  within  men's 

1  May  we  not  say  that  the  function  of  all  rational  faith  and  disciplined 
belief  is  to  fit  the  soul  of  man  to  become  a  perfected  harmony,  attuned  to 
the  pitch  of  God  ? 

2  Cf.  Pascal,  Thoughts  ("  Of  the  true  Righteous  man,"  passim). 
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hearts,  driving  them  on  in  their  search  for  ends,  are  ever  God—  the 

struggling  to  attain.     Eeason  and  Faith,  Faith  and  Works,  which 

beheld  in  the  clear  light  of  this  unifying  principle  of  being, 

grow  co-ordinated,  related  together  as  necessary  factors  in  does  not *  abolish, 

the  evolution  of  man's  spiritual  life.     No  longer  do  they  differ ences. 
appear  to   emerge   as   distracting   and  mutually  exclusive 

elements  in  the  struggle  after  God.  Of  all  which  things 

indeed  the  truth  is  revealed  in  the  profoundly  satisfying 

and  comprehensive  conception  of  Christianity  as  Absolute 

Eeligion.  "  It  is  not  the  mind  alone,"  says  Tolstoi,  "  that 
understands  God  ;  it  is  life  that  makes  us  understand 

Him."  We  know  whom  we  have  believed  ;  we  know  that 

we  know  Him.  This  knowledge  is  a  spiritual  appre 

hension  ;  for  only  to  spirit  is  it  given  to  search  all  things, 

yea  even  the  depths  of  God. 

Thus  far  we   have   essayed   to  outline,  in  some  slight  in  so  far 

fashion,  what  Christianity  is,  in  a  positive  reference.     It  world  is 

remains   to   state   briefly,   in    the    negative   regard,   what      tenal  't 
Christianity  excludes,  not  by  virtue  of  its  dogmatic  system  remains 

unintel- but  because,  in  the  highest  sense,  it  is  a  rational  faith.  ligible. 

First,  it  excludes,  by  the  very  condition  of  its  own 

organic  life,  that  attitude  of  mind  to  the  world-problem 

which  is  commonly  designated  "materialism."  Materi 
alism,  as  a  system  of  philosophy  or  explanation  of  the 

cosmic  order,  is  inadequate,  because  it  moves  in  a  vicious 

circle.  The  infinite  it  postulates  is  a  bad  infinite.  In  the 

evolution  of  the  universe  from  primordial  atom  and  mole 

cule  ;  in  the  reduction  of  the  phenomena  of  consciousness 

and  thought  to  a  mere  function  of  matter  ;  in  the  interpre- 
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Agnos 
ticism. 
"  Reality 
not  a 
mechan 
ism  but  a 
Realm  of 

Ends." 

tation  of  mind  as  a  mode  of  motion, — throughout  this 
specious  and  fashionable  body  of  doctrine  there  is  har 

boured  a  persistent  fallacy.  "  You  cannot,"  says  Principal 

Caird,  "  get  to  mind  as  an  ultimate  product  of  matter,  for, 
in  the  very  attempt  to  do  so,  you  have  already  begun  with 

mind."1  In  other  words,  Intelligence  must  have  its  origin 
in  that  which  is  implicitly  intelligent.  Matter,  in  itself, 

explains  nothing  finally — least  of  all  its  own  presence ;  nor 

can  matter  be  conceived  as  knowing  itself.2 
Again,  Christianity  excludes  the  notion  that  because  God 

must — if  He  exist  at  all — necessarily  be  infinite,  and  man 

is,  by  his  nature,  finite,  therefore  man  is  unable,  not  only 

to  know  God,  but  even  to  know  whether  He  be  or  be 

not.  Man  cannot  subsist  upon  an  unresolved  negation, — a 
negation  that  does  not  finally  become  affirmation.  The 

agnostic  position  is  arbitrary,  and  inconsequent  to  boot. 

It  seeks  to  maintain  an  impossible  attitude  of  mind  toward 

the  deepest  problems  that  can  present  themselves  for  solu 

tion  ;  it  involves  the  notion  of  man  as  a  self-conscious  being, 
enisled  in  a  (practically)  limitless  world  of  phenomenal 

existence,  in  awful  and  utter  isolation,  without  any  bond  of 

union  with  that  Spirit  or  Intelligence  behind  all,  whose 

1  'Introduction  to  the  Philosophy  of  Religion,'  p.  88.     Cf.  also  pp.  94- 

101.      Herbert   Spencer   has,    in    '  First   Principles,'    made   a   redoubtable 
attack  on  Materialism,  which  attack  deserves  careful  study.     For  a  good 

criticism  of  the  materialistic  dogma  see  Orr,  '  Christian  View  of  God  and  the 

World,'  pp.  141-150  (and  reff.  there).     Generally,  A.  J.  Balfour's  'Founda 
tions  of  Belief,'  Green's  '  Prolegomena  to  Ethics,'  and  Dr  J.  Ward's  admirable 
Gifford  Lectures,  '  Naturalism  and  Agnosticism,'  may  be  consulted. 

2  In  so  far  as  the  world  is  merely  material,  it  must  remain  unintelligible. 

On  the  other  hand  (to  employ  Hegel's  pregnant  dictum),  "Spirit  is  bound 
to  include  Nature  as  a  factor  in  its  own  being." 
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existence  —  as  we  have  seen  —  is  implicated  in  the  very  con 

stitution  of  things.  The  thought  of  God  is  not  as  of  some 

far-off,  ineffable  object  of  awe,  sundered  infinitely  from  His 

creation,  but  of  that  which  cannot  not-le.  This  is  not  a 

dogma  externally  imposed  upon  man's  intelligence,  as  the 
modern  unbeliever  (or  misbeliever)  pretends  ;  it  is  simply  a 

necessary  truth,  inasmuch  as  God,  the  objective  principle 

by  whom  all  things  are  and  are  known,  is  a  spiritual  being, 

able  to  reveal  Himself  in  and  through  spirit. 

Further,  Christianity  excludes  the  substituting  of  a  merely  Christi- 

ethical  principle  for  the  concept  of  the  "  living  God,"  not  an*  ethical 

less  than  it  excludes  the  notion  of  a  pantheistic  "  sub-  £°fe  but 

stantia  "  in  which  human  life  is  not  taken  up  and  realised, 
but  only  negated,  —  which  is  not  the  goal  of  spirit,  but  its 

grave.  We  seek  a  living  God,  a  living  Father,  no  abstract 

Absolute,  no  mere  impersonal  Force  ;  we  ask  for  nothing 

less  than  a  personal  God,  with  whom  we,  as  persons,  may 

hold  personal  relations,  —  One  in  Whom  and  for  Whom  and 

by  Whom  "we  live  and  move  and  have  our  being."  So 
Christianity  predicates  personality  of  God,  —  a  thought 
which  need  not  cause  difficulty,  if  we  are  careful  to  re 

member  that,  when  we  speak  of  God  as  "  Person,"  we  do 
not  affirm  of  Him  all  that  is  involved  in  our  imperfect  and 

limited  personality  ;  and,  also,  that  personality  is  in  no 

sense  a  synonym  for  individuality.  To  conceive  of  God 

as  a  Person  is  not  to  contradict  thereby  His  infinity.  The 

limitative  idea  of  personality  is  not  inherent  in  the  thought 

of  personality  in  itself,  but  only  to  those  physical  and  semi- 

physical  associations  that  have  gathered  about  it.  True, 

we  are  driven  to  represent  God  to  our  intelligence  under 
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sensible  forms,  simply  "because  the  human  mind  cannot 
possibly  conceive  God  except  behind  the  veil  of  human 

language  and  of  human  thought."1  Yet  we  know  that, 
despite  the  limitations  under  which  human  intelligence 

labours,  the  ultimate  idea  of  God  must  be  wrought  out 

sub  specie  ceternitatis.  Professor  Knight2  has  stated  the 

simple  fact  when  he  says:  "The  whole  of  the  sensuous 
imagery  under  which  the  divine  nature  is  portrayed  is 

merely  an  aid  to  the  imaginative  faculty." 
Christi-  Once  more,  in  Christianity — perhaps  for  the  first  time anity  the 
truerecon-  in  recorded  history — religion  and  ethics  find  themselves 

Morality0  united,  and  at  peace.  In  one  sense,  each  is,  indeed,  the 
other.  Implicated  in  the  teaching  of  the  great  Prophets  of 

Israel;  overshadowed  in  the  general  spiritual  decadence 

that  supervened  after  the  intense  outburst  of  religious 

emotion  that  accompanied  the  Eeturn  from  the  Captivity ; 

raised  to  a  primal  principle  by  the  Founder  of  Christianity, 

in  whose  holy  sight  there  was  no  such  thing  as  religion 

dissociated  from  morality ; — the  truth  that  morality  was, 
before  all  else,  religion  in  effectual  action  became  the 

inspiration  of  the  early  Ecclesia,  and  the  renovating  in 

fluence  of  a  society  sunk  in  the  immoralities  of  an  already 

effete  Paganism.  This  living  verity  became  the  major 
factor  in  the  divine  education  of  the  race.  Devotion 

toward,  and  self-surrender  to,  the  sinless  person  of  Christ 

became  the  ideal  of  the  New  Order ;  the  person  of  Jesus, 

with  all  that  it  implied,  became  the  fulcrum  of  the  moral 

1  Max  Miiller,  Philosophy  of  the  Vedanta,  p.  127. 

2  Aspects  of  Theism,  p.   165.     In  ordinary  consciousness  the  notion  of 
deity  is  a  Vorstellung  ;  this  is  translated  by  Philosophy  into  a  Begriff. 
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life.  Such  a  central  doctrine  cut  asunder  that  dishonour 

able  compact  between  religion  and  everyday  life,  in  obedi 

ence  to  which  religion  was  to  go  on  its  way  unmolested, 

busied  with  rite  and  ceremony  and  the  letter  of  an  external 

commandment,  while  morality  moved  forward  disjoined 

from  those  high  sanctions  of  vital  religion  which  are  the 

presupposition  and  basis  of  its  adequate  working.  In 

Christianity  religion  and  morality  are  identified  in  and 

through  their  difference.  Identified — yet  different.  This 
is  no  idle  paradox.  Their  difference  is  one  of  degree,  not 

of  essence;  for  whereas  morality  implies  the  obedience  of 

the  will  of  man  to  the  law  of  God,  religion  is  the  first-fruits 

of  a  heart's  act  of  spiritual  surrender.  There  is  no  gap,  no 
severance,  in  that  bond  of  blessedness  uniting  these  com 

plementary  activities  of  a  single  principle  that  dominates 

man's  whole  being.  The  root  is  nofc  the  flower,  nor  the 
flower  the  root,  nor  either  of  these  the  stalk;  yet  they 

cannot  be  severed  without  fatal  injury  to  the  plant  of 

which  each  is  a  necessary  and  composite  part.  Eeligion, 

in  its  wider  life,  gathers  into  itself  the  obligations  of 

morality,  the  imperative  of  conscience,  the  affirmations 

— the  everlasting  "Yea" — of  man's  heart  crying  aloud 
after  the  life-giving  Source  and  End  of  all  aspiration  and 

joy.  Eeligion  is  the  crown  of  the  world's  moral  order. 
The  ladder  which  has  its  foot  on  earth  must  have  its  point 

of  rest  in  heaven.1 

Lastly,  we  find  Christianity  unfolded  to  us  in  the  teach-  Christ 

ing  of  its  divine  Author,  not  as  a  system  of  belief,  but  as  the  "tw- 

a  living  ideal  of  belief,  requiring   to   be   translated   into  mmus  a 
1  Cf.  Martineau,  A  Study  of  Religion,  vol.  ii.  pp.  31,  32. 

2  E 
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quo,"  as  action.  Christ  is  the  standard  of  moral  character — His 

^terminus  life  the  criterion  of  morality.  Faith  in  Him,  devotion  to 

of  KeHg1-'  ̂ m  as  ̂ e  Incarnate  Son  of  God  and  express  image  of  the 
lon-  Eternal,  obedience  to  those  unalterable  principles  of  right 

which  he  laid  deep  down  at  the  foundations  of  the  human 

spirit,  sealing  His  testimony  to  their  truth  by  His  own 

death, — these  are  the  things  that  arrest  our  attention  as  once 

again  we  consider  the  meaning  of  the  Gospel  in  all  its  com 

plexity  and  fulness.  "  The  process  of  evolution  of  Christian 
life  is  a  process  towards  Christ.  He  is  the  aim,  the  goal,  the 

end  towards  which  Christian  life  in  the  individual  and  in 

society  ever  tends  ;  and  He  is  also  the  means  without  which 

the  end  can  never  be  reached." 1 

Christ  Immersed  in  a  world  of  contingency  and  of  rude  fact,  and 

Church—  overcome  all  too  early  by  the  ever-restless  world-spirit,  the 

Ecclesias- '  Church  which  Christ  had  founded  gradually  succumbed  to 
ticismnot  political  influence,  and  fell  away  from  the  simple  faith 

Christi-  which  characterised  its  first  affections.  The  unflinching anity. 

love  of  truth  as  a  divine  gift  yielded  to  that  easier  mode — 
adherence  to  the  mechanism  of  a  doctrinal  system ;  and  the 

Religion  which,  centred  in  a  Person,  was  to  have  christian 

ised  the  world,  was  itself  largely  paganised.  Hence  its 

character  became  radically  altered,  as  its  attitude  to  divine 

truth  shifted ;  and,  less  than  four  hundred  years  after  the 

great  scene  upon  the  Mount  of  Redemption,  the  religion  of 

personal  holiness  and  the  faith  that  could  behold  God  not 

through  a  glass,  darkly,  but  face  to  face,  had  given  way  to 

a  sacramental  system,  and  an  elaborated  ritual,  channels 

through  which  the  grace  of  God  was  to  flow  at  the  inter- 

1  Iverach,  Evolution  and  Christianity,  p.  227. 



THE   PHILOSOPHY   OF   RELIGION.  435 

cession  of  a  specially  constituted  priesthood.  The  Eeligion 

of  a  Person  had  been  succeeded  by  the  Keligion  of  a  Church. 

And  whereas  personal  righteousness  was  the  key-stone  of 
the  spiritual  churchmanship  of  Christ  and  His  apostles, 

devotion  to  Church  ordinance  and  rite  became  the  key 

stone  of  the  state-churchmanship  of  their  successors. 

How  this  false  ideal  of  religion  was  advanced  and  devel-  The  true 

oped  from  the  fifth  century  onward,  throughout  the  long  Of  Protes- 

ages,  till  the  break  up  of  the  "  Catholic  "  ideal  in  the  sixteenth  t! 
century,  it  is  not  now  pertinent  to  inquire.     It  is  enough 

to  say  that,  despite  its  faults  of  temper  and  its  defective 

adherence  to  the  logical  results  of  the  creed,  it  formulated, 

to  Protestantism  belongs  this  indefeasible  honour — it  dis 
interred  the  lost  ideal  of  the  Church;  nay  more,  it  was 

instrumental  in  bringing  the  sorrowing  soul  of  the  world 

back  to  the  feet  of  the  historic  Christ.     Protestantism,  in 

short,  has  justified  the  spiritual  freedom  of  mankind.     As 

a  most  competent  critic1  has  rightly  said,  "Protestantism 
is  significant  as  the  contradiction  and  antithesis  to  a  system 

of  collectivism  which  hindered  the  clear  sense  of  personal 

relation  and  responsibility  to  God." 
Objection  is  often  filed  against  Protestantism  that  it  is 

1  Principal  A.  M.  Fairbairn,  in  his  'Catholicism,  Roman  and  Anglican,' 
p.  136.  Kaftan,  in  his  thoughtful,  though  not  always  convincing,  work, 

'  The  Truth  of  the  Christian  Religion,'  has  admirably  defined  the  nature  of 
true  Protestantism  :  cf.  esp.  vol.  i.  (E.  T.),  pp.  61,  62  nn.  Much  of  the 

so-called  Protestantism  of  the  present  day  is  a  mere  caricature  of  the 
original,  being  in  the  main  a  political  creed,  and  not  religious  at  all. 

Compare  a  remarkable  series  of  essays  by  Froude,  reprinted  in  his  '  Short 

Studies,'  viz.,  "Conditions  and  Prospects  of  Protestantism"  (vol.  ii. ); 

"Revival  of  Romanism"  (vol.  iii.) ;  and  "The  Oxford  Counter-Reforma 
tion"  (vol.  iv.) 
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merely  a  negative  creed,  born  and  cradled  less  than  four 

hundred  years  ago  amid  the  throes  of  an  intellectual  revolu 

tion.  The  objection  is  fallacious  enough.  In  some  sense  or 

another,  Protestantism  is  as  old  as  human  history  itself. 

True,  it  has  a  negative  side ;  but  it  has  a  positive  side  as 

well.  In  the  former  reference,  it  assuredly  "  protests  "  and 
sets  itself  against  everything  that  tends  to  draw  a  veil 

between  man's  spirit  and  the  Infinite  Father  of  spirits,  who 
has  entered  into  relations  of  love  with  mankind  by  the 

manifestation  of  Himself  in  and  through  His  Son.  But,  in 

its  positive  aspect,  it  witnesses  for  God  against  imperfec 

tions  and  sins  that  touch  man's  life  at  the  core,  rendering 
him  unable  and  unwilling  to  rise  to  the  true  enjoyment  of 

the  freedom  of  the  spirit — that  freedom  wherewith  Christ 

has  made  us  free.  Kegarded  in  the  light  of  the  philosophy 

of  religion,  all  such  questions  as  Apostolic  Succession, 

Validity  of  Orders,  the  Power  of  the  Keys,  authorised 

Instruments  of  Grace — in  fact,  the  whole  framework  of 

"  canonised  sacerdotalism " — not  only  cease  to  harass  the 
intelligence,  but  even  to  possess  aught  but  a  secondary 

interest.  Such  questions,  together  with  the  investigations 

they  necessitate,  move  mainly  within  the  sensuous  element 

of  manifestation  and  contingency.  The  historical  import  of 

such  matters  may,  of  course,  be  considerable,  but  in  them 

selves  they  do  not  bring  with  them  the  attestation  of  the 

spirit  and  its  truth. 

The  Con-        The  life  of  man  is  realised  in  the  law  and  unity  and  free- 

thenvhole    dom  °^  the  spirit ;  its  fulfilment  is  accomplished  through 

matter.       ̂ e  perfect  work  wrought  out  by  Christ  in  the  infinite  love 

of  God.     And  the  satisfaction  of  all  man's  earthly  travail, 
and  the  consummation  both  of  his  faith  and  of  his  hope,  lie 
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there — in  the  unclouded  vision  of  the  Eternal,  "  whom,  not 

having  seen,  we  love."  Is  not  that  the  final  goal,  "  to  be 

filled  with  all  the  fulness  of  God "  ?  And  this  yearning, 
ineffable,  for  that  goal  of  endless  fellowship  and  communion 

with  the  Absolute  Spirit,  is  not  merely  of  the  essence  of  our 

moral  and  spiritual  life — in  one  sense  it  is  that  life ;  not 

indeed  perfectly  developed,  yet  still  there;  begun,  not  ended; 

still  awaiting  its  fruition,  but  none  the  less  immutably  true 

and  real.  And  this  fruition  is,  of  all  things,  the  most  sure : 

"  the  word  of  the  Lord  abideth  for  ever."  God  Himself  is 

the  home  and  everlasting  refuge  of  all  the  spirits  of  His 
redeemed  and  reconciled  children. 

ADDITIONAL  NOTES. 

A.  THE  ATONEMENT. 

The  word  "  Atonement "  (Gr.  KaroXkayrj}  has  two  distinct  shades 
of  meaning :  (1)  the  reconciliation  of  two  estranged  parties ;  (2) 
the  effect  of  sacrifice  offered  or  intercession  made  on  behalf  of  the 

guilty.  The  word  bears  witness  to  the  existence  of  an  obstacle 

standing  in  the  way  of  man's  communion  with  God.  Between 

God  and  man  there  is  estrangement.  "On  man's  side  this 

estrangement  is  the  direct  consequence  of  his  sin.  On  God's  side 
it  is  the  direct  consequence  of  His  holiness  and  His  love.  Because 

He  is  holy  and  loving,  He  cannot  be  indifferent  to  sin."  *  Any 
theory  of  the  Divine  Love,  therefore,  which  regards  it  as  equivalent 

to  indulgence  is  radically  imperfect. 

According  to  the  Old  Testament  the  power  of  atonement  lay  in 
the  shed  blood  of  the  sacrificial  victim ;  in  the  New  Testament 

that  concept — which  is  fundamental — is  so  extended  as  to  involve 
the  idea  of  divine  virtue,  liberated  through  death,  and  made  the 

1  Art.  "  Atonement,"  in  Hastings'  'Dictionary  of  the  Bible,'  vol.  i.  p.  198. 



438  CHUECH   AND   FAITH. 

power  of  an  endless  life.  In  the  New  Testament  we  learn  how 

"God  was  in  Christ,  reconciling  the  world  unto  Himself."  There 

is  no  thought  here  of  enmity  on  God's  side,  but  rather  of  a  means 

whereby,  man's  enmity  being  overcome,  man's  spirit  might  tran 
scend  the  limitations  of  the  world  and  rise  into  unclouded  com 

munion  with  the  Absolute  Spirit.  "  In  principle"  says  Professor 
Orr,1  "  the  Incarnation  is  the  declaration  of  a  purpose  to  save  the 
world.  It  is  more  :  it  is  itself  a  certain  stage  in  that  reconciliation, 

and  the  point  of  departure  for  every  other.  .  .  .  The  perfect 

union  of  the  Word  with  humanity  is  already  a  reconciliation  of 

the  race  with  God  in  principle."  Hence  the  Atonement  and  the 
Incarnation  are  not  to  be  regarded  as  separated  factors  in  the 

history  of  Redemption,  but  as  complementary  moments  in  the 

progress  of  the  redemptive  idea.  The  "Atonement"  alone  makes 
clear  the  purpose  of  the  Incarnation  of  the  Son  of  God :  for  us  it 

is  the  well-spring  of  immortality,  and  the  life-in-death  of  the 
Redeemer  the  means  whereby  guilt  is,  not  merely  put  away  from 

us,  but  wiped  out,  expunged  for  ever.  Sin  implies  alienation ; 

atonement  brings  with  it  reconciliation,  in  and  through  those 

divine  influences  flowing,  for  all  future  time,  from  one  moment 
ous  act  in  past  time. 

The  various  theories  devised  to  explicate  the  central  ideas 

of  the  Atonement  obviously  do  not  exhaust  its  real  and  abiding 
content.  Life  is  ever  fuller  and  wider  than  theory.  It  is 

perilous  to  press  any  one  aspect  of  this  majestic  verity  to  the 

exclusion  of  any  other  aspect.  But  we  cannot,  without  missing 
the  kernel  of  the  whole,  omit  the  fact  that  primarily  it  is  the 
revelation  of  the  character  of  God  as  a  God  of  holiness,  love, 

justice.  When  we  affirm  that  the  essential  idea  of  the  Atonement 

is  that  of  a  moral  fact,  that  "the  only  possible  reconciliation 
between  God  and  man  is  the  one  that  involves  the  surrender 

of  man's  will  to  God " ; 2  or,  again,  that  "  salvation  can  only 
come  by  the  surrender  of  the  sinner  to  God,  not  of  God  to 

sin"3 — these  are  accurate  statements,  indeed,  of  an  infinite 
truth,  but  they  do  not  exhaust  that  truth.  It  is  certain  that 

1  Christian  View  of  God  and  the  World  (p.  296  of  ed.  3). 
2  R.  L.  Ottley,  Doctrine  of  the  Incarnation,  vol.  ii.  p.  311. 
3  Fairbairn,  Christ  in  Modern  Theology,  p.  481. 
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"God  does  not  redeem  us  merely  by  revealing  His  love,  but 

that  He  reveals  His  love  by  redeeming  us."  Nor  can  any 
formulated  scheme  of  the  Atonement  be  other  than  a  presenta 

tion  of  a  partial  truth  which  leaves  out  of  sight  that  the  death 

of  Christ  was,  equally  with  the  love  which  it  reveals,  the  main 

factor  in  human  redemption.  Mysterious  that  idea  is,  without 

doubt ;  is  it,  however,  less  mysterious  than  the  arraigning  sense 

of  guilt  which  underlies  it  ?  If  the  Cross  is,  in  sober  fact,  the 

expiation  of  the  past,  not  less  is  the  Kesurrection  the  consecra 

tion  of  the  future :  "in  one  is  the  death  of  sin ;  in  the  other, 

the  birth  of  righteousness."  l 
Doubtless  much  of  the  difficulty  experienced  in  apprehending 

the  Protestant  doctrine  of  the  Atonement  (which  is  the  Pauline 

doctrine)  arises  from  the  imperfect  and  misleading  analogies 
that  have  been  instituted  between  divine  and  human  relations. 

But  of  this  we  may  be  sure,  that  it  is  in  the  searching  light  of 

the  doctrine  of  Redemption  by  Atonement  that  we  are  enabled 

to  complete,  and  justify,  that  rational  interpretation  of  the 
world  which  is  unfolded  for  us  in  the  revelation  of  the  Father 

hood  of  God  in  and  through  the  Incarnate  Son. 

B.  THE  MORAL  LAW. 

It  is  stated  by  Canon  Newbolt,  in  his  recent  book  on  Religion  (p. 

212),  that  "  as  regards  the  fundamental  laws  of  morality,  God  orders 
them  because  they  are  right ;  they  are  not  merely  right  because 

God  orders  them."  This  is  an  almost  universal  commonplace  of 
philosophical  writers  nowadays.  I  am  bound  to  dissent  from  such 

teaching.  Dr  Johnson  is  reported  to  have  maintained 2  that 

"  what  is  right  is  not  so  from  any  natural  fitness,  but  because  God 

wills  it  to  be  right."  This  appears  to  me  the  just  view.  If  it  be 
true  that  morality  is  the  necessary  outcome  of  the  divine  nature 
rather  than  the  expression  of  the  divine  will,  is  not  this  tanta 

mount  to  affirming  that,  behind  God,  lies  some  inscrutable  Other 

1  Martineau,  Seat  of  Authority  in  Religion,  p.  481.    Liddon,  The  Divinity 
of  our  Lord,  p.  484  sqq. 

2  See  Boswell's  Life  of  Johnson  (p.  538  note,  in  "  Globe  "  edition). 
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(termed  the  Law  of  Righteousness,  the  Moral  Law,  or  what  not) 
to  which  God  Himself  is  constrained  to  bow  in  obedience  1  In 

other  words,  the  God  we  worship  is  no  longer  the  Absolute.  But, 

then,  what  becomes  of  the  sovereignty  of  God  1  Is  it,  after  all, 

but  a  limited  monarchy  1  Is  His  omnipotence  merely  a  relative 

term,  something  short — and  therefore  infinitely  short — of  actual 
omnipotence  ?  In  which  case,  this  Law  of  Righteousness,  this 

awful  impersonal  Entity,  is  for  us  sole  deity,  not  that  Father  of 

spirits  Whom  we  have  indeed  "  ignorantly  worshipped." 
As  I  conceive  it,  morality  is  simply  the  organised  expression  of 

the  divine  will :  what  God  wills,  that  alone  is  right.  Wrong  is  the 

negation  of,  the  refusal  to  obey,  that  sovereign  "  fiat  "  of  the 
Supreme  Intelligence  which  is  the  Moral  Law.  And,  apart  from 

such  expression  of  the  divine  will,  I  find  neither  morality  in  the 

Cosmos  nor  ethical  affection  in  the  human  heart.  Duty  ceases  to 

have  any  significance  or  meaning,  unless  we  regard  it  as  the 

obligation  imposed  from  a  Power  without  upon  the  soul  of  man 
within. 

The  sacred  law  of  Duty,  the  imperative  of  the  Moral  Law,  is 

indeed  inscribed  on  man's  heart,  but  in  invisible  characters. 
Not  till  the  heart  of  man  is  turned  and  held  close  to  the 

holy  fire  of  Infinite  Love  do  these  characters  shine  clear ;  but 

so  warmed  and  so  vivified,  they  spring  forth  into  instant 

strength  of  legible  symbol,  stamped  with  the  everlasting  sign- 
manual  and  signature  of  God. 

(7.  THE  NATURE  OF  REVEALED  TRUTH. 

The  Revelation  of  God  is  a  progressive  self -unfolding  of  the 
divine  will  and  character,  rather  than  a  limited  disclosure  of  the 

divine  activities.  It  is,  therefore,  less  an  outward  and  incidental 

than  an  inward  and  essential  process ;  a  spiritual  and  eternal 

truth,  not  a  temporal  application.  "  God  does  indeed  reveal 
Himself  to  man  in  historic  action ;  but  this  outward  revelation 

only  becomes  a  real  possession  through  the  soul's  appropriation 

of  it  according  to  its  true  meaning  and  power."1 

1  Steevens,  N.  T.  Theology,  1899,  p.  186. 
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THE   KEFOKMATION   SETTLEMENT. 

BY  J.  T.  TOMLINSON. 

THE    movements   which    led    to    the   Keformation    in    England  The  two 

were  of  a  twofold  character — political  and  religious.     The  two  *j 
were    quite    distinct    both    in    order    of    time    and    as  to  their 

principal    actors.      Long    ere    the    question    of    divorce    arose, 

Henry  VIII.  had  determined  to  break  the  power  of  the  clergy. 

When  Anne  Boleyn  was  but  two  years  old,  Henry  deliberately 
altered  the  form  of  the  Coronation  Oath  before  he  consented  to 

take  it.    The  promise  to  "  maintain  the  liberties  of  Holy  Church  " 
was  then  qualified  by  the  addition  of  the  words  "  not  prejudicial 

to  his  jurisdiction  and  dignity  Koyal "  ;  and  among  other  changes 
he  inserted  a  pledge  to  "  endeavore  hymselfe  to  keepe  unite  in  his 

clergy."  1     Bishop  Stubbs  says  :  "  If  we  may  believe  the  law  re 
porters,  as  early  as  1515  he  had  declared  himself  determined  not 

to  allow  any  superiority  of  external  spiritual  courts  in  a  country 

of  which  he  was  sovereign ;  and  there  are  signs,  in  Wolsey's  his 

tory,  that  the  imminent  danger  of  the  King's  taking  advantage  of 
the  statute  of  praemunire  was  in  his  mind  long  before  he  was 

actually  sacrificed."  <      The  clergy  had  a  majority  in  the  Upper  Political 

House  of  Parliament,  then  by  far  the  more  powerful  branch  of  the  ̂ J6  riest 
Legislature.      They  were  not  only  "privileged"  by  exemption  hood. 

1  Ellis's  Original  Letters.     Second  Series,  vol.  i.  p.  176. 
2  Lectures  on  Mediaeval  History,  p.  253. 
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from  trial  in  the  King's  courts,  but  had  also  independent  courts  in 

which  every  layman  might  be  dealt  with  "  for  his  soul's  health  " 

(or  otherwise)  on  the  merest  rumour  or  "scandal."  When  Henry 
came  to  the  throne  the  clergy  were  held  in  almost  universal  de 

testation;  and  this  strong  anti-clerical  feeling,  we  are  told  by 

Bishop  Stubbs,  was  due  "  especially  to  the  ever-spreading  and  rank 
ling  sore  produced  by  the  inquisitorial,  mercenary,  and  generally 

disreputable  character  of  the  Courts  of  Spiritual  Discipline — an 
evil  which  had  no  slight  share  in  making  the  Reformation  inevit 

able,  and  which  outlived  the  Reformation,  and  did  its  worst  in 

alienating  the  people  from  the  Church  reformed."  J 
Not  only  was  the  oath  of  fealty  to  the  Pope  taken  by  each 

bishop  inconsistent  with  the  allegiance  due  to  the  Crown ;  but  the 

laws  administered  in  the  ecclesiastical  courts  were  foreign  in  origin 

and  based  on  principles  fundamentally  at  variance  with  the  spirit 

of  liberty  which  inspired  the  national  common  law  of  England. 

Feudalism  was  still  a  powerful  and  living  tradition,  and  the  clergy 

were  rapidly  becoming  the  landlords  of  the  entire  realm.  For, 

since  the  "Church  "  (i.e.,  clergy)  never  gave  back  anything,  but 
was  always  acquiring,  it  became  merely  a  question  of  time  how 

soon  the  entire  nation  would  be  living  under  the  "  Church  "  as  its 
tenants. 

A  celibate  clergy,  and  still  more  closely  the  monastic  orders, 

were  identified  with  an  extra-national  organisation  which  might 
prove  hostile  to  the  interests  or  policy  of  the  nation,  and  was 

essentially  a  world  power  though  calling  itself  "spiritual"  Pro 
fessor  Maitland  puts  this  very  strikingly.  He  says : — 

The  mediaeval  Church  was  a  State.  Convenience  may  forbid  us  to  call  it 
a  State  very  often,  but  we  ought  to  do  so  from  time  to  time,  for  we  could 
frame  no  acceptable  definition  of  a  State  which  would  not  comprehend  the 
Church.  What  has  it  not  that  a  State  should  have  ?  It  has  laws,  lawgivers, 

law  courts,  lawyers.  It  uses  physical  force  to  compel  men  to  obey  its  laws. 
It  keeps  prisons.  In  the  thirteenth  century,  though  with  squeamish  phrases, 
it  pronounces  sentence  of  death.  It  is  no  voluntary  society.  If  people  are 
not  born  into  it,  they  are  baptised  into  it  when  they  cannot  help  themselves. 
If  they  attempt  to  leave  it,  they  are  guilty  of  the  crimen  Icesce  majestatis,  and 
are  likely  to  be  burnt.  It  is  supported  by  involuntary  contributions,  by 

Constitutional  History,  vol.  iii.  p.  523.     Cf.  p.  373, 
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tithe  and  tax.  That  men  believe  it  to  have  a  supernatural  origin  does  not 
alter  the  case.  Kings  have  reigned  by  divine  right,  and  republics  have  been 

founded  in  the  name  of  God-given  liberty. 

He  further  remarks  that  the  practical  protests  against  the  papal 

system,  whether  in  the  older  statutes  of  prsemunire  and  provisors, 

or  in  the  legislation  by  Henry,  "  were  made  in  the  name  and  by 

the  organs  of  the  State,  and  not  by  the  organs  of  the  Church." 
Both  the  grievance  and  its  remedy  were  strictly  political. 
When  the  Keforming  Parliament,  which  lasted  from  November 

3,  1529,  to  April  4,  1536,  and  in  which  the  great  constitutional 
statutes  which  have  ever  since  regulated  our  ecclesiastical  judica 

ture  were  passed,  Ferrufino  wrote  to  Alphonso,  Duke  of  Ferrara, 

that  Parliament  was  being  assembled  "  partly  for  the  purpose  of 

diminishing  the  authority  of  the  clergy  here."  l  In  1530  Henry 
was  reported  by  Chapuys  to  have  said  he  knew  many  who  would 

not  regret  seeing  the  wings  of  the  clergy  clipped.  "  This  allusion," 
says  Chapuys,  "  was  evidently  directed  against  the  Pope,  although 
when  I  mentioned  his  name,  the  King  suddenly  interrupted  me  by 

saying,  '  I  am  not  speaking  of  the  Pope.'  "  2 
Mr  Brewer  says  that  the  complaint  of  the  Commons  respecting  Parlia- 

the  ecclesiastical  courts  in  which  the  "  Ordinaries  delivered  the  ̂ ^^ 
party  accused  into  secular  hands  ivithout  remedy"  was  drafted  by  "remedy1 

Cromwell.     They  complained  also  of  "  the  exactions  done  by  the  *^^J 
clergy  in  their  courts";  and  on  the  same  day  (January  15,  1532)  "judges." 
the  draft  of  a  bill  resembling  in  its  provisions  what  was  afterwards 

enacted  as  "  The  Submission  Act "  was  corrected  by  Cromwell. 
It  is  noteworthy  that  the  name  of  the  Pope  did  not  even  occur  in 

the  complaint  of  the  Commons,  and  only  incidentally  in  the  reply 

of  the  prelates.     Archbishop  Warham  became  so  alarmed  that  he 

lodged  a  formal  protest  (February  24,  1532)  against  all  Acts  pub 

lished  or  to  be  published  "  to  the  loss,  prejudice,  or  restriction  of 

the  ecclesiastical  power."     But  the  Duke  of  Norfolk  wrote  four 

days  later  saying,  "  Notwithstanding  the  infinite  clamours  of  the 
temporalty  in  Parliament  against  the  misuse  of  the  spiritual  juris 

diction,  the  King  will  stop  all  evil  effects  if  the  Pope  does  not 

1  Venetian  State  Papers,  vol.  vi.,  Appendix. 
2  Spanish  Despatches,  p.  800. 



444 APPENDIX. 

Reform 

"Submis- 

!5er  °
f" had  great 

politi
cal 

legal  value. 

handle  him  unkindly."  Henry,  indeed,  kept  back  the  "Reforma 

tion  statutes"  in  the  hope  of  gaining  the  Pope's  sanction  for  his 
divorce,  and  even  so  late  as  April  15,  1533,  still  intimated  that  on 

the  Pope's  ratifying  his  marriage  "  he  will  revoke  all."  On  July 
11  the  Pope  gave  sentence  against  the  divorce,  and  Henry  had  at 

last  reluctantly  but  finally  broken  with  the  Papacy. 

A  comparison  of  dates  will  show  that  though  the  Act  24  Hen. 

VIII.  c.  12  sprang  directly  out  of  Henry's  matrimonial  needs,  yet 
"  the  great  Reformation  statute  "  which  constituted  the  Court  of 
Delegates  —  viz.,  25  Hen.  VIII.  c.  19  —  had  been  long  delayed  in 
the  hope  of  a  reconciliation. 

Henry  would  have  greatly  preferred  to  keep  friends  with  the 

^°Pe'  an(^j  ̂ e  h*8  predecessors,  to  have  fleeced  the  English  clergy 

by  his  aid.  The  recognition  of  the  royal  supremacy,  says  Bishop 

Stubbs,  "was  passed  by  an  evasion  for  which  Warham  must 
answer.  He  proposed  a  form  suggested  by  Lord  Rochford  [the 

brother  of  Anne  Boleyn],  and  in  putting  it  to  the  vote,  added, 

'Qui  tacet  consentire  videtur.'  The  clergy,  by  an  anticipation 
of  Jesuitic  subterfuge,  and  by  a  practical  Irish  bull,  cried  out, 

'  Itaque  tacemus  omnes.'  By  this  levity  the  great  Act  was  con- 

summated."1  But  this  "submission"  did  not  affect  the  Pope's 
supremacy  in  spiritual  matters,  nor  was  it  intended  to  do  so.  It 

expressly  recognised  it.  The  document  is  dated  "  in  the  seventh 
vear  Of  the  pontificate  of  our  most  holy  Lord  (Dominus)  and 

Father  in  Christ,  Clement  Pope,"  &c.  It  runs  in  the  name  of 

"William,  Legate  of  the  Apostolic  See,"  and  praises  Henry  be 
cause  he  had  "  defended  the  Church  from  the  Lutherans  with  his 

pen  "  —  viz.,  in  a  work  maintaining  the  divine  right  of  the  Pope. 
Moreover,  the  qualification  "  so  far  as  is  permitted  by  the  law  of 

Christ  "  was  intended  by  the  clergy  to  retain  this  papal  supremacy 
in  spirituals.  The  "law  of  Christ,"  as  they  understood  it,  in 
cluded  the  papal  supremacy.  Hence  Archbishop  Warham  tivelve 

months  later  protested  against  any  statutes  "  in  derogation  of  the 

Roman  Pontiff  or  of  the  See  Apostolic."  The  oath  of  fealty  was 
still  taken  to  the  Pope  by  every  English  bishop.  Appeals  to 

Rome  went  on  until  March  30,  1534;  and  Henry  did  not  invest 

1  Lectures,  p.  278. 
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either  Lee  or  Gardiner  with  the  temporalities  of  their  respective 

sees  until,  on  their  petition,  the  Pope  had  granted  bulls  for  their 

reinstitution.  The  Pope  was  still  publicly  prayed  for  in  the  place 
of  honour. 

Even  in  1534  Convocation  could  not  be  got  to  repudiate  the  Clergy  did 

papacy  explicitly.     They  merely  assented  to  a  statement  formu-  ̂ e^ud? 
lated  for  them  by  the  Koyal  theologian  that  "  the  Roman  Pontiff  ate  the 

has  not  any  greater  jurisdiction  conferred  upon  him  by  God  in  Holy  p°Pe- 

Scripture  than  any  other  foreign  bishop."     The  words  "  In  Sacra 
Scriptura"  are  underlined  in  the  original  document,  of  which  a 

lithographed  facsimile  can  be  seen  in  the  last  volume  of  Foxe's 
*  Acts  and  Monuments.'     This,  however,  was  merely  a  theological 

opinion  ("  se  sentire  "),  and  was  not,  as  Mr  Joyce  represents  it,  a 
formal  enactment  by  Convocation.      Their  belated  action  is  ex 

plained  by  the  fact  that  the  day  before  Parliament  had  enacted  the 
25  Hen.  VIII.  c.  19,  which  made  it  a  crime  punishable  with  im 

prisonment  and  prsemunire  to  execute  any  of  the  decrees  of  the 

papal  Court,  or  to  prosecute  any  appeal  to  the  Court  of  Rome. 

But  the  clergy  were  still  free  to  hold  that  the  Pope's  supremacy 
was  revealed  by  tradition,  or  derived  from  the  authority  of  the 

Church.     In  no  single  instance  did  the  anti-papal  legislation  of 

Henry  originate  with  the  clergy.     Strype's  misleading  statement 
that  Convocation  had  petitioned  against  the  payment  of  annates 

has  often  been  alleged  on  the  other  side  ;  but  the  document  was,  as 

Mr  Gairdner  says,1  merely  the  draft  of  a  petition  in  Parliament, 
whereas  the  bishops  and   abbots  voted   and   spoke  against  the 

measure.     This  brings  out  a  feature  of  the  Reformation  which 

deserves  especial  attention — viz.,  that   it  was  essentially  a  lay  Church 

movement.     "  The  importance  of  the  new  measures,"  says  Mr  1&e  °™* 
Green,2  "  lay  really  in  the  action  of  Parliament.     They  were  an  ment. 
explicit  announcement  that  Church  reform  was  now  to  be  under 

taken,  not  by  the  clergy,  but  by  the  people  at  large." 
When  that  Parliament  dealt  by  statute  with  heresy  (25  Hen. 

VIII.  c.  1 4)  the  measure  was  opposed  by  both  Convocations ;  and 
when  it  recited  the  submission  of  the  clergy  in  the  preamble  of 

the  "  Submission  Act "  (25  Hen.  VIII.  c.  19),  it  omitted  altogether 

1  S.  P.,  Hen.  VIIL,  vol.  v.  p.  344.  2  Hist.  Eng.,  vol.  ii.  p.  148. 
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the  equivocal  wording,  "  so  far  as  the  law  of  Christ  permits." 
Bonner,  Gardiner,  and  the  whole  clergy  had  to  take,  and  did 

take,  the  oath  without  any  such  ambiguous  reservation.  We 

learn  from  the  Venetian  State  Papers  (February  1,  1531)  that 

the  clergy  had  endeavoured  to  add  the  farther  limitation,  "et 

quatenus  per  leges  canonicas  liceat."  So  that  the  statute  25 
Hen.  VIII.  c.  19  may  be  regarded  as  the  reply  of  the  laity. 

It  forbade  the  clergy  thenceforth  to  make  any  new  canons,  or 

even  to  attempt  to  enforce  any  old  ones  if  in  conflict  with  what 

the  king's  courts  held  to  be  the  law  or  customs  of  England.  In 
fact,  but  for  a  temporary  proviso  at  the  end,  it  repealed  the 

existing  canon  law,  while  making  provision  for  the  subsequent 

enactment  of  a  revised  code  to  be  afterwards  drawn  up  by  Royal 

Commissioners.  The  earlier  Act,  24  Hen.  VIII.  c.  12  (1532), 

had  permitted  tithe  suits  to  be  appealed  to  the  Arches,  but  no 

farther.  But  the  Commons  complained  (March  1534)  that  the 

clergy  were  still  "taking  tithes  and  offerings  contrary  to  justice, 

and  being  judges  and  parties  in  their  own  cause."  As  regards 
heresy,  they  complained  also  of  their  "  calling  them  to  courts 
ex  officio,  and  not  knowing  their  accusers,  causing  them  to  abjure, 

or  else  to  burn  them  for  pure  malice."  Hence  it  was  from  direct 

distrust  and  dissatisfaction  with  the  "  spiritual "  judges  that 
Parliament  insisted  on  an  appeal  being  given  to  the  Crown  from 

all  and  each  of  the  Archbishops'  courts. 

For  secur-       In  this  they  were  sure  of  having  Henry's  sympathy,  for  so  long 
ing  an         before  as  A.D.  1515  he  had  rescued  Dr  Standish  from  the  clutches 

from  the     of  the  Cardinal  Archbishop  of  York  and  the  Primate,  with  their 

clerical        entire  clergy,  who  even  threatened  the  king  with  the  censures  of 

lay  dele-      Holy  Church.     Henry  himself,  however,  decided  that  "  spiritual 
gates.          suit "  by  saying :  "  By  the  will  of  God  I  am  King  of  England, 

and  by  ancient  custom  have  no  superior  save  God.     I  intend  to 

maintain  the  rights   of  my  Crown  as  fully  as  any  of  my  pro 

genitors   have  done.     You  yourselves  of  the   spiritualty  act  ex 

pressly  against  divers  of  the  Decrees,  and  interpret  them  according 

to  your  fancy.     I  will  never  consent  to  your  desires."  l     "There 

1  See  Heywood's  Preface  to  Bishop  Gardiner's  Oration  (Longmans),  p.  20. 



THE   REFORMATION   SETTLEMENT.  447 

is  nothing,"  said  he,  on  another  occasion,  "that  the  clergy  might 
through  dread  and  affection  so  well  be  deceived  in  as  in  things 

concerning  the  honour,  dignity,  power,  liberty,  jurisdiction,  and 
riches  of  the  Bishops  and  clergy;  and  some  of  them  have  of 

likelihood  been  deceived  therein."  l 

In  another  work 2  I  have  examined  one  by  one  these  Henrician  Lay  judges 

ecclesiastical  statutes,  and  shown  that  in  each  the  claim  of  laymen  jf8^?6^  jn, 
to  sit  as  judges,  or  to  limit  the  action  of  the  spiritual  courts,  is  courts, 

asserted,  and  their  judgments  upheld  even  in  matters  of  abstract 

doctrine.     But  for  the  present  sketch  it  may  suffice  to  quote  from 

the  37  Hen.  VIII.  c.  17,  which,  in  despite  of  the  Canon  Law, 

enabled  laymen  to  sit  as  ecclesiastical  judges.     After  significantly 

referring  to  the  king  as  being  a  layman,  the  Act  goes  on  to  say  : — 

And  albeit  the  said  decrees,  ordinances,  and  constitutions,  by  a  statute 

made  in  the  five-and-twentieth  year  of  your  most  noble  reign,  be  utterly 
abolished,  ...  yet  because  the  contrary  thereunto  is  not  used,  nor  put  in 
practice  by  the  archbishops,  bishops,  archdeacons,  and  other  ecclesiastical 
persons,  who  have  no  manner  of  jurisdiction  ecclesiastical  but  by,  under,  and 

from  your  Royal  Majesty," 

married  men  and  laymen  might  in  future  act  as  judges  and 
registrars  of  these  courts.  It  is  under  this  very  statute  that  all 

our  present  chancellors  (save  one)  now  sit. 

Thus  the  great  Reformation  statute  "  for  the  submission  of  the 

clergy  "  effected  a  revolution  which  the  mere  reluctant  assent  of 
the  Convocations  had  been  powerless  to  effect.     It  gave  an  appeal 

to  the  King  in  Chancery  in  all  suits  of  every  kind  whatever  which 

could  thenceforth  be  dealt  with  in  any  of  the  Archbishops'  courts. 
And  the  whole  of  the  agitation  which  led  up  to  the  passing  of  this 

fundamentally  important  Act  (25  Hen.  VIII.  c.  19)  shows  that  its 

object  was  to  "  remedy  "  the  partiality  and  the  class  feeling  which 
had  characterised  those  discredited  tribunals.      But  of  late  years 

the  comparatively  unimportant  Act  24  Hen.  VIII.  c.  12  (which,  Relative 

considering  its  purpose,  might  be  called  the  "  Anne  Boleyn  Divorce  ™*^~24 
Act")  has  been  seized  upon  and  magnified  because  its  preamble  Hen.  VIII. 
speaks  of  the  spiritualty  as  having  tribunals  of  their  own  in  which  c>  12- 

1  Froude,  vol.  ii.  p.  220.  2  Lay  Judges  in  Church  Courts,  pp.  39-71. 
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alone  certain  classes  of  suits  might  be  prosecuted.  Some  eager 
disputants  have  even  claimed  that  it  vindicates  the  right  of  Con 

vocation  alone  to  legislate  for  the  Church  !  But  the  "  spiritualty" 
mentioned  in  that  Act  are  merely  the  archdeacons  and  other 

ordinaries  with  their  officials  and  commissaries ;  and  the  "  causes 

of  the  law  divine  "  referred  to  were  not  matters  of  doctrine,  but 

the  purely  "  temporal "  matters  (as  we  now  deem  them)  of  wills, 
divorce,  tithe-payments,  and  "  obventions  " — i.e.,  money  payments 
to  the  clergy.  But  the  Act  also  states  that  the  jurisdiction  of  the 

spiritualty  devolved  on  them  only  by  "  the  goodness  of  princes  of 

this  realm  and  by  the  laws  and  customs  of  the  same " ;  the 

"  spiritualty  "  being  regarded  simply  as  one  of  the  "  Estates  "  of 

that  "realm,"  their  jurisdiction  being  that  of  the  "realm"  (not  of 
the  Church),  and  created  or  modified  by  a  series  of  statutes,  of 
which  several  are  referred  to  in  the  Act  itself.  No  doubt  it  was  true 

that  in  1532  these  suits  could  be  dealt  with  only  in  the  clerical 

courts  :  no  lay  judge  might  then  presume  to  decide  testamentary 

or  tithe  questions,  which  the  clergy  monopolised.  But  what  stat 

utes  had  conferred,  statutes  could  take  away.  The  "  sufficiency  of 

the  English  clergy  "  was  strongly  asserted,  because,  when  that  bill 

had  been  first  drafted,  Henry  was  intending  to  obtain  "  spiritual " 
sanction  for  his  divorce  by  pitting  his  own  nominee-bishops  against 
the  papal  Curia.  But  he  subsequently  took  a  shorter  cut  to  reach 

the  same  end,  and  had  his  sentence  of  divorce  (or  rather  of  nullity 

of  marriage)  from  the  Archbishop  sitting  as  a  Court  (not  of  appeal, 

but)  of  first  instance  at  Dunstable.  In  theory,  an  appeal  to  one 

"  House  "  of  one  of  the  Convocations  was  permitted  by  the  Act ; 
but  this  was  never  once  acted  upon,  and  was  abolished  the  year 

after  by  the  25  Hen.  VIII.  c.  19,  and  no  such  appeal  is  now  legal.1 
Appeals  in  any  of  the  three  classes  of  suits  named  could  not  be 
carried  to  the  Throne  under  the  earlier  Act ;  but  this  restriction 

was  abolished  by  the  25  Hen.  VIII.  c.  19,  which  overruled  and 

superseded  the  24  Hen.  VIII.  c.  12,  in  the  points  most  insisted  on 

1  The  unanimous  decisions  to  this  effect  of  all  the  judges  in  the  Courts  of 
Q.B.,  C.P.,  and  Exchequer  are  given  in  Stephens'  'Notes  on  the  Com 
mon  Prayer,'  pp.  1382-1419. 
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by  modern  controversialists.  Lord  Halifax  has  suggested  that  the 

fact  of  the  Reformatio  legum  proposing  to  give  an  appeal  to  "  three  Refor- 

or  four  bishops  to  be  appointed  by  the  Crown  "  is  proof  that  only  ™a^™  ̂  
clergymen  might  act  in  Chancery  as  the  King's  delegates.  But  evidence 
the  Reformatio  really  dates  from  the  reign  of  Edward  VI.,1  Peter  of  law- 
Martyr  being  one  of  its  compilers ;  and  it  failed  to  gain  acceptance 
for  reasons  which  King  Edward  tersely  stated  in  his  Journal : 

"  Because  those  Bishops  who  should  execute  it,  some  for  papistry, 
some  for  ignorance,  some  for  age,  some  for  their  ill  name,  some 

for  all  these,  are  men  unable  to  execute  discipline." 2  Or,  as 
Fuller  graphically  puts  it,  "  Under  the  fair  rind  of  Protestant  pro 

fession  they  had  the  rotten  core  of  Romish  superstition."  Burnet 
says,  "  The  pretence  of  opposing  it  was  that  the  greatest  part  of 
the  bishops  and  clergy  were  still  papists  at  heart ;  so  that  if  power 

were  put  into  such  men's  hands  it  was  reasonable  to  expect  that 
they  would  employ  it  chiefly  against  those  who  favoured  the 

Reformation."  3  Be  that  as  it  may,  Lord  Halifax  is  not  entitled 
to  assume  that  a  rejected  scheme  which  Parliament  repeatedly 

refused  to  adopt  (alike  under  Henry,  Edward,  and  Elizabeth) 
can  be  taken  as  proof  of  what  Parliament  intended  to  be  the 

composition  of  a  court  designed  to  "remedy"  the  grievances  of 

the  laity  occasioned  by  the  alleged  judicial  unfairness  or  "  malice  " 
of  ecclesiastics. 

The  ecclesiastical  reforms  which  Henry  effected  were  that  the  Summary 

clergy  could  no  longer  molest  the  laity  by  enforcing  against  them  °f  Henry's 
a  foreign  code  of  law :  they  could  no  longer  make  new  canons 

without  licence  from   the   Crown :    no  sentence  given  by  them 

could  be  exempt  from  an  appeal,  on  the  merits,  to  the  Crown  of 
England :  the  system  of  laws  which  they  had  long  administered 

was  deprived  of  its  authority  by  destroying  the  Pope's  supremacy, 
on  which  that  authority  entirely  depended.      The  teaching  of 

canon  law  was  forbidden  by  royal  edict  at  both   Universities. 

Even  discipline  was  for  the  future  regulated  rather  by  parlia- 

1  Original  Letters,  p.  503  ;  Gorham,  Reformation  Gleanings,  p.  286.     The 
27  Hen.  VIII.  c.  15  testifies  that  no  Commissioners  were  ever  appointed 
under  the  older  Act. 

2  Burnet,  Hist.  Ref.,  vol.  ii.  ii.  p.  102.  3  Ibid.,  i.  p.  198. 
2  F 
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mentary  statutes  than  by  the  surviving  customs  which  had  origi- 

Educa-        nated  in  canon  law  in  former  times.     Above  all,  the  principle 
value  of      underlying  all  parliamentary  action  in  such  subject-matter, — like 

Henry's       the  survivals  of  Lollardy,  the  schism  of  the  papacy,  the  disputes 

ms'      going  on  in  every  village  as  to  the  rival  claims  of  contending 
parties,  the  vacillations   between  the  teachings  of  "the  King's 

Book"  and  "the  Bishop's  Book,"  and  the  permission  given,  how 
ever  grudgingly,  to  read  the  English  Bible  placed  in  the  parish 

churches, — elicited  free  thought,  educated  the  minds  of  men,  and 

opened  the  flood-gates  for  that  "  heresy "  which  Henry  detested 
quite  as  much  as  his  most  bigoted  prelates. 

Bishop  Hooper  and  others  described  Henry's  standpoint  as 

"  popery  without  the  Pope."  Henry  rejected  the  overtures  of  the 
Lutheran  envoys,  who  sought  to  induce  him  to  place  himself  at 

the  head  of  a  Protestant  league ;  for  he  never  was  a  Protestant. 

Under  the  bloody  Act  of  the  Six  Articles,  which  by  his  personal 

interference  he  forced  through  Parliament,  he  put  to  death  about 

a  hundred  persons  who  had  dared  to  deny  Transubstantiation. 

His  breach  with  the  Pope  was  not  doctrinal;  neither  king  nor 
nation  was  then  Protestant.  The  Reformation  of  religion  dates 

not  from  Henry  VIII.  but  from  Edward  VI.  and  Queen  Eliza 

beth.  Archbishop  Bramhall  says  : — 

The  many  Acts  which  passed  in  the  reign  of  Henry  VIII.  declaring  the  in 
dependence  of  the  Church  of  England  were  passed  by  Roman  Catholics, 
when  there  was  no  thought  of  any  Reformation.  If  it  was  this  separation 
from  Rome  which  constituted  a  schism,  then  the  authors  of  it,  Heath  and 
Bonner,  Tunstall  and  Gardiner,  Stokesly  and  Thirlby,  were  the  schismatics. 

The  separation  was  made  to  our  hands.  It  was  not  till  Edward's  days  that 
the  Church  of  England  embraced  the  doctrines  of  the  Reformation. 

These  Roman  Catholic  "  schismatics  "  were  indeed  the  true  and 

legitimate  ancestors  of  our  modern  "  Ritualists,"  who,  like  them, 
combine  Romish  beliefs  and  worship  with  disobedience  to  the 

Pope.  Like  them,  too,  their  future  submission  to  the  papacy  was 
but  a  question  of  time. 

Bishop  Lloyd,  famous  as  the  teacher  of  Dr  Pusey,  in  his  preface 

to  the  '  Formularies  of  Faith  put  forth  by  Henry  VIII.,'  justly 
observes : — 



THE  REFOKMATION  SETTLEMENT.  451 

It  is  needless  to  observe  that  these  documents  cannot  pretend  to  any 

authority  in  the  present  day.  Nothing  antecedent  to  the  reign  of  Edward 
VI.  has  any  title  to  that  character.  It  was  then  only  that  the  errors  of 
popery  were  formally  renounced,  and  the  pure  doctrines  of  Protestantism 
authoritatively  established  in  this  kingdom. 

Another  proof,  if  proof  were  needed,   that  the  legislation  of  Not  the 

Henry  was  directed  against  the  claims  of  his  own  clergy,  is  found  th°eP  Hier- 
in  the  passing  of  the  Act  25  Hen.  VIII.  c.  20.      An  earlier  Act  archy  the 

(23  Hen.  VIII.  c.  20)  had  provided  against  any  interference  by  ̂ f.f 
the  Pope  with  the  election  or  installation  of  English  bishops,  attack. 

But  now  a  further  provision  was  made  that  if  a  dean  and  chapter 

refused  to  elect  the  person  nominated  to  them  by  the  king,  the 

appointment  should  take  place  all  the  same  by  letters  patent,  and 

that   the  penalties  of  prsemunire  should   befall  any  archbishop 
or  bishop  or  other  official  who  neglected  to  consecrate  and  invest 

the  king's  nominee.      That  law  remains  in  force  to  the  present 
day,  and  its  object  clearly  was  to  break  down  the  opposition  of 

the  national  clergy  by  insisting  on  their  obedience  to  the  civil 

ruler.      Whether  that  course  was  ideally  perfect  or  not  may  be 

matter  of  debate ;  but  the  fact  remains  that  "  the  Reformation 

Settlement,"  as  matter  of  fact,  did  take  precisely  that  form. 
Of  course,  under  Mary,  the  royal  supremacy  succumbed  to  the  His  poli- 

papal,  though  the  change  had  to  be  made  solely  by  the  "Eras-  ̂ SShS 
tian  "  authority  of  the  Crown  and  Parliament.      But  Elizabeth's  forms  re- 

very  first  Act  repealed  the  Marian  statutes  and  restored  the  Crown  D?ailJ.-sVib 
to    all    its    prerogatives,    adding    explicitly    the    correction    of  unchang- 

"  schisms "   to    the   other   "spiritual"   matters    dealt   with    by  ed> 

Henry's  Parliament.     The  change  of  title  from  "  Supreme  Head  " 
to  "  Supreme  Governour  "  was  in  excellent  taste,  but  it  involved 
no  iota  of  principle.     Whatever  the  Supreme  Head  could  do  by 

law,  that  the  Supreme  Governour  might  lawfully  do  and  actually 
did.      The  law  thenceforward  administered  and  recognised  in  our 
English  ecclesiastical  courts  was  mainly  statute  law,  as  Sir  James 

Parker  Deane,  the  Vicar-General  of  the  Archbishop  of  Canterbury, 
pointed  out  at  the  Folkestone   Church  Congress  in  1892  :    the 

bishops'    courts   became  "  the  king's  ecclesiastical  courts " ;   and 
the  customary  survivals  of  bygone  constitutions  were  retained  only 



452  APPENDIX. 

as  parts  of  "the  king's  ecclesiastical  laws," — a  phrase  which,  as 
Professor  Maitland  points  out,  was  absolutely  unknown  to  Lynd- 
wood,  to  whom  such  a  thought  would  have  been  abhorrent,  or, 

rather,  unintelligible. 

On  the  continuity  of  this  principle  Lord  Selborne,  in  his  '  De 

fence  of  the  Church  of  England  against  Disestablishment,'  p.  42, 
has  said : — 

There  was  very  little,  if  any,  difference  in  principle  between  the  appeal 

to  the  "  King  in  Chancery,"  given  by  the  Act  of  1533,  and  the  old  custom  of 
the  Church  of  England  before  the  allowance  of  appeals  to  Home,  as  declared 
by  the  eighth  article  of  the  Constitutions  of  Clarendon.  The  procedure, 
also,  under  that  statute,  was  (in  form  as  well  as  substance)  very  nearly 
identical  with  that  which  had  prevailed  before  the  Reformation  as  to 

"  Free  Chapels  "  exempt  from  ordinary  ecclesiastical  jurisdiction ;  which 

were  always  subject  to  visitation  by  the  King's  Chancellor  (personally  or  by 
commissary),  with  an  appeal  to  the  King  by  Commission  of  Review.  It  is 
needless  to  add,  that  there  cannot  possibly  be  any  difference  in  principle 
between  an  appeal  to  the  King  in  Chancery  given  by  statute  in  A.D.  1533, 
and  an  appeal  to  the  King  in  Council  given  by  statute  in  A.D.  1832  :  the 
latter  may,  or  may  not,  be  a  better  court  than  the  former  ;  but  there  can 
not  be  any  difference  in  principle. 

THE   DOCTRINAL  REFORMATION. 

Henry's  zeal  in  stamping  out  heresy  was  doubtless  due  in  part  to 
the  fear  lest  he  might  himself  be  suspected  of  heresy,  seeing  that 

he  was  regarded  throughout  western  Christendom  as  being  already 

in  schism.  His  "  Six  Articles  Act "  was  immediately  followed  by 

the  "  resignation  "  and  imprisonment  of  Bishops  Shaxton  and 
Latimer,  who  had  dared  to  oppose  the  passing  of  his  favourite 
measure.  Poor  Shaxton  was  indicted  under  the  Act  and  com 

pelled  to  recant,  and  the  terms  of  that  recantation  are  deeply 

V  interesting  as  fixing  precisely  the  officially  recognised  belief  of 

the  Church  of  England  on  the  very  eve  of  its  reformation.  His 

recantation  is  duly  entered  in  Bonner's  register : — 

"Catho  Articles   acknowledged  by  Shaxton,   late  Bishop  of  Sarum. — i.  Almighty 
V    licism."        God  by  the  power  of  His  word,  pronounced  by  the  priest  at  Mass  in  conse- 
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cration,  turneth  the  bread  and  wine  into  the  NATURAL  body  and  blood  of 
our  Saviour  Jesus  Christ :  so  that  after  the  consecration  there  remaineth  no 

substance  of  bread  and  wine,  but  only  the  substance  of  Christ,  God  and  Man. 
ii.  The  said  blessed  Sacrament,  being  once  consecrate,  is  and  remaineth 

still  the  very  body  and  blood  of  our  Saviour  Christ,  though  it  be  reserved 
and  not  presently  distributed. 

iii.  The  same  blessed  Sacrament,  being  consecrate,  is  and  ought  to  be 
worshipped  and  adored  with  godly  honour  wheresoever  it  is,  forasmuch  as  it 
is  the  body  of  Christ  inseparably  united  to  the  Deity. 

iv.  The  Church,  by  the  ministration  of  the  priest,  offereth  daily  at  the 

Mass,  for  a  sacrifice  to  Almighty  God,  the  self-same  body  and  blood  of  our 
Saviour  Christ,  under  the  form  of  bread  and  wine,  in  the  remembrance  of 

Christ's  death  and  passion. 
v.  The  same  body  and  blood  which  is  offered  in  the  Mass  is  the  very  pro 

pitiation  and  satisfaction  for  the  sins  of  the  world  ;  forasmuch  as  it  is  the 

self-same  in  substance  which  was  offered  upon  the  cross  for  our  redemption  ; 
and  the  oblation  or  action  of  the  priest  is  also  a  sacrifice  of  praise  and 
thanksgiving  unto  God  for  His  benefits,  and  not  the  satisfaction  for  the  sins 

of  the  world,  for  that  is  only  to  be  attributed  to  Christ's  passion. 
vi.  The  said  oblation,  or  sacrifice,  so  by  the  priest  offered  in  the  Mass,  is 

available  and  profitable  both  for  the  quick  and  the  dead,  although  it  lieth 
not  in  the  power  of  man  to  limit  how  much,  or  in  what  measure,  the  same 

doth  avail.1 

This  language  was  carefully  chosen  with  reference  to  the  current 

controversies  stirred  up  by  Luther.  Thus  the  second  article  deals 

directly  with  the  Lutheran  belief  that  sacraments  cease  to  be 

sacraments  extra  usum — outside,  i.e.,  the  sacramental  action  itself. 
Again,  the  closing  words  of  the  fifth  article  are  clearly  designed 

to  repel  an  obscure  calumny  (for  which,  indeed,  there  was  no 

sufficient  ground)  which  the  Confession  of  Augsburg  had  mis 

takenly  imputed  to  Aquinas,  but  of  which  neither  he  nor  the 

Roman  Church  had  ever  been  guilty.2 
On  the  other  hand,  divine  honour  is  directed  to  be  paid  to  the 

sacrament  itself  (Art.  iii.) ;  and  a  twofold  "  offering  " 3  seems  to  be 

1  Burnet,  Hist.  Ref.,  vol.  i.  ii.  p.  400. 

2  For  the  bearing  of  this  on  the  meaning  of  Art.  xxxi.,  see  my  '  Prayer- 
Book  Articles  and  Homilies,'  p.  299  ;  and  Mr  Dimock's  '  Dangerous  Deceits,' 
published  by  Elliot  Stock. 

3  "  Offering  "  and  "  oblation  "  are  used  in  two  very  distinct  senses  :  some 
times  for  the  thing  offered  (oblatum),  sometimes  for  the  act  of   offering 
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recognised,  one  of  these  "  offerings  "  being  that  of  the  "  Substance  " 
alleged  to  have  been  produced  by  consecration ;  the  other,  the 

action  of  the  priest  in  praise  and  thanksgiving — i.e.,  in  the  merely 
human  Liturgy  (Art.  v.)  It  is  impossible  to  say  which  of  these 

was  intended  to  be  described  in  Art.  vi.  as  the  "said  oblation." 

But  the  -technical  word  "  substance  "  employed  in  the  first  and 
fifth  articles  gives  the  key  to  the  whole  mystification.  It  is 

simply  an  application  of  verbal  logic  to  ideas  due  solely  to  bad 

metaphysics. 

The  Realistic  philosophy  had  been  reasoned  out  by  Aquinas, 

and  was  generally  adopted  in  this  connection,  so  that  "grace" 

was  held  to  be  the  substance  of  Christ's  natural  body,1  which  by 
the  resurrection  had  lost  all  its  known  properties,  or  acquired  new 

ones,  so  as  to  be  capable  of  existing  "under  the  form"  (i.e.,  with 
the  sensible  properties)  of  other  material  things.  When  matter 

had  thus  been  "  spiritualised "  by  becoming  impalpable  and 
attenuated,  it  was  supposed  capable  of  being  invisibly  transmitted 

within  pieces  of  consecrated  matter  ("sacraments")  which  had 
been  duly  blessed  by  persons  in  episcopal  orders.  Thus  "  spiritual 

presence"  was  interpreted  to  mean,  not  a  presence  to  men's  spiritual 
nature,  but  the  spirit-like  presence  of  an  organised  human  body  I 
On  this  view,  transubstantiation  presented  no  special  difficulties, 

since  it  merely  implied  that  an  invisible  and  unknowable  "  sub 

stance  "  had  been  unascertainably  altered  into  another  "  sub 

stance  "  equally  unknowable.  Pantheism  would  seem  the  natural 

(oblatio).  In  Art.  xxxi.  the  word  is  used  for  that  "  unique  "  action  which 
was  "finished  upon  the  cross." 

1  "The  body  and  blood  of  Christ  are  the  true  recuperative  Substance 

which  is  represented  in  the  New  Testament  by  the  word  '  Grace.'  " — Blunt's 
'Annotated  Prayer-Book,'  p.  158.  Compare  Cobb's  '  Kiss  of  Peace,'  p.  408. 
This  "  inward  part,  or  Thing-signified,"  reaches  the  soul  via  the  body  ;  by 
contact  with  the  skin  in  Baptism  ;  by  being  swallowed  in  the  Supper. 

Hence  the  '  People's  Hymnal '  says  of  Judas  Iscariot : — 
"  Thou  hast  stretched  these  hands  for  silver 

That  had  held  immortal  food, 
With  these  lips  that  late  had  tasted 

Of  the  Body  and  the  Blood." —Hymn  187. 

See  G.  H.  Forbes'  '  Christian  Sacrifice,'  pp.  183,  293. 
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outcome  of  such  a  theory,  since  no  one  could  say  that  the  "  sub 

stance  "  of  any  one  thing  could  be  conceived  of  as  differing  in  any 
known  respect  from  that  of  any  other.  Moreover,  the  proof  of 
the  Incarnation,  death,  and  resurrection  of  our  Lord,  and,  indeed, 

of  all  the  facts  in  the  Gospels,  alike  rest  on  that  very  evidence 
of  the  senses  which  this  theory  held  to  be  worthless  and  mis 

leading.  Such  were  some  of  the  difficulties  which  necessarily 

occurred  to  men's  minds  when  bidden  to  disbelieve  the  combined 
evidence  of  their  own  senses,  seeing  that  what  looked  like  bread, 

smelt  like  bread,  tasted  like  bread,  weighed  like  bread,  and  felt 

like  bread,  was  no  longer  bread  at  all,  but  a  different  "substance," 

though  retaining  all  the  distinctive  characteristics  of  "bread." 

In  the  current  language  of  the  schools  the  word  "real"  was 

held  to  relate  to  the  "thing"  itself  (res),  meaning  by  "thing" 
an  ideal  "think"  postulated  by  the  word  "substance."1  Thus 
Scholasticism  was  simply  the  medieval  form  of  nationalism.  Our 

reformers  were  naturally  hampered  by  their  own  past  training  in 

the  Eealistic  philosophy ;  for  Cranmer  wrote  ten  years  before 
Francis  Bacon  was  born.  Peter  Martyr,  however,  who  was  made 

Professor  of  Divinity  at  Oxford  in  the  first  year  of  King  Edward 

VI.,  refused  to  argue  the  question  unless  he  should  manage  the 

disputation  "only  in  Scripture  terms,  and  not  in  terms  of  the 

schools."  Dean  Liddell  shrewdly  observes  that  herein 
he  showed  his  wisdom  ;  for  when  the  Reforming  theologians  undertook 
this  latter  task,  they  were  at  a  disadvantage.  There  is  a  notable  instance 
of  this  in  the  case  of  Lambert.  This  man  was  to  hold  a  disputation  on  this 
very  subject  in  the  presence  of  Henry  VIII. ;  and  he  replied  not  unsuccess 

fully  to  his  objectors,  till  Stokesley,  Bishop  of  London,  "  a  learned  scholastic 

divine,"  assailed  him  with  the  argument  "that  in  nature  we  see  one  Sub 
stance  changed  into  another,  yet  the  Accidents  remain  ;  so  when  water  is 
boiled  till  it  evaporates  into  air,  one  Substance  is  changed  into  another,  and 

moisture,  that  was  the  Accident,  remains."  The  sophism  seems  to  have 
silenced  poor  Lambert,  who  "submitted  himself  to  the  King's  clemency," 
and  was  burnt  in  Smithfield  with  circumstances  of  great  barbarity.2 

1  Compare  p.  69  above. 

2  Sermon  before  the  University,  on  "There  am  I  in  the  midst  of  them," 
1867.     Compare  Burnet,  Hist.  Ref.,  ed.  Pocock,  vol.  i.  p.  404  ;  vol.  ii.  p.  195. 

Bishop  Thirlwall  has  pointed  out  the  verbal  juggle  :  for  "  if  a  substance  and 
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Nothing  is  more  marked  in  the  dawn  of  the  Keformation  than 

the  increasing  importance  attached  to  the  testimony  of  Scripture 
as  the  rule  of  faith.  It  was  this  which  led  to  the  downfall  of  the 

traditions  of  the  "schools."  Cranmer  was  a  diligent  student  of 
Scripture,  and  his  immense  industry  and  wide  reading  have  never 

been  duly  realised  till  of  late  years,  when  Mr  Burbidge  succeeded 

in  tracing  a  large  number  of  Cranmer's  books  bearing  throughout 
proofs  of  his  close  personal  study.  Archbishop  Benson,  too,  has 
testified  that  Cranmer  would  have  been  eminent  as  a  schoolman 

had  he  not  been  more  eminent  as  a  Keformer. 

Even  his  enemies  admit  his  unrivalled  power  of  clothing  the 

language  of  devotion  in  the  stateliest,  simplest  words  of  his  mother 

tongue.  To  him  more  than  to  any  (or  even  every)  other  man  we  owe 

our  'Common  Prayer.'  He  had  been  studying  for  years  the  Lutheran 
movement,  and  the  large  extent  to  which  our  Thirty-nine  Articles 
and  Baptismal  and  other  Offices  were  framed  under  his  guidance  on 

Lutheran  models  has  been  repeatedly  pointed  out.1  The  year  of 

Shaxton's  recantation  was  also  the  date  of  Cranmer's  conversion  ; 2 
but  with  his  natural  imitativeness  and  caution,  Cranmer  passed 

through  the  twilight  stage  of  a  belief  in  Consubstantiation  before 

he  reached  the  distinctive  Anglican  position.  The  "Heal"  pre 
sence,  as  above  defined,  did  not  necessarily  involve  Transubstantia- 

tion ;  for  the  coexistence  of  two  (or  twenty)  "  substances  "  was  as 

easy  to  imagine  as  "  turn-kind,"  and,  moreover,  it  involved  no  such 
direct  repudiation  of  the  evidence  of  the  senses.  All  writers  and 

speakers  at  that  period  were  accustomed  to  distinguish  between 

these  two  perfectly  separable  beliefs.  And  the  distinctive  char 

acteristic  of  the  English  Reformation  Settlement  was,  that  it 

repudiated  equally  and  alike  the  "  Real "  presence  (as  above 
defined)  and  the  Roman  doctrine. 

its  accidents  are  correlatives,  it  can  be  no  more  possible  for  the  accidents  to 

exist  without  the  substance  than  the  parts  without  their  whole  "  (Charge, 
1869).  The  ambiguity  in  the  word  "  substance  "  was  also  pointed  out  by 
Dr  Salmon  in  his  very  able  sermon  at  Trinity  College,  which  ought  to  be 
reprinted.  See  Gregory  Nyssen,  lib.  12  c.  Eunom.  p.  750  D. 

1  See  Laurence's  '  Bampton  Lectures  '  and  Jacob's  '  Lutheran  Movement 
in  England.'  2  Cranmer's  Works,  P.S.,  vol.  ii.  p.  218. 
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Cranmer  says  of  himself  that  "  not  long  before  I  wrote  the  said 
Catechism  [published  in  1548]  I  was  in  that  error  of  the  Real 
presence,  as  I  was  many  years  past  in  divers  other  errors,  as  of 

Transubstantiation."  1  Latimer  dates  his  conversion  1547,  saying, 
"I  was  a  papist;  for  I  never  could  perceive  how  Luther  could 

defend  his  opinion  without  Transubstantiation."2 
Ridley  admitted  to  his  Roman  Catholic  friends  that  "we  are 

more  nigh  an  agreement  here  in  England  than  the  opinion  of 

Melanchthon  to  you  :  for  in  this  point  we  all  agree  here,B  that  there 
is  in  the  sacrament  but  one  material  substance,  and  Melanchthon, 

as  I  ween,  saith  there  are  two."  Logically  the  Romanists  had  the 

advantage  over  Luther  in  that  the  word  "  is  "  cannot  be  literally 

interpreted  to  mean  "contains,"  or  "includes,"  or  " coexists  with," 

or  "  conveys."  Ridley  saw  that  the  whole  doctrine  of  the  Mass 

hung  upon  this  very  point — viz.,  the  so-called  "  Real "  presence  of  a 
deified  "  Substance  "  under  the  form  of  bread. 

For  if  it  be  Christ's  own  natural  body,  born  of  the  Virgin,  then  assuredly 
(seeing  that  all  learned  men  in  England,  so  far  as  I  know,  both  New  and  Old, 
grant  that  there  be  but  one  Substance),  then  I  say  they  must  needs  grant  Tran 
substantiation  ;  that  is  a  change  of  the  Substance  of  the  bread  into  the 

Substance  of  Christ's  body.  Then  also  they  must  needs  grant  the  carnal 
and  corporal  presence  of  Christ's  body.  Then  must  the  sacrament  be  adored 
with  the  honour  due  to  Christ  Himself,  for  the  unity  of  the  two  natures  in 
one  Person.  Then  if  the  priest  doth  offer  the  sacrament,  he  doth  offer 
indeed  Christ  Himself.  And  finally,  the  murderer,  the  adulterer,  or  wicked 
man  receiving  the  sacrament,  must  needs  then  receive  also  the  natural 

Substance  of  Christ's  own  blessed  body,  both  flesh  and  blood.4 

On  comparing  the  above  passage  with  Shaxton's  recantation,  it  Test  in- 

will  be  seen  that  the  doctrine  of  the  reception  by  the  wicked  has  vente^  to 
been  added.     In  Elizabeth's  time  this  took  the  shape  of  an  addi-  "objec- 

tional  article  (the  xxixth)  framed  by  Archbishop  Parker  to  serve  tlve  " 
as  a  test  in  order  to  exclude  Lutherans  from  the  ministry  of  the 

Church  of  England.     But  in  the  second  year  of  King  Edward  VI. 

— i.e.,  1548 — the  same  doctrine  was  avowedly  adopted  by  all  the 

1  Works,  vol.  i.  p.  374.  2  Latimer's  Remains,  p.  486. 
3  Foxe,  vol.  vi.  p.  436. 

4  Brief  Declaration  of  the  Lord's  Supper,  ed.  Moule,  p.  107. 
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Reforming  bishops  in  the  public  Debate  held  with  the  Eoman 

Catholic  prelates  in  presence  of  both  Houses  of  Parliament.  This 

remarkable  Debate  settles  conclusively  what  was  the  Anglican 

standpoint.  Both  parties  agreed  that  in  the  new  book  (the  First 

Prayer-Book  of  Edward  VI.)  the  "  Real  presence  "  and  the  doctrine 
of  Transubstantiation  were  (both  alike)  rejected,  that  the  "  Obla 

tion  "  had  been  "  taken  out,"  and  the  reception  by  the  wicked  was 
made  to  serve  as  a  dividing  line,  precisely  as  in  our  present 

Article  xxix.  When  we  remember  that  Bishop  Fox  of  Hereford 
and  Dr  Barnes  had  both  been  Lutherans,  and  that  Cranmer  had 

within  little  more  than  a  twelvemonth  previously  himself  held  the 

Lutheran  view,  it  is  remarkable  that,  at  the  very  outset  of  the 

Reformation,  the  Lutheran  teaching  as  to  the  Sacrament  should 

have  been  so  completely  abandoned.  I  have  published,  through 

Messrs  J.  F.  Shaw  &  Co.,  a  careful  reprint  of  this  most  important 

Debate  (price  6d.),  and  also  the  '  Canon  of  the  Mass  with  the 

Communion  Office  of  the  First  Prayer-Book '  printed  side  by  side 
(price  4d.)  Both  these  documents  are  within  the  reach  of  every 
one,  and  deserve  to  be  studied  by  all  who  care  to  know  what  the 

English  Reformation  of  doctrine  actually  consisted  in. 

Failings  It  may  be  wondered,  not  unreasonably,  why,  if  the  Lutheran 

Prater  doctrine  were  thus  repudiated  during  the  Great  Debate  of  1548, 
Book.  the  First  Prayer-Book  should  have  retained  several  ambiguous  ex 

pressions  as  to  Christ's  being  present  "IN  those  holy  mysteries." 
Cranmer  explained  in  a  well-known  passage  1  that  by  the  words 

"  Mystery  "  or  "  Sacrament  "  he  meant  the  entire  sacramental 

action  ("  the  ministration  and  receiving  "),  and  not  the  mere  out 
side  "  creatures  of  bread  and  wine,"  even  though  consecrated  to 
their  heavenly  use. 

But  it  must  also  be  borne  in  mind  that  it  was  only  with  diffi 

culty  that  he  could  get  a  Protestant  service-book  substituted  for 
the  missal  by  a  Parliament  so  divided  as  England  could  then  fur 

nish.  A  majority  of  the  bishops  were  then  hostile,  and  had 

Gardiner  been  present  to  take  part  in  the  Debate,  it  is  even  pos 

sible  that  the  book  might  after  all  have  been  rejected.  In  several 

1  Answer  to  Gardiner,  Preface,  p.  3,  and  p.  232,  line  5. 
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respects  we  know  the  First  Prayer-Book  fell  short  of  the  wishes 
and  views  of  its  own  promoters.  Their  speeches  prove  that  they 

had  adopted  completely  the  advanced  position  of  the  "Reformed" 
Churches  as  early  as  1548,  and  before  either  Bucer  or  Alasco  l 

could  possibly  have  prejudiced  Cranmer's  mind,  so  little  truth  is 
there  in  the  flippant  sneer  that  our  religion  was  "  made  in  Ger 

many."  This,  too,  explains  the  haste  with  which  a  revision  of 
the  book  was  set  about  at  the  earliest  possible  moment,  so  soon  as 

the  hostile  bishops  could  be  got  rid  of.  I  have  shown  elsewhere  2 
that  every  one  of  the  changes  made  from  the  First  Prayer-Book  in 
1552  was  occasioned  by  the  efforts  of  Gardiner  and  his  co 

religionists  to  put  on  the  language  of  the  First  Prayer-Book 

a  meaning  consistent  with  a  so-called  "  real "  or  "  objective  "  pre 
sence  within  the  elements. 

In  every  one  of  those  instances,  Cranmer,  while  maintaining 
that  the  words  were  capable  of  an  innocent  meaning,  was  careful 

to  remove  what  had  proved  a  stumbling-block  to  the  weaker 

brethren.  One  real  blot  disfigured  the  First  Prayer-Book — viz., 
that  (like  the  Roman  Missal)  it  placed  the  Invocation  before  the 

words  of  Institution,  thus  departing  (doubtless  from  sheer  igno 

rance)  from  every  one  of  the  ancient  Liturgies,  and  thereby 

forfeiting  their  invaluable  testimony  against  the  Roman  theory — 

viz.,  that  "  Hoc  est  corpus  "  is  the  effective  cause  of  the  alleged 
miraculous  "  change." 

In  concentrating  our  attention  on  this  metaphysical  fog  as  to  Meaning 

"  substance,"  out  of  which  grew  all  the  practical  abuses  of  the         ] 
Mass,  we  are  but  following  the  teaching  of  history.    The  Reforma 
tion  in  England  did  turn  precisely  on  a  rejection  of  this  theory  of  a 

"  real "  presence,  or  identification  of  the  "  sign  "  with  the  "  thing 

signified."      The  word  "presence  "  itself,  by  the  way,  is  both  un- 
scriptural   and   misleading,   for,   when  predicated  of  an  organic 

human  body,  it  necessarily  means  residence  in  space.      Hence  the 

1  Bucer  did  not  arrive  in  England  till  April  23,  1549,  and  Alasco,  who 
arrived  on  September  21,  1548,  found  Cranmer  absent  from  home,  and  was 

himself  ill  in  bed  prior  to  the  "  Great  Debate." 
a  Prayer-Book  Articles  and  Homilies,  pp.  16-34  (Elliot  Stock). 
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Edwardine  reformers  embodied  in  their  29th  (our  28th)  Article 

of  religion  an  express  verbal  repudiation  of  the  "  real  presence," 

and  the  word  "  presence  "  has  never  since  regained  any  authori 
tative  position  in  any  of  our  formularies.  On  the  contrary, 

the  Declaration  on  Kneeling  still  asserts  that  the  body  which  is  in 

Heaven  is  "not  here."  Cranmer,  in  the  preface  to  his  immortal 

work  on  the  Lord's  Supper  (p.  6),  justly  said  : — 

But  what  availeth  it  to  take  away  beads,  pardons,  pilgrimages,  and  such 
other  like  popery,  so  long  as  the  two  chief  roots  remain  unpulled  up? 
whereof,  so  long  as  they  remain,  will  spring  again  all  former  impediments 

of  the  Lord's  harvest,  and  corruptions  of  His  flock.  The  rest  is  but  branches 
and  leaves,  the  cutting  away  whereof  is  but  like  topping  and  lopping  of  a 
tree,  or  cutting  down  of  weeds,  leaving  the  body  and  the  roots  in  the  ground  ; 
but  the  very  body  of  the  tree,  or  rather  the  roots  of  the  weeds,  is  the  popish 
doctrine  of  transubstantiation,  of  the  real  presence  of  Christ  flesh  and  blood 
in  the  sacrament  of  the  altar  (as  they  call  it),  and  of  the  sacrifice  and  ob 
lation  of  Christ  made  by  the  priest,  for  the  salvation  of  the  quick  and  dead. 

Which  roots  if  they  be  suffered  to  grow  in  the  Lord's  vineyard,  they  will 
overspread  all  the  ground  again  with  the  old  errors  and  superstitions. 

This  prophecy,  alas !  is  receiving  daily  fulfilment  before  our 

eyes.  Another  illustration  of  the  designed  rejection  of  the 

Lutheran  view  is  furnished  by  the  little -known  tract  on  the 

"  Sacrament  of  Thanksgiving  "  which  on  December  1,  1548,  was 
placed  in  the  hands  of  the  Lord  Protector  and  others  who  were 

about  to  take  part  in  the  Great  Parliamentary  Debate  before  men 

tioned.  Written  by  Peter  Martyr,  and  translated  (probably)  by 

Somerset's  chaplain,  it  embodies  tersely  the  position  intended  to 
be  taken  up  by  the  advocates  of  the  new  Prayer-Book,  and  the 
summary  of  its  conclusions  is  thus  given  by  Dr  Gasquet,  the 

learned  Benedictine  to  whose  highly  original  and  most  interesting 

work,  'Edward  VI.  and  the  Book  of  Common  Prayer,'  all  Eng 

lish  Churchmen  owe  a  debt  of  gratitude.  The  "  conclusions  "  are 
as  follows : — 

Rejected  (1)  "  Christ  is  in  the  Holy  Supper  to  them  that  do  come  to  His  table,  and 
from  the  He  doth  verily  feed  the  faithful  with  His  body  and  blood."    (2)  There  is  no 
very  first  transubstantiation.      (3)  There  is  no  intermixture  of  the  natures  or  sub- 

|n  jD^~  stances  of  bread  and  wine  and  body  and  blood.      (4)  But  they  are  so  united 



THE  DOCTRINAL  REFORMATION.  461 

that  as  often  as  the  one  is  faithfully  received  the  other  also  is.  (5)  "The 
presence  of  Christ  .  .  .  doth  belong  more  nighly  to  the  receivers  than  the 

tokens  " — that  is,  "  of  those  receivers  that  do  rightly  and  faithfully  come 
to  the  communion."  (6)  "  The  presence  of  Christ  .  .  .  is  not  at  any  time 
but  in  the  use  of  the  Supper."  (7)  Only  the  good  receive  "  the  body  and 
blood,"  the  wicked  "  receive  nothing  but  the  tokens  of  bread  and  wine." 
(8)  When  the  sacrament  is  received  " the  faithful "  ought  to  worship  "in 
their  mind  Christ  Himself  and  not  the  tokens."  (9)  "  The  residue  of  this 
sacrament,  after  the  communion  is  done,  ought  not  to  be  kept,  as  we  see  it 

used  now  in  popish  churches." 

The  same  thought  was  expressed  by  Ridley  himself  during  the 

Debate.  Heath  had  asked  him  "  Whether  the  receiver  taketh  any 

substance  or  not  ? "  to  which  Ridley  responded  :  "  The  carnal  sub 
stance  sitteth  on  the  right  hand  of  the  Father.  After  this  under 

standing  of  the  presence  He  is  not  in  the  sacrament.  He  is 
absent,  for  He  saith  He  will  leave  the  world.  And  in  another 

sense  (He  saith)  He  will  be  with  us  until  the  end  of  the  world. 

Expounded  thus  by  St  Austen,  'He  goeth  away  after  a  certain 
sort  and  is  with  us  still  after  a  certain  sort.'  The  manhood  is 
ever  in  heaven :  His  divinity  is  everywhere  present.  When  He 

was  here  He  was  circumscriptive  in  one  place  as  touching  His 

natural  body.  Secundum  inejfabilem  gratiam.  I  will  be  with  you 
till  the  consummation.  Christ  sits  in  heaven,  and  is  present  in 

the  Sacrament  by  His  working."  x 
Cranmer,  in  the  same  Debate,  said  : — 

Our  faith  is  not  to  believe  Him  to  be  IN  the  bread  and  wine,  but  that  He 

is  in  heaven :  this  is  proved  by  Scripture  and  Doctors  till  the  Bishop  of 

Rome's  usurped  power  came  in.  Then  no  man  drinketh  Christ  or  eateth 
Him,  except  he  dwell  in  Christ  and  Christ  in  him. 

Again — 
I  believe  that  Christ  is  eaten  with  the  heart.  The  eating  with  our  mouth 

cannot  give  us  life.  Only  good  men  eat  Christ's  body.  Eating  with  the 
mouth  giveth  nothing  to  the  man,  nor  the  body  being  in  the  bread.2  The 
change  is  inward,  not  in  the  bread,  but  in  the  receiver.  To  have  Christ  pre 

sent  "  really  "  here,  when  I  may  receive  Him  in  faith,  is  not  available  to  do 
me  good  (p.  53).   

1  Great  Debate,  p.  38.  2  Ibid.,  pp.  27,  39. 
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Idolatry 
and  Sin- 
offerings 
founded 
on  the 
"Real" 
presence. 

It  would  of  course  be  easy  to  supplement  these  statements  from 

the  later  writings  of  both  Cranmer  and  Ridley ;  but  nothing  could 
add  to  the  clearness  of  these  earlier  utterances,  which  were  echoed 

by  their  colleagues  during  the  public  Debate  in  presence  of  their 
enemies.  The  denial  of  an  objective  presence  carried  with  it  a 

complete  change  both  in  the  forms  of  divine  worship  and  in  the 

nature  of  men's  conceptions  of  the  Gospel.  If  it  were  true  that 
Christ  was  reproduced  as  the  supreme  object  of  worship  in  given 

pieces  of  matter  at  fixed  hours,  and  being  there  and  then  "  handled 

upon  the  altar  "  was  offered  up  to  the  Father  "  for  the  quick  and 

dead  to  have  remission  of  pain  or  guilt "  in  purgatory  or  else 
where,  it  follows  that  the  miracle  thus  imagined  must  transcend 

even  that  of  the  Incarnation.  If  the  frequently  renewed  offering 

of  Christ  as  a  victim  is  still  needed  for  the  application l  of  the 

benefit  of  the  Cross,  it  follows  that  men's  hopes  will  be  centred  on 
the  mass-offering  rather  than  upon  Calvary.  Indeed  both  the 
Incarnation  and  the  Crucifixion  become  foreshortened,  as  it  were, 

into  a  mere  foreground  to  the  more  august  drama  enacted  "  day 

by  day  continually"  as  each  priest  stands  "offering  oftentimes 
the  same  sacrifice  for  sins."  It  makes  no  difference  either  to  the 

practical  result  or  to  the  attitude  of  men's  minds  or  bodies, 
whether  the  mass-offering  is  conceived  to  depend  upon  Calvary 

for  its  wonder-working  potency  or  not.  For  all  purposes  of  prac 
tical  religion  the  Deified  wafer  is  itself  the  living  God  toward 

which  all  the  worshippers'  love,  gratitude,  and  hope  are  directed. 

The  necessary  result,  therefore,  of  the  Reformers'  rejection  of  the 
"  Real "  presence  was  that  they  held  such  worship  of  the  Wafer  to 
be  strictly  idolatrous,  and  the  sin-offering  of  the  Mass  to  be  a 

"  blasphemous  fable  and  a  dangerous  deceit."  Thus  an  easy  test 
of  "heresy"  was  afforded  by  the  behaviour  of  the  worshipper 

when  the  "  Host "  was  elevated.  A  common  charge  against  such 

suspects  was,  "For  not  looking  up  to  the  Elevation;"  "  some  for 

1  Moreover,  "application"  is  the  business  of  a  sacrament — i.e.,  God's  gift 
to  man  ;  whereas  a  sacrifice  is  man's  gift  to  God,  its  "  application  "  is  God- 
ward,  not  man-ward,  as  Cranmer's  friend,  Archbishop  Herman,  pointed  out. 
See  Bishop  Thirlwall's  Charge,  1867,  p.  145,  and  Dugdale's  'Life  of  Geste,' 
p.  97. 



THE  DOCTRINAL  EEFORMATION.  463 

turning  their  heads  away;"  and,  one,  Christopher  Erles,  "because 
he  did  no  reverence  unto  the  sacrament  coming  to  the  church,  and 

for  looking  upon  his  book  at  the  time  of  the  Elevation."  l 
John  Myrc's  '  Instructions  for  Parish  Priests ' 2  illustrates  this 

wafer-worship  as  practised  by  our  ancestors.     He  sings  : — 

"  Teach  them  also,  I  thee  pray, 
That  when  they  walken  in  the  way 

And  see  the  priest  a-gayn  him  coming 

God's  body  with  him  bearing, 
Then  with  great  devotione 

Teach  them  there  to  kneel  a-down  ; 
Fair  nor  foul,  spare  they  nought 
To  worship  Him  who  all  hath  wrought 
For  glad  may  that  man  be 
That  once  in  the  day  may  Him  see  : 
For  so  mickle  good  doeth  that  sight 
(As  St  Austen  teacheth  aright) 

That  that  day  thou  seest  God's  body 
These  benefits  thou  shalt  have  securely," — 

and  goes  on  to  promise  the  devotee  of  the  wafer  that  on  that  day 
he  shall  not  lack  food,  shall  be  forgiven  idle  words  and  oaths,  and 
shall  not  fall  by  sudden  death,  nor  become  blind. 

To  the  minds  of  our  English  Kef ormers  the  Mass  was  a  pagan  "  Contin- 

perversion  of  the  Evangelical  sacrament,  which  had  been  material-  Q^J  c^ 

ised  and  converted  into  an  idol  and  a  charm — a  sort  of  "  spiritual "  does  not 
dynamo  charged  with  latent  deity  indeed,  but  making  no  appeal  mv°lve . J  J  continuity 
to  the  understanding,  heart,  character,  or  conscience,  but  solely  to  Of  teach- 

that  dread  and  awe  which  magical  incantations  and  sorceries  might  in&- 
equally  inspire.     The  craving  for  priestly  absolutions  and  for  pro 

pitiatory  offerings  to  be  directed  by  the  intention  of  the  priest  (for 

a  valuable  consideration)  to  the  benefit  (somehow)  of  the  sinner 

was  the  one  dominant  idea.     Hence  lay  communions  had  wellnigh 

ceased.     It  was  not  "  fellowship  "  with  a  God  who  is  a  Spirit  and 

1  Foxe,  Acts  and  Mon.,  vol.  v.  pp.  444,  445,  454. 
2  Early  English  Text  Society,  p.  10.    The  Synod  of  Oxford,  1222  (to  which 

Archbishop  Benson  referred  for  the  use  of  altar-lights),  bade  "  the  laity  be 
frequently  admonished  that  wheresoever  they  see  the  Body  of  the  Lord 

brought,  they  immediately  kneel  down  as  to  their  Creator  and  Redeemer " 
(Wilkins,  vol.  i.  p.  594). 
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who  seeks  for  worshippers  who  worship  Him  in  that  part  of  their 

nature  which  is  akin  to  His  own,  but  rather  the  slavish  "  coming 

to  heel "  of  one  who  dreads  his  tyrant  and  trusts  to  mediators  of 
all  ranks  to  propitiate  His  anger  by  acts  done  on  his  behalf  by 
others  outside  himself.  Hence  men  crowded  to  the  churches  to 

"  see  their  Maker  once  a-day  "  (the  devout  King  Henry  himself 

went  oftener),  to  "  hear  "  mass,  and  so  to  get  the  good  of  the  "  stu 

pendous,"  "ineffable,"  "mysterious,"  "mystical,"  and  altogether 

imaginary  "  offering "  afresh  by  human  hands  of  the  divine  vic 
tim,  but  hearing  no  syllable  of  teaching,  and  often  unable  to  read 

for  themselves  a  single  text  of  Scripture.  Hence  the  strong  lan 

guage  of  disgust  and  reprobation  with  which,  not  one  but  all,  the 

English  Reformers  spoke  of  "the  Mass."  It  is  true  that  in  the 
First  Prayer-Book  the  "  Supper  of  the  Lord  and  the  Holy  Com- 

"Com-  munion"  is  described  as  "commonly  called  the  Mass";  but  this 

eallecf "  was  merety  because  the  ignorant  multitude  would  have  imagined 
otherwise  that  some  entirely  new  religion  was  being  offered  to 

them.  Latimer  tells  us  that  even  a  bishop  was  shocked  at  the 

phrase  "  Lord's  Supper,"  and  asked,  "  What  new  term  is  that  1 " 
But  it  should  be  noted  that  "  commonly  called,"  like  the  vulgo 
dicebatur  of  Article  xxxi.,  was  never  used  except  as  a  term  of 

criticism  or  censure.  "Commonly  called,"  in  each  instance, 
meant  ignorantly  and  improperly  called.  The  Creed  is  certainly 

not  by  " Athanasius,"  nor  "that  which  is  commonly  called  the 

Apostles'  Crede "  by  the  Twelve ; J  the  birthday  of  Christ  is 

wrongly  described  as  His  "Mass."  The  "purification  of  Mary" 
is  not,  whereas  the  "  Presentation  of  Christ "  is,  a  matter  which 
concerns  all  Christians.  That  is  why  the  older  names  were  sup 

planted  in  the  newly  authorised  terminology  of  the  First  Prayer- 

Book.  A  man  known  through  an  entire  village  as  "  the  drunkard  " 
might  be  introduced  at  a  temperance  meeting  after  his  reforma 

tion  as  "  commonly  called  the  drunkard,"  though  that  appellation 
was,  even  then,  abhorrent  to  himself.  But  the  difference  between 

the  things,  called  respectively  "the  Mass"  and  the  "Holy  Com 
munion,"  was  vital ;  so  much  so  that  the  advocates  of  the  former, 

1  See  Bishop  Dowden's  Workmanship  of  the  Prayer-Book,  p.  113,  cf.  p.  96. 
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so  long  as  they  had  the  power,  burned  the  friends  of  the  latter  to  The 

death.  Bishop  Gardiner  was  deprived  because  he  would  not  sub-  tjjass  d 
scribe  the  statement  that  "  the  Mass  was  full  of  abuses  and  had  and 

very  few  things  of  Christ's  institution,  and  therefore  was  justly  reiected- 
taken  away  by  the  statutes  and  laws  of  the  realm,  and  the  Com 

munion  which  is  placed  instead  thereof  is  very  Godly  and  agreeable 

to  the  Scriptures." l  Ridley,  before  his  martyrdom,  said  of  the  see 
of  London  :  "  Why  dost  thou  set  up  again  many  altars  of  idolatry, 
which  by  the  Word  of  God  were  justly  taken  away  ?  Oh,  why 

hast  thou  overthrown  the  Lord's  table  1  Why  dost  thou  daily 
delude  the  people,  masking  in  thy  masses,  in  the  stead  of  the 

Lord's  most  holy  supper  1 "  2  No  Englishmen  in  those  days  even 
wished  to  bridge  over  the  great  gulf  fixed.  The  Papists,  when 

forced  to  come  to  church,  made  a  mock  at  the  "  Christmas  game," 
as  they  called  the  Reformed  service;  while  their  priests,  under 

Mary,  denounced  the  Communion  Office  as  "  the  abominable  late 

Communion "  (Bishop  Goldwell),  "  the  most  devilish  thing  that 

ever  was  devised  "  (Parson  of  Grapenhall) ;  "  the  Schismatical 

service  or  damnable  Communion  now  used"  (Vaux,  Warden  of 
Manchester) ;  or  as  the  "  Schismatical  book  "  called  the  "  Com 

munion  book "  in  the  language  of  Mary's  Convocation.  On  the 
other  hand,  the  Reformers  described  the  existing  Mass  as  "  idol 

atrous,"  "blasphemous,"  and  "damnable."  The  Romish  incum 
bents,  who  under  Elizabeth  long  retained  their  livings,  used  to 

celebrate  Mass  privately  at  home  with  the  discontented  "  faithful," 
or  sometimes  brought  to  church  consecrated  wafers  for  the  genuine 

Romanists,  while  the  rest  of  the  parish  had  the  desecrated  "  Com 

munion  bread  "  dealt  out  to  them  by  irreverent  hands.3  On  both 

sides  alike  there  was  agreement  that  the  "  old  religion  "  and  the 

"new"4  were  distinguished  by  this  wide  cleavage  of  doctrine 
respecting  the  sacrament.  Ridley  said: — 

If  ye  be  desirous  to  know  what  things  do  offend  me  in  the  Mass,    .    .    . 

1  Dasent's  Acts  of  Privy  Council,  vol.  iii.  p.  74. 
2  Ridley's  works,  ed.  Parker  Soc.,  p.  409. 

3  See  MacColl's  Caricature  of  Reformation  (Thynne),  pp.  16,  17. 
4  Cranmer's  Letters,  p.  450. 

2  G 
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and  seem  to  repugn  most  manifestly  against  God's  word,  they  be  these. 
The  strange  tongue  :  the  want  of  showing  of  the  Lord's  death  :  the  break 

ing  the  Lord's  commandment  of  having' a  Communion:  the  sacrament  is  not 
communicated  to  all  under  both  kinds,  according  to  the  word  of  the  Lord  : 

the  sign  is  worshipped  servilely  for  the  Thing-signified  :  Christ's  passion  is 
injured,  forasmuch  as  this  Mass  sacrifice  is  affirmed  to  remain  for  the  purg 

ing  of  sins.1 

This  was  written  while  Ridley  was  waiting  his  turn  to  be 

burned :  yet  Mr  G.  W.  Russell  opines  that  he  thought  "  Com 

munion  "  and  Mass  the  same  thing  !  Bishop  Geste  (who  is  some 
times  inaccurately  described  as  the  author  of  Article  xxviii.), 

wrote  in  1548  ("the  second  year  of  King  Edward  VI.")  : — 
The  true  Mass,  otherwise  named  the  Communion,  which  cannot  be  so 

highly  esteemed  and  so  often  frequented  as  of  necessity  it  ought,  without 

the  Priest-Mass  be  hated  and  detested,  for  both  it  and  the  Communion 
cannot  be  jointly  regarded.  Whoso  loveth  the  one  must  needs  hate  the 
other,  for  why,  they  be  mere  contraries? 

The  present  Archbishop  of  Canterbury  in  his  recent  Charge 

happily  summed  up  the  whole  Reformation  Settlement  of  doctrine 

in  this  matter  by  saying,  "  The  effect  of  the  prayer  of  consecration 

is  to  attach  to  the  elements  NOT  A  PRESENCE,  but  a  promise."  A 

"  sacramental  presence  "  means,  as  Jeremy  Taylor  said,  not  "  real 

being  in  a  place,  but  relation  to  a  person : "  and,  in  the  case  of  an 
Omnipresent  Being,  it  can  have  no  other  possible  meaning.  The 

common  phrase  "Deo  prsesente  "well  illustrates  this  usage. 

AURICULAR  CONFESSION. 

"The  whip  The  Six  Articles  Act  punished  with  imprisonment  and  loss  of 

strings1*'  g00^8  any  "holding  opinions  contrary"  to  the  practice  of  auric 
ular  confession ;  death  by  burning  being  the  penalty  of  a  second 

offence.3  By  English  canon  law  the  man  who  did  not  confess  at 

Easter  was  "  forbidden  entrance  into  the  church  while  he  is  alive, 

and  deprived  of  Christian  burial  when  dead."4  These  laws  re- 

1  Works,  p.  119.  2  Dugdale's  Life  of  Geste,  p.  140. 
3  Foxe,  Acts  and  Mon.,  vol.  v.  p.  263. 

4  Sudbury's  Constitutions,  in  Lyndwood,  p.  343. 
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mained  in  full  force  till  the  close  of  the  "first  year  of  King 

Edward  VI."     So  late  as  April  1547  a  royal  commission  issued 
to  Bonner  under  this  bloody  statute,  and  many  persons  were  in 

dicted  or  imprisoned.     Even  in  November  1547  Canterbury  Con-  No  doc- 

vocation  dared  not  discuss  a  revision  of  the  Service-book  until  the  trinal.re- form  in 

Act  had  been  repealed.1     Anne  Askew  and  three  other  persons  first  year 
had  been  burned  only  the  year  before ;  and  William  Hastlen,  Dr  of  Edward 
Harley  (afterwards  Bishop  of  Hereford),  and  John  Hume  were 

among  the  prisoners  committed  during  1547.      Thomas  Hobbe 

(another  of  them)  died  in  prison.2     The  "  continuity  of  doctrine  " 
remained  unbroken  during  the  first  year  of  Edward  VI. 

But  one  reform  of  great  importance  broke  that  "  continuity."  Cup  re- 

The  very  first  statute  of  Edward  VI.   required  the  cup  to  be  ̂ ?red  to 
restored  by  the  clergy  to  the  Church,  and  that  incumbents  should 

in  future  exhort  their  congregations  "  to  the  end  that  every  man 
may  try  and  examine  his  own  conscience  before  he  shall  receive 

the  same  " ;  also  that  "  the  said  minister  shall  not  without  a  law-  Confession 
ful  cause  deny  the  same  to  any  person  that  will  devoutly  and  no  longer 
humbly  desire  it ;  any  law,  statute,  ordinance,  or  custom  contrary  S0ry. 

thereunto  in  anywise  notwithstanding."     The  bill  was  read  in  the 
Lords  on  November  26,  and  did  not  come  before  Convocation  till 

four  days  later.      Eleven  bishops  absented  themselves,  and  five 

voted  against  the  bill  in  Parliament.     On  December  24,  1547,  the 

Six  Articles  Act  and  all  the  Heresy  Acts,  as  well  as  the  shameful 

Proclamation  Act,  were  repealed  absolutely,  so  that  the  Reformers 

were  at  last  unmuzzled,  and  men  began  to  speak  freely  once  more. 

The  "white  terror"  was  at  an  end.     From  that  time  auricular 
confession  ceased  to  be  compulsory.     Preparation  for  this  change 

had  been  made  by  Royal  Injunctions,  issued  on  July  31,  1547. 

The  twenty-second  of  these  Injunctions  is  in  these  terms : — 

Also,  Because  those  persons  which  be  sick  and  in  peril  of  death  be  often 
times  put  in  despair  by  the  craft  and  subtilty  of  the  devil,  who  is  then  most 
busy,  and  especially  with  them  that  lack  the  knowledge,  sure  persuasion, 
and  steadfast  belief,  that  they  may  be  made  partakers  of  the  great  and 

1  Blunt's  Annotated  Prayer-Book,  p.  xxi. 
2  Foxe,  vol.  v.  p.  550,  and  Appendix  x.,  No.  xx.,  and  vol.  viii.  p.  715. 
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infinite  mercy  which  Almighty  God  of  His  most  bountiful  goodness,  and 
mere  liberality,  without  our  deserving,  hath  offered  freely  to  all  persons 
that  putteth  their  full  trust  and  confidence  in  him  :  therefore  that  this 
damnable  vice  of  despair  may  be  clearly  taken  away,  and  firm  belief,  and 
steadfast  hope  surely  conceived  of  all  their  parishioners,  being  in  any  danger, 
they  shall  learn  and  have  always  in  a  readiness  such  comfortable  places 
and  sentences  of  Scripture  as  do  set  forth  the  mercy,  benefits,  and  good 
ness  of  Almighty  God  towards  all  penitent  and  believing  persons,  that 
they  may  at  all  times  (when  necessity  shall  require)  promptly  comfort 

their  flock  with  the  lively  word  of  God,  which  is  the  only  stay  of  man's 
conscience. 

Prevalence  Dr  Corrie,  in.  his  preface  to  the  Homilies  (p.  viii),  has  shown 

^at  ̂ k  " desPair  "  was  verv  prevalent,  and  is  mentioned  in  other 
ways  as  characterising  this  period  of  transition  (see  above,  p.  30). 
Nor  is  this  to  be  wondered  at.  Writing  some  twenty  years 

before,  Tyndale,  in  his  'Obedience  of  a  Christian  Man,'  depicts 
the  bondage  of  the  Confessional : — 

How  sore  a  burden,  how  cruel  a  hangman,  how  grievous  a  torment,  yea, 

and  how  painful  an  hell  is  this  ear- confession  unto  men's  consciences  !  For 
the  people  are  brought  in  belief,  that  without  that  they  cannot  be  saved  ; 
insomuch  that  some  fast  certain  days  in  the  year,  and  pray  certain  super 
stitious  prayers  all  their  lives  long,  that  they  may  not  die  without  con 
fession.  In  peril  of  death,  if  the  priest  be  not  by,  the  shipmen  shrive 
themselves  unto  the  mast.  If  any  be  present,  they  run  then  every  man 

into  his  ear :  but  to  God's  promises  they  fly  not,  for  they  know  them  not.  .  . 
If  a  man  die  without  shrift,  many  take  it  for  a  sign  of  damnation.  Many, 
by  reason  of  that  false  belief,  die  in  desperation.  ...  Is  not  this  a  sore 

burden,  that  so  weigheth  down  the  soul  unto  the  bottom  of  hell  ? 1 

Before  Easter  1548  the  Privy  Council  sent  to  the  bishops  for 

distribution  an  "  Order  of  Communion,"  framed  by  the  royal 

commissioners,  containing  the  "exhortation"  designed  by  the 
Act,  1  Edw.  VI.  c.  1.  It  is  noteworthy  that  in  that  exhortation 

the  invitation  to  confess  relates  not  to  persons  who  were  great 

sinners,  still  less  to  all  sinners  as  such,  but — 

"  If  there  be  any  of  you  whose  conscience  is  troubled  and  grieved  in  any 
thing,  lacking  comfort  or  counsel,  let  him  come  to  me,  or  to  some  other 
discreet  and  learned  priest,  taught  in  the  law  of  God,  and  confess  and  open 

1  Doctrinal  Treatises,  p.  245. 
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his  sin  and  grief  secretly  ;  that  he  may  receive  such  ghostly  counsel,  advice, 
and  comfort,  that  his  conscience  may  be  relieved,  and  that  of  us,  as  a  min 
ister  of  God  and  of  the  Church,  he  may  receive  comfort  and  absolution  to 
the  satisfaction  of  his  mind,  and  avoiding  of  all  scruple  and  doubtfulness  ; 
requiring  such  as  shall  be  satisfied  with  a  general  confession  not  to  be 
offended  with  them  that  doth  use,  to  their  further  satisfying,  the  auricular 

and  secret  confession  to  the  priest," — and  vice  versa. 

Here  it  will  be  noticed  that  the  purely  subjective  "satisfying"  Its  cure, 

and  enlightening  of  the  man's  own  mind  is  the  object  proposed, 
not  any  alteration  of  his  standing  or  condition  as  in  the  sight  of 

God,  for  that  would  be  just  as  needful  for  every  one  of  his  neigh 

bours  as  for  himself.1  Again,  as  showing  that  the  absolution  was 
derived  from  the  Church,  as  suck,  not  from  the  priest,  as  such,  it  is 

interesting  to  observe  that  the  absolution  in  this  Protestant  formu 

lary  was  the  lay-absolution  directed  in  the  Sarum  Missal  to  be 
pronounced  by  the  assistants  and  servers  at  Mass  over  the  cele 

brant  himself.2  The  introductory  words  were  borrowed  from  the 

Lutheran  '  Consultation  '  of  Archbishop  Hermann.  In  the  First 
Prayer -Book  the  same  exhortation  was  retained,  but  with  a  sig 

nificant  addition,  warning  those  "thinking  to  deceive  God,  who 

seeth  all  men's  hearts.  For  neither  the  absolution  of  the  priest 
can  anything  avail  them,  nor  the  receiving  of  this  holy  sacrament 

doth  anything  but  increase  their  damnation." 
A  yet  further  modification  was  made  in  1552  in  the  words — 

If  any  of  you  which  by  this  means  cannot  quiet  his  own  conscience,  but 
requireth  further  comfort  or  counsel,  let  him  come  to  me,  or  some  other 

discreet  and  learned  minister  of  God's  word,  and  open  his  grief,  that  he  may 
receive  such  ghostly  counsel,  advice,  and  comfort  as  his  conscience  may  be 

relieved  ;  and  that  by  the  ministry  of  God's  word  he  may  receive  comfort 
and  the  benefit  of  absolution,  to  the  quieting  of  his  conscience,  and  avoiding 
all  scruple  and  doubtfulness. 

1  In  the  alternative  form  of  exhortation  provided  in  1552  for  "people 

negligent  to  come  to  the  H.  C."  they  were  not  urged  to  confess,  showing 
that  special  aid  to  dejected  souls  and  an  opening  of  their  special  "  grief," 
rather  than  proclaiming  an  ordinary  means  of  grace,  was  contemplated. 

2  Compare  Maskell's  '  Ancient  Liturgy  of  the  Church  of  England,'  p.  12, 
with   Simmon's  '  Lay-folks'  Mass-book,'  p.  257,    and  Henderson's   '  York 
Missal,'  p.  165.       . 
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The  Absolution  belonged  to  the  office  of  Nathan  the  prophet  rather 

"keys "be-  than  to  that  of  Caiaphas  the  priest;  and  the  meaning  of  the 
prophetic    "  ministry  of  God's  word  "  is  illustrated  by  Latimer's  sermon  dur- 
office.          jng  this  same   year,  in  which   he  was  striving  to   educate   his 

audience  out  of  their  hereditary  superstition.     He  says  : — 

But  there  be  perad venture  some  of  you  which  will  say,  "  The  priest  can 

absolve  me  and  forgive  me  my  sins."  Sir,  I  tell  thee,  the  priest  or  minister,, 
call  him  what  you  will,  he  hath  power  given  unto  him  from  our  Saviour  to 
absolve  in  such  wise  as  he  is  commanded  by  Him  ;  but  I  think  ministers  be 
not  greatly  troubled  therewith  ;  for  the  people  seek  their  carnal  liberties, 
which  indeed  is  not  well,  and  a  thing  which  misliketh  God.  For  I  would 
have  them  that  are  grieved  in  conscience  to  go  to  some  godly  man,  which  is 

able  to  minister  God's  word,  and  there  to  fetch  his  absolution,  if  he  cannot 
be  satisfied  in  the  public  sermon:  it  were  truly  a  thing  which  would  do 
much  good.  But,  to  say  the  truth,  there  is  a  great  fault  in  the  priests  :  for 
they  for  the  most  part  be  unlearned  and  wicked,  and  seek  rather  means  and 
ways  to  wickedness  than  godliness.  But  a  godly  minister,  which  is  instructed 
in  the  word  of  God,  can  and  may  absolve  in  open  preaching,  not  of  his  own 

authority,  but  in  the  name  of  God  ;  for  God  saith,  "  I  am  He  that  cleanseth 
thy  sins."  But  I  may  absolve  you  as  an  officer  of  Christ  in  the  open  pulpit 
in  this  wise  :  "As  many  as  confess  their  sins  unto  God,  acknowledging 
themselves  to  be  sinners,  and  believe  that  our  Saviour,  through  His  passion, 
hath  taken  away  their  sins,  and  have  an  earnest  purpose  to  leave  sin  ;  as 
many,  I  say,  as  be  thus  affectioned,  Ego  absolvo  vos,  I,  as  an  officer  of  Christ, 

as  His  treasurer,  absolve  you  in  His  name."  This  is  the  absolution  I  can 

make  by  God's  word.1 

The  words  form  an  excellent  commentary  on  the  new  form  of 

absolution  introduced  in  the  Second  Prayer-Book  of  Edward  VI. ; 

and  this  substitution  of  the  "ministry  of  God's  word"  for  the 

judicial  sentence  of  a  "  priest "  was  deliberately  reaffirmed  at  the 
last  revision  of  the  Prayer-Book.  The  Kevision  Committee  had 

proposed  to  strike  out  the  word  "  comfort "  (bis),  and  to  reinsert 
the  word  "priest";  though  even  these  reactionaries  did  not 

propose  to  replace  "sin"  instead  of  "grief"  as  the  matter  to  be 
"  opened."  The  Keformation  Settlement,  however,  was  deliber 

ately  adhered  to,  and  the  "minister"  finally  supplanted  the  priest. 

The  evangelical  "  ministry  of  reconciliation  "  consisted  in  recon 
ciling  man  to  God,  not  in  reconciling  God  to  man. 

1  Sermons  of  Bishop  Latimer,  p.  423.. 



AURICULAR  CONFESSION.  471 

Hooker  sums  up  the  Reformation  doctrine  of  Absolution  by 

saying,  "  It  doth  not  really  take  away  sin,  but  only  ascertain  us 

of  God's  most  gracious  and  merciful  pardon."  Again:  "As  for 
the  ministerial  sentence  of  private  absolution,  it  can  be  no  more 
than  a  declaration  of  what  God  hath  done :  it  hath  but  the  force 

of  the  prophet  Nathan's  absolution — God  hath  taken  away  thy 

sins." 1  Unhappily,  at  first,  the  number  of  educated  evangelical 
preachers  was  extremely  limited,  and  to  meet  the  case  of  "un- 

preaching  ministers"  the  Office  of  the  Visitation  of  the  Sick 
provided  for  such  "  blind  guides  "  a  regular  form,  which  it  was 
hoped  might  be  serviceable.  But  any  one  who  will  take  the 

trouble  to  compare  the  language  of  the  "  Homily  of  Repentance," 
and  of  the  ii3th  Canon,  with  that  of  the  exhortation  in  the 
Communion  Service,  and  of  the  Visitation  of  the  Sick,  will  see 

that  private  absolution  (which  is  only  authorised  in  two  excep 

tional  cases)  has  for  its  object,  not  the  alteration  of  the  sinner's 
condition  in  the  sight  of  God,  but  in  his  own  sight.  For  it  is 

not  the  great  sinner  but  the  morbidly  penitent  believer,  full  of 

"  scruple  and  doubtfulness,"  who  has  not  yet  a  "  full  trust  in  God's 
mercy,"  and  who,  therefore,  seeks  "consolation  and  ease  of  mind," 

for  whose  " comfort "  private  absolution  is  permitted,  "if  he 

humbly  and  heartily  desire  it."  Its  use  is,  as  Hooker  says  (§  17)y 
"  to  ascertain  timorous  and  doubtful  minds  in  their  own  particular, 
ease  them  of  their  scrupulosities,  leave  them  settled  in  peace, 

and  satisfied  touching  the  mercy  of  God  towards  them."  Sacer- 
dotalists,  on  the  other  hand,  seek  to  "trouble"  the  conscience, 

and  to  stir  up  that  very  "  scruple  and  doubtfulness  "  which  it  is 
the  purpose  of  evangelical  absolution  to  allay.2  The  infinitely 
merciful  God  is  always  more  ready  to  forgive  than  we  are  to  ask 

Him,  and  "  while  we  are  yet  a  great  way  off  the  Father  runneth 

forth  to  meet"  us.  Sinful  man,  judging  of  God's  goodness  by  his 
own  grudging  heart,  cannot  realise  to  himself  the  freedom  of  the 

1  Eccl.  Pol.,  Bk.  VI.  vi.  4,  8. 

2  "  We  labour  to  instruct  men  in  such  sort,  that  every  soul  which  is 
wounded  with  sin  may  learn  the  way  how  to  cure  itself  ;  they,  clean  con 
trary,  would  make  all  souls  seem  incurable  unless  the  priest  have  a  hand  in 

them."— Hooker,  Eccl.  Pol.,  Bk.  VI.  vi.  2. 
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offered  pardon ;  and  since  it  is  necessary  that  he  should  have,  not 

only  a  "historical"  but  a  "lively  faith  in  God's  mercy  through 
Christ"  towards  his  own  soul  ("for  he  that  feareth  is  not  made 

perfect  in  love,  because  fear  hath  torment"),  the  Church  assures 
the  doubting  penitent  of  her  authority  to  absolve  not  only  him, 

but  "all  sinners  who  truly  repent  and  believe  in"  Christ,  "in 

the  name  " — i.e.,  by  the  authority  and  on  behalf — of  the  Holy 
Trinity. 

The  twin  Meantime  the  bold  proclamation  of  the  doctrines  of  Justification 

tion^f  ̂   by  Faitl1  (Publislie(i  bv  Cranmer  in  his  '  Homily  of  Salvation,' Protestant  though  denounced  by  Gardiner  as  full  of  errors),  and  the  reformed 

reform.  ruje  Of  faith  which  refused  to  accept  tradition  as  a  source  of  revela 

tion  co-ordinate  with  Holy  Scripture,  were  put  into  the  very  fore 

front  of  the  battle  among  the  "Articles  of  Religion,"  and  in  the 
honest  acceptance  of  these  standards  the  downfall  of  all  Roman 

superstitions  was  inevitably  involved.  Mary's  accession  burned 

into  men's  memories  the  loveless  cruelty  of  that  paganised  debase 
ment  of  Christianity  which  the  Papacy  had  brought  back,  and  at 

the  same  time  burned  out  much  of  the  dross  by  which  the  earlier 

movement  under  Edward  had  been  weakened  and  disgraced.  When 

Elizabeth  came  to  the  throne,  martyrdom  and  exile  had  done  their 
work.  It  is  sometimes  said  that  Elizabeth  herself  and  a  section  of 

her  people  desired  to  bring  back  the  "  English  Interim,"  or  the  First 
Prayer-Book  of  Edward  VI.  But  of  that  alleged  preference  there 
is  not  a  particle  of  contemporary  evidence.  The  only  thing  known 

for  certain  is  that  Geste  (one  of  the  highest  Churchmen  among 

Elizabeth's  bishops)  advocated  reforms  even  more  sweeping  than 
those  of  the  Second  Prayer-Book,  and  that  all  the  Elizabethan 

bishops  were  content  to  wear  only  the  "  Episcopal  surplice  "  or 
rochet,  with  the  customary  outdoor  dress  of  a  bishop — viz.,  his 
chimere  and  scarf.  No  other  dress  of  ministration  was  ordinarily 

worn,  though  on  State  occasions  and  in  "great  churches"  the 
Epistoler  and  Gospeller  wore  copes  to  match  the  state  dress  of  the 

"  Principal  minister."  The  altars  were  thrown  down  and  replaced 
by  honest  tables,  and  neither  party  was  then  willing  to  confuse 

and  mix  together  the  Romish  Mass  with  the  Christian  Lord's 
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Supper  as  in  the  "mingle-mangle"  "Order  of  Communion"  of 
1548.  The  Eomish  priests  said  their  Mass  in  secret,  and  naturally 

refused  to  desecrate  the  consecrated  ornaments  of  their  "  sacrifice  " 

by  employing  them  in  the  Protestant  State-service :  on  the  other 
hand,  the  Protestant  clergy  loathed  the  associations  which  clung 

to  the  discarded  "  sacrificial  vestments "  of  the  Mass  which  had 
"sacrificed"  their  forefathers  in  the  faith.  On  neither  hand  was 
there  ever  the  smallest  wish  to  don  the  ornaments  of  the  mass- 

priest  when  celebrating  Holy  Communion.  Nor  can  it  be  shown 

that  anywhere  (even  in  Elizabeth's  own  chapel)  the  alleged  restora 
tion  of  mass-gear  ever  took  place.  By  her  first  Act  of  Parliament 
the  supremacy  of  the  Crown  was  reaffirmed  in  terms  even  more 

full  and  ample  than  under  Henry ;  while  by  her  second,  the 

Reformed  Service-book,  which  was  left  "at  the  death  of  Edward," 
was  restored  with  merely  verbal  alterations  of  no  moment.  That 

Settlement  abides  in  substance  to  this  day. 

The  laity  were  not  deterred  by  the  unanimous  opposition  of  the  Suprem- 

bishops  from  effecting  this  reform  in  the  "  Church,"  and  they  re-  J^^*116 
stored  the  legal   protection  which   an   appeal  to  the  Sovereign  reasserted 

from  the  action  of  ecclesiastical  judges  thenceforth  secured  to  the  an,d  "  es"  „ 

tabhshed." 
meanest  peasant.  The  supremacy  of  the  Crown  meant  the  sup 

remacy  of  law,  order,  and  justice,  secured  and  vindicated  by  the 
Supreme  Civil  Executive  of  the  nation,  and  it  was  no  mere 

"personal "  attribute  of  this  individual  or  that.  Judgments,  how 

ever  "  spiritual,"  need  the  civil  sword  in  order  to  their  practical 
efficacy  and  enforcement,  and  the  English  Reformers  did  but 

"render  to  Caesar  the  things  that  are  Caesar's"  by  placing  the 
clergy  under  the  control  of  the  Sovereign.  The  clergy-church  has 
always  striven  to  gain  supremacy  precisely  on  this  very  ground, 

that  only  one  dominant  power  can  have  any  real  "jurisdiction." 
But  the  Reformation  Settlement  consisted  in  guaranteeing  ordered 
freedom  to  the  Church  only  on  the  basis  of  adherence  to  the  Pro 

testant  Formularies,  which  (though  drafted  by  clergymen)  were 
in  fact  enacted  by  the  laity.  To  that  Settlement  it  is  our  highest 
wisdom  loyally  to  adhere. 


